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Identity Mission and Reconciliation.

Abstract: 

How a person conceives of ‘The Mission of the Church’ depends to some degree on ‘Who they think they are’. The answer to the question ‘Who do I think I am?’ is the question of identity. A second, but related question deals with the process of identity formation: both ‘Who I think I am’ and ‘Who I am becoming’ affect the capacity of people and groups to engage in mission.

This paper will look at the relationship between identity and identity formation through two different lenses, and then formulate some proposals for action as a result.

Mission and The Church:

For those engaged in mission there is much activity in English
, American and Australian circles that focuses around the idea of ‘Fresh Expressions of Church’. Those engaged in this enterprise see themselves in a particular, often negative relationship to the ‘Traditional Church’. This paper will examine some  ‘Fresh Expressions’ and offer some critiques from the point of view of psycho-social development and faith development following the thought of Robert Kegan and John Westerhoff 111 which I hope will shed some light on this movement.

Mission and Individual Identity Formation:

In order for a person to be able to act on behalf of any movement, they must be socialised into the values of that movement. This paper will look at a number of models of development (Psycho –social development, following Robert Kegan, Faith Development, following John Westerhoff 111, and Robert Fowler) to assist in understanding what is needed to assist those places where mission is not high on the agenda, to do what is needed in the shaping of their members’ identities to improve their mission focus.

The identity of those to whom the mission is directed:

This paper will examine a number of current trends in the culture: consumerism, ‘marketisation’ and individualism and examine what steps might be taken to affirm some elements in the present culture, while challenging others as being conducive to or inimical to Christian mission. I will suggest that a process of initiation similar to the early Church’s Catechumenate is necessary in our times to make disciples once more. 

Mission and Reconciliation:

Using the ideas provided by Sallie McFague about conversion, I will argue that the goal of conversion through mission is not merely to help a change from one fixed world view to another, but to help to facilitate a change from a given world view, to another in which constant engagement, conversion and transformation is an integral part of the change. This commitment to continual dialogue and transformation mirrors the perichoretic relationships of reconciling love in the Trinity.   

Introduction:

To ask the question of ‘Identity, Mission and Reconciliation’ in the one breath, so to speak, is to ask ‘These people doing mission, who do they think they are? It is also to ask about those receiving the mission: ‘So who are they? Who do they think they are?’ This paper is a contribution towards answering these questions. First I will outline two approaches to the understanding of identity, and apply them to those doing and receiving mission. This process offers some insights into the current trends in mission, and how they might be evaluated. The term ‘reconciliation’ is also a part of the theme of this paper. The state of being ‘reconciled’ could be applied to the experience of or status before God of those who are the receivers of mission. Here I have not applied the term ‘reconciliation’ to those who are reconciled through the ‘mission’ but instead, I have applied it to the differences that exist among those who are doing the mission. At present there is much being tried that is new, which brings with it much criticism of ‘the institution’ with it. This paper will, through an understanding of identity development, look at ways of reconciling those who represent ‘the institution’ and those who represent ‘fresh expressions’ of Church. In this way, it may be possible for different groups within the church to understand each other better, and to be able also, to bless and critique each other in love.  

Identity:

To ask after a person’s identity answers the question ‘Who am I’ or ‘Who am I like’ (the Latin root of the word means ‘the same as’). From the most cursory observation of human development it is clear that this answer changes over time and changes too as the aspect of a person’s life under consideration changes. For example, a person’s development as a psycho-social being may be examined, or a person’s faith life may be examined. Each project will develop different answers to the question ‘Who is this person who is being observed.’ There are many accounts of the process of identity formation in the research. Clearly within the limited frame of this paper, not all of them can be enumerated and evaluated. For the purposes of this exploration, I have chosen two ways of looking at human identity formation. They are the Psycho-Social Development outline of Robert Kegan (found primarily in ‘The Evolving Self’
) and John Westerhoff’s account of Faith Development. (found primarily in ‘Will our Children Have Faith)
.

The plan of this exploration into identity and mission will be to outline briefly each of the approaches of Kegan and Westerhoff, and then to ask what they can reveal about the identity of those who are, or who are likely to be undertaking mission. The same questions can then also be asked about those who are the ‘recipients’ of the Church’s mission activities.

Robert Kegan and ‘The Evolving Self’:
Kegan builds on the work of Piaget
 and Kohlberg.
 He too presents a stepwise scheme for human development but, further, claims to have identified not just the stages of human development as do Piaget and Kohlberg, but the process whereby the evolution of the self takes place. By examining the processes outlined by Piaget and Kohlberg, Kegan argues that, ‘Each of these moves, each of Kohlberg’s stages, like each of Piaget’s may be the consequence of a single underlying process of evolution and evolution that is imagined to go on not within the body alone but within the life surround, an evolution which continually reconstructs the relationship of the organism to this bigger environment, an evolution more of the mind than of the brain.’ (Kegan 1982 p. 72f). 

What is this single process? Kegan (1982 p.84) describes the early state of a foetus as that of having all their needs met. It is birth itself which creates the possibility that all one’s needs may not be met and so begins the process of identifying objects as ‘other’ than ‘myself’. Prior to birth, the infant was, to use Kegan’s terminology ‘embedded’ in everything, because all their needs were met and so they were unconscious about everything. The possibility that all needs may not be met, or that a child ‘comes up against an experience it can neither assimilate … nor ignore’ (Kegan 1982 p.39f) activates the child’s capacity to identify objects and so begins the process of emergence from embeddedness and into a new consciousness. He comments, ‘When the child is able to have (make an object out of)
 his reflexes rather than be them, he stops thinking he causes the world to go dark when he closes his eyes.’ (Kegan 1982 p.31) At this early stage of life, most of the world is ‘subject’ and very little is ‘object.’ As the process of maturation continues however, the balance between subject and object shifts in favour of being able to have a relationship with (objectify) more of life. This is Kegan’s description of the process whereby human growth evolves. Thus he says, ‘We have begun to see not only how the subject-object balance can be spoken of as the deep structure of meaning-evolution, but also that there is something regular about the process of evolution itself. Growth always involves a process of differentiation, of emergence from embeddedness…thus creating of the former subject a new object to be taken by the new subjectivity.’ (Kegan 1982 p.31). 

This shift in the balance from subject to object, to a new stage of awareness, Kegan refers to as an ‘evolutionary truce’ (Kegan 1982 p. 32). Each stage of development represents a different evolutionary truce and a different way of knowing and experiencing the world (Kegan 1982 p.44). The following table represents an outline of Kegan’s stages of evolution and the corresponding balance between subject and object.

Kegan’s Scheme for Psycho-social development

	
	                                                                     Stage

	Underlying Structure (Subject, ‘S’

 vs. 

Object,

 ‘O’)
	Stage 0

Incorporative
	Stage 1

Impulsive
	Stage 2 

Imperial
	Stage 3 

Interpersonal
	Stage 4 Institutional
	Stage 5

Interindividual

	
	S – Reflexes (sensing, moving)

O - none
	S – impulses, perceptions

O - Reflexes (sensing, moving)


	S – needs, interests, wishes

O - impulses, perceptions
	S -  The interpersonal, mutuality

O – needs, interests, wishes


	S – Authorship, identity, psychic administration, ideology

O - the interpersonal, mutuality
	S – interindividuality, interpenetrability of self systems

O - Authorship, identity, psychic administration, ideology


Kegan offers another insight about the process of human development by describing the kind of environment needed to foster successful growth. This growth affirming and promoting culture he calls the ‘culture of embeddedness.’ He says, ‘Some part of that world in which the infant is embedded nourishes his gestation and assists in delivering him to a new evolutionary balance. I call that part the embeddedness culture, that most intimate of contexts out of which we are continually recreated. I suggest that it serves at least three functions. It must hold on. It must let go. And it must stick around so that it can be reintegrated’ (Kegan 1982 p.121).

For Kegan, ‘holding on’ is the capacity to ‘remain present for another when he is anxious, to recognise and accept the anxiety, without ourselves becoming too anxious or immediately trying to relieve the anxiety…’ (Kegan 1982 p.126). ‘Letting Go’, as a function of the culture of embeddedness involves the capacity ‘to assist in the timely differentiation by which it becomes gradually less a part of the infant and eventually more that to which the child relates’ (Kegan 1982 p.127). Failure to ‘let go’ prevents the necessary separation the child must experience in order to differentiate itself further (make objects of) that within which it is embedded. ‘Remaining in place’ assists the person within the newly established consciousness or evolutionary truce to ‘redefine her relationship to it’ (Kegan 1982 p.129). This capacity to remain in place during the period of transition allows what was once ‘part of me and gradually becomes not-me to be successfully reintegrated as object or other of my new balance’ (Kegan 1982 p.129).

Kegan’s strength lies in his focus on the processes of growth and development both for the developing person and for the environment which holds this growth. Regardless of where a person may be along the ‘stages’, there is always room to encourage the capacity of a person to ‘have’ that within which they are presently embedded and for those responsible for assisting this growth to learn to hold on, let go and be around at the end. 

John Westerhoff III

Westerhoff is not the first in modern times to have worked up a ‘Faith Development’ theory. First was Robert Fowler
 who wanted to do for Faith development what Erikson
 had done for human development. Westerhoff acknowledges his debt to Fowler, but with some differences.
 He does not offer as comprehensive a definition of faith as Fowler, but rather a suggestive one. For him, faith is a ‘verb…which involves knowing, being and willing.’
 While Westerhoff acknowledges that the content of faith is ‘…best described in terms of our world view and value system…’
, for him it is the action which is important, since it is our actions in relationship with others which both form our faith and are the place where faith is expressed.
.

Another significant difference between Westerhoff and other Faith Development theorists is that Westerhoff speaks not so much of ‘stages of faith’ as ‘styles of faith’.
 He likens faith to the growth rings of a tree: a young tree is still a ‘whole tree’ even though it has few growth rings. As the tree grows under the proper environment, the rings expand. Each style of being a tree (each way of expressing faith) represents a ‘whole tree’ and is a legitimate way of ‘being a tree’ (expressing faith). At each stage, expansion of the growth rings on the tree does not negate or obliterate the previous growth, but encompasses it. Westerhoff acknowledges that growth involves an expansion and the embracing of more ways of expressing faith, but wishes to emphasise that all of his ‘styles’ of faith are present and available to a person once maturity is reached and the whole range of faith styles can be expressed. In this context, Westerhoff makes the point that if a person finds that due to a change in circumstances, a person’s needs change, they may often return to an earlier developed style of faith. This can be seen clearly, for example, when a person moves from one congregation to another. Although they may have a fairly well developed ‘owned’ faith, the first task in entering a new congregation is to belong. Their faith is then expressed in ways characteristic of a ‘belonging’ faith. He continues, ‘Once however, these needs are again satisfied, persons return to their farthest expanded style of faith’

Westerhoff identifies four styles of faith: experienced faith, affiliative faith, searching faith and owned faith.
 Experienced faith is the first form of faith which we encounter as infants and children. It grows out of our interaction with others and, as its name suggests, is based in concrete experience. Westerhoff remains true to his idea that each style of faith is available throughout life, once it has been expressed, by acknowledging that adults too need to keep experiencing their faith in actions of love and faithfulness
.

Affiliative faith finds expression as we discover that we belong to a community. Westerhoff suggests that this style of faith particularly engages our affections
 and has the characteristic that those who belong to a community are motivated by that community’s story and way of life. He calls this sense of connection to a particular story and way of life a sense of authority
. Searching faith engages the person who expresses this style in three characteristic kinds of actions. They are the exercise of doubt and critical awareness, the engaging in experimentation and the need to commit oneself to a cause or way of life.

Finally a person comes to a way of expressing the faith which they have ‘owned.’ Westerhoff suggests that a conversion experience may often occur as one makes the transition from an affiliative faith to an owned faith
. It is also a characteristic of an owned faith that it will seek to find expression through a witness to it, by words and deeds
.
The strength of Westerhoff’s scheme, apart from its simplicity, is his emphasis on the ‘style’, rather than the ‘stage’, of faith. This way of expressing different ways of faith allows for the notion of growth and development in faith along with Fowler, but it also frees us for a legitimate expression of many styles of faith, depending on the circumstances of life in which we find ourselves. As with language: one may be able to write in a sophisticated way, but sometimes baby-talk, even between adults is nourishing. Westerhoff’s ‘styles of faith’ open up this possibility more than do Fowler’s stages. 

Identity and Mission, Those engaged in mission:

‘Belonging Faith’

Paradoxically, a discussion about the identity of those involved in mission begins with a discussion about those who are not much involved by way of mission. These are the people who belong to the so called ‘traditional’ Church. They have grown up either before the second world war or shortly after it, and are responsible, according to the critics of ‘losing’ the generations that began with the baby boomers (about 1946 -1960). These people are practicing Christians, and adopt what is generally seen as ‘Christian morality’, but they have not able to ‘pass on’ their faith to the next generations. It is this problem that prompted the writing of John Westerhoff’s book whose title expresses the problem and the question: ‘Will our Children have Faith?’

According to Westerhoff, the majority of this group of people can be found with an ‘affiliative’ or ‘belonging’ style of faith.
 This group of people shares a number of characteristics. First the most important characteristic of the group derives from its name. People do what they need to do to belong. This means participation in the community life in such a way as to show that one is affiliated with that community. It is the relationships between the members which hold the community together, and so as a corollary loyalty and duty are highly valued qualities. Because of the emphasis on relationship, the emotions also play a big part in a ‘belonging faith’. Because of the primacy of relationship at this phase of development, the beliefs of this group move into the background or perhaps more accurately, beliefs are taken for granted. There is only one way to see the world, the way of the peer group.: in other words, while all a person’s energy is devoted to relating, what one believes is dealt with in another way. The first characteristic of this group’s beliefs is that they are supplied by the group to which one belongs. Fowler
 describes this stages faith as ‘synthetic-conventional’. By this he confirms the group-supplied nature of the belief system. The beliefs of this group are relatively conventional because the ideas that go to make up this style of faith have not been thought through. It is ‘synthetic’ because the beliefs are made up from a ‘synthesis’ of the beliefs of the particular peer group. This has the effect of unifying the group, while allowing it to focus on the relationships between the members. The reverse side of this coin which is especially important for mission is that although the group may espouse a set of beliefs, each member of the group is relatively inarticulate about their own faith: It has not yet been worked through enough for it to become, as Westerhoff describes it an ‘owned faith’. Members of this group whose faith is characterised by a ‘belonging style’, will often be heard to say ‘I can’t explain it…I just take it on faith.’


It is precisely here that the difficulty lies in the passing on of their faith. For this group, the Faith is in fact held by the group. When, after the second world war, the generation of ‘baby boomers’ broke loose form the previous generation in ways that had not been known before, the previous generation’s reliance on the group to supply its answers, and its relative incapacity to articulate its faith meant that there was a reduced capacity of local congregations to join in the questioning of this generation. They had a faith that suited them, but which was not enough for those who were asking questions. Mission is a great difficulty for those whose faith is of the ‘Affiliative’ or ‘Belonging’ style because it is not able to give an account of itself. As a consequence, a genuine engagement with the next generation is not possible, As a result the next generation often rejects what they have inherited, accepting other forms of belief, before they have the chance to engage with Christian Faith in a serious way, such as a ‘Questioning Faith’ would encourage.

Those engaged in mission: Questioning and Owned Faith.

There are those however who emerge from a belonging faith. They see the ‘cracks’ in a conventional, inherited Christianity. They receive the ‘wound’ that sets them off on their quest as the grail legend makes clear.
 This is the time for a ‘questioning’ (Questing)
 Faith, and a faith that is ‘Owned’. This quest involves a focus on the separation of the ‘questers’ from those who represent the old, now ‘inadequate’ conventional faith. The movement of this group is to engage with popular youth culture in the putting and discussion of the questions. It is this group which, as it emerges, gives us the next ‘new thing’ as it discovers a way of being Christian that they can ‘own’. 

This form of ‘Questioning’ Faith which is moving toward an ‘Owned’ Faith may take a number of forms. For some it involves a personal leaving of their Church community to explore other religions and traditions (even if it is another denomination with the Christian Tradition). For others it involves undertaking theological study. In the 1970’s 
 many people became part of the Christian Community movement.

 Most recently in the Anglican Church we have been challenged by what is becoming known as ‘The Emerging Church’ or ‘Fresh Expressions’ of Church.
 This group of people is engaging with the contemporary culture with which they share much in common and is seeking to find expressions of Christianity which above all commend themselves to that culture.
 
 This group sees itself as being the bearers the future of the Church. 

Responses:

A lively debate:

This most recent phenomenon has created a lively dialogue between existing congregations and the ‘Emerging Churches’. Emerging Churches describe themselves as ‘not an institution but a movement’
 and criticise the ‘institutional church.’ The ‘institution’ replies that it has been around for a long time and has borne the heat and burden of the day.

The Emerging Church is often uncritical of many aspects of culture, from the use of technology, to an emphasis on the visual to a taking over of post-modernism as a dominant philosophy, and contrasts ‘being where people are’, and ‘scratching where people itch’ with the ‘irrelevance’ to the culture of the institution. The institution counters with its own questions which challenge the ‘Emerging Church’ to think about its too uncritical approach to culture and post-modernism. It asks whether or not the task of the Church is to be relevant to God, rather than to the culture. 

The ‘emerging Church’ often eschews sacramental life and formality for informal gatherings like ‘café church’ and a certain vagueness when it comes to Baptism and Eucharist. The institution counters with its own questions about how the emerging church is faithful to our Lord’s command to baptize and to teach and to ‘do this in remembrance of me.’

The Church of England has recognised that there is now a ‘mixed economy’
 of different, but equally legitimate ways of being Church and there is also a lively debate
 about the ‘marks of the church’ and whether or not the ‘emerging Church’ fulfils these marks. 

This debate has challenged both the institution and the emerging Churches to rethink their ways of thinking and acting, for the benefit of both . To date, however, there has been little by way of asking about the process which is in train here. Is there a way of understanding what is happening here which allows each pole of the Church: the existing institution and the ‘emerging Church’ to understand and respect the other  in such a way as to allow for both mutual challenge and mutual blessing? I am of the view that the thinking of John Westerhoff and Robert Kegan on Faith and personality development can help us to understand the processes at work, and so assist in an understanding of what is happening in the current context.

A way forward:

Faith Development, Kegan, and the Church:

In the 1970’s I was a member of a Christian community in Melbourne, Victoria called ‘The House of the Gentle Bunyip.’ We called ourselves not ‘Emerging Church’, but ’Para-Church’. We thought however that with our brand of ‘radical discipleship’ we were what the future of the Church would look like. We rejected ‘the institution’ as out of touch with the culture and wanted to find new ways of being a genuine community. Marita Munro
 as a former member of ‘the Bunyip’ has written an illuminating history of the community. After a period of growth and plateauing, Munro describes how the needs for more privacy, better housing and financial security led to the dissolution of the ‘Bunyip’. Many of the members however, including the author of this paper, now receive paid employment within the institution we rejected. The founder of ‘The Bunyip’, The late Rev’d Dr. Athol Gill was enabled to do this work because of a position given to him by the institutional Church in a theological college.

While one is immersed in the process, it is difficult to see what is happening, but with the distance of hindsight, the interdependence of the then ‘para-Church’ on the institution and vice versa is clear. I believe that the same is true today. It is here that Westerhoff and Kegan become useful.

Westerhoff: 

John Westerhoff’s description of a ‘Questioning Faith’ as a legitimate way of being faithful serves the function of ‘bringing home’ the transitional period which marks the movement from an ‘owned faith’ where asking questions is a sign of disloyalty (a cardinal sin) and an owned faith. Questions and experiments are not to be denied but encouraged. Westerhoff also blesses the move from a ‘Belonging Style’ of faith which takes its bearings chiefly from the surrounding peer group toward an ‘Owned’ style of faith which is articulate about itself. 

Robert Kegan: 

Kegan’s description of what happens as a person moves from the ‘interpersonal’ self to the ‘institutional’ self can also shed some light on what is happening as (mainly) young adults try out new ways of being the Church. He can also give some guidance as to how the existing institution of the Church can best serve her sons and daughters.

A time of differentiation:

Kegan identifies life movements as being either times of differentiation or times of integration.
As a person or group emerges into young adulthood, Kegan
 describes how what would ‘do’ for a teenager will now not ‘do’ for a young adult. These people must discover for themselves how they will be adult Christians since this is a time of self authorship and autonomy. It belongs to this phase of development that in order to make the necessary differentiation between themselves ‘then’ and themselves ‘now’ emerging adults will criticise and reject those elements in the ‘parent Church’ which no longer match their sensibilities. All of the new elements in culture, including technology and morality which emerging adults have unconsciously absorbed become equally unconsciously absorbed into the ‘fresh expressions of Church.’ To the extent that these elements are absent in the parent Church, they will be rejected in the process of differentiation mostly because they belong to what is ‘old’. As Kegan remarks, a two year old’s ‘No’ is more a ‘No’ to the one year old they once were, than a ‘no’ to their parents.

A time of self sacrifice:

As a person emerges from the interpersonal preoccupations of the teenage years, Kegan describes how young adults begin to discover the capacity to offer one’s self for bigger causes than the ‘personal’ and to give one’s self for another. 

A Creative Response:

As we have seen above
 Kegan describes three ways of being for parents which can best serve the emerging young adults. These three movements are ‘Holding On’ (confirmation), ‘Letting go’(contradiction) and Hanging Around. (Staying put for integration)’. For those of us who have made lives in the institution of the Church as she is, I would like to suggest that one way in which we can creatively engage the next generation of Christians is to adopt these parental roles.
Holding On. (Confirming)

Essentially, this process is one of blessing the movement of energy. Kegan
 comments that growth to a new level of consciousness will not be made unless the demands of the new level can be neither assimilated nor avoided. That young people are Christians, and struggling with what it means to be the next generation of the Church is a blessing in times when so many, at this point of their journey not only reject their former religious selves, but religion all together as they emerge from adolescence. The role of the ‘parent Church’ is to bless this questioning and new moves toward autonomy. It is easy to become defensive when one is being criticised. Creative parenting of the next generation of Christians means not being defensive if possible. It means seeing the criticism and ‘fresh expressions’ in their developmental context as parents should. It means having the capacity to have a relationship to this context; more so than those who are still embedded in the struggle. The parent Church can serve the ‘emerging Church’ by recognising that this is a time of differentiation, rather than being frightened by it.

Another aspect of holding on or confirming the emergence of adult faith is the acknowledgement that this change involves what Kegan describes as ‘Transitional Objects.’ These ‘Objects’ represent neither the ‘interpersonal’ self nor the ‘institutional’ self but a bridge between the two. The following story from my own life illustrates the role of transitional objects. Recently I visited the Hillsong church in London. My niece, and previously my nephew too were members there. On my return I telephoned my sister (their mother) to talk about my experiences in London. During the conversation I offered my critique of ‘Hillsong’. ‘Yes’ she  replied, ‘but at least while he was in London he was going somewhere! And now that he is at home, he is taking a leadership role in the music at our local Church.’ For my Nephew, ‘Hillsong’ became his transitional object. This was also true for many of the members of the House of the Gentle Bunyip who came, stayed for a time, and moved on. This transitional character may also account for the difficulty in sustaining this kind of community over time, since most of the members are not yet psychologically ready to construct an institution capable of such longevity.

Letting go (Contradiction)

Not everything can be affirmed however. It belongs to the emergence of a person from the interpersonal self that they be able to give an account of themselves. Much of what is believed in the interpersonal phase is held implicitly. With sufficient conversation,
tolerance of conflict, and calling to account, the ‘Emerging Church’ will also become conscious of its commitments, failings and strengths. Kegan
 speaks in this context of the ‘Un-Favoured’ parent whose role it is to ask the hard questions which call forth consciousness from unconsciously held beliefs. While the new Church is emerging, it is proper for the existing Church to gently remind her that it is for this Church also that Christ gave his life, this Church also is the Body of Christ, and is still loved by God. The glory has not departed from the temple just yet. The playwright Robert Bolt has Sir Thomas More carry out just such a role in his play ‘A Man for all Seasons.’ More’s future son in law, Will Roper, is arguing the case for the Reformation, while previously he had argued the case for the Catholic Church. More comments
 ‘Listen Roper, two years ago you were a passionate churchman; now you’re a passionate Lutheran. We must just pray, that when your head’s finished turning your face is to the front again.’

Hanging Around (Staying put for integration):

Much of the literature on ‘the Emerging church’ speaks of itself not as an institution, but as a ‘movement’
. Reference is made to Victor Tuner’s typology of ‘liminality’ and the use of the word ‘communitas’ as characterising their purposes.
 This use of terms shows the transitional nature of such movements, because ‘liminality’ can not, nor is it meant to last. It belongs to a movement from one relatively stable form toward another. This is not to claim that the present structure of the church will remain forever, but it does indicate that it is not proper for the present institution to simply throw up its hands and capitulate to the ‘emerging Church’. First, it is this Mother Church which, as we have seen will provide employment for many who are now in a phase of differentiation. Second, the present state of fluidity and ‘communitas’ to the extent that it exists needs the stability of the Church as institution to feel safe in is critique and trying out of ‘Fresh Expressions.’ If there is nothing to react against, how can new movements be tested and tried in the fire. The role of the present institution of the Church is in this case to provide safety.

At the same time, the challenge of the new calls into question the existing Church. It asks her to give an account of her practices and life. Any critique that is offered to ‘the others’ ought also be sheeted home to those making it.

A Way Forward: consciousness raising dialogue and action:

Does this analysis help us in describing some ways forward? First, I believe that Westerhoff’s and Kegan’s analysis gives us an understanding of why the Church has not generally succeeded in passing on the Christian faith to the next generation.
Congregations, whose faith is mostly constituted by a ‘Belonging Faith’ or in Kegan’s terms ‘interpersonal’ faith, will be hampered in doing any kind of mission that needs to give an account of itself because of the inherently inarticulate nature of this way of being a person. While they can avoid the developmental step of moving toward an ‘Owned Faith’ mission to adults who are asking such questions will be hampered. The emergence of the challenge of ‘Fresh Expressions’ of church may be such an impetus to change. In the absence of such external stimuli, it is important that each congregation be given the opportunity of renewing or growing their faith through some form of action/reflection based process which calls forth the necessary capacity to act on behalf of the faith, and give an account of it in a way that is authentic (it rings true) for the person concerned.

Second, Kegan’s and Westerhoff’s analysis allows us to gain some perspective on what is happening. What looks like a conflict between two parties, is, from a broader perspective, part of a process in which each of the parties has a proper role to play. The biggest danger is that each of the parties absolutises its own position. This makes it impossible to gain the necessary perspective. What is needed is a continuing forum where the conversation can go on. How can the ‘emerging Church’ be affirmed and encouraged if there is no place for regular dialogue? How can the existing Church offer her consciousness raising critique if there is no dialogue partner? How can the existing Church be renewed by the emerging Church if there is no dialogue? 

The story of Samuel and Eli is instructive here.
 Samuel is the new face of God’s dealings with Israel, yet he can not hear God speaking to him. Eli represents the past, but he is well schooled in the ways of God. It is he who has taught Samuel from the beginning to be sensitive to God’s ways. It is Eli who recognises God’s voice in Samuel’s sleep, and instructs him in what to say. This does not mean that the transition from the generation of Eli to the generation of Samuel is not made. Rather, it gives each a role in the transition.

Better still, it is not surprising that the revival of Trinitarian theology
 has emphasised the relations of mutual love and interpenetration among three persona who, without losing their identities are none the less both ’other’ to each other. Yet they remain in the deepest communion in the pain and joy of mutual love. This is the model I hold out to both the existing Church and the emerging Church as a way of being together which reconciles them rather than sets them against one another as opponents.
Identity and those who receive the mission:

Mission in the Church: 

Roland Allen
 describes some ‘marks of the Church’. One of them is the ability to pass on the gospel to surrounding communities. He says that places that can not do this are not Churches, but mission fields. So in some sense, it is true that most local congregations are ‘mission fields.’ As we have seen above, most congregations’ faith has been stabilised at the ‘belonging’ style of faith. The inarticulate nature of this style of faith makes the sharing of the gospel difficult for them. Westerhoff
 is of the view that Christian Education is no longer enough to help most congregations make the transition from a ‘Belonging Style’ of faith through a questioning Faith to an Owned faith. This requires conversion. This transition is made all the more difficult when one also takes into account Kegan’s contention that developmental leaps of consciousness are not taken if the challenges inherent in them can be either assimilated or avoided.
  The role of the congregational leader in this case is to see the congregation as a mission field, and offer such processes as will both encourage questioning, and encourage the necessary processes of faith renewal which will help to transform a congregation from a mission field to a Church which is capable of passing on the gospel.

Another approach to this question is to use the skills of the congregational leader to discover new people and then to invite current members of the congregation into their identity forming formation process, through being their companions, or other means within their capacity. This way, transitional phases in the growth and development of existing g congregations are brought about by their participation in the formation of completely new Christians.

Some people have opted for the forming of completely new congregations ‘underneath’ the existing ones, as it were. This approach has been successful in some places, but brings with it a number of theological problems. Limitations of space prevent a discussion of these here.

Mission outside the Church;

There is not room in this paper to cover in any comprehensive manner the kinds of activities that make up the identity forming processes which are necessary for the making of new Christians. In this section however, I wish simply to highlight the fact that when we talk of mission and evangelism, we are in the realm of identity formation. To operate in this realm has certain implications which I explore below.

Mary Douglass
 describes the role of institutions as that of conferring identity. This corresponds to Kegan’s description of the ‘Institutional Self’
 as one that emerges at the same time as one’s adult identity is being formed. Each identity forming institution possesses a so called ‘universe of discourse’
 which is the sum total of all the stories that members of that institution tell one another about ‘what things mean’. Clearly there are a multitude of institutions with their accompanying universes of discourse which form and confer human identities. What ever these multitude of identities are, a basic fact remains that the Church is also in the business of forming and shaping identities according to the ‘universe of discourse’ which we call, in shorthand, ‘The gospel’.
 According to Snow and Machalek, 
 a conversion represents a change of universe of discourse. 
Previously, as Westerhoff has shown
, the surrounding culture did a lot to help the Church in this exercise, even if was as simple as not scheduling events on Sundays, which made it easier to attend to religious observances. Whether or not the Church is helped in its converting activity the fact also remains that the preaching of the Gospel entails conversion. This is a change of a very high order. One need only think of other places where identities are consciously formed to see how large the task is. The transformation of a university student into a surgeon takes years, and this is not just a matter of skill acquisition, but of learning to ‘be a surgeon’ and to participate in the institution called ‘The college of Surgeons’. The same applies to the process of turning law students into barristers and lay people into police officers. This is the order of magnitude which is required if the Church is also to make ‘Christians’ from people who adhere to some other universe of discourse.

To do this difficult task now requires something of the same order as the process which the Church used to have in its years long Catechumenate. In modern times process has also been described by Van Genep’s
 description of other initiation rites in ‘The rites of Passage.’ Whatever thought world is explored, in order for a person to undergo a change of universe of discourse (a conversion) there needs to be (1) some form of separation from the old world (2) a period of liminality during which the new identity is formed and (3) a process of reincorporation of the new identity into the new community.
 This process is also mirrored in Kegan’s description of the three functions of a parent during a shift in a child’s consciousness (described above) of ‘Holding on, Letting Go and Hanging Around.’ Other forms of evangelism may achieve a growth in attendance, but unless some form of initiation is carried out, which follows this necessary pattern, then the converts’ universe of discourse will be left untouched and the Church will be simply tinkering with the decoration of a persons mental universe.

Conversion to a life of transformation:

There is one further feature of a Christian conversion which is worth mentioning in a discussion about the identities of those who are becoming Christian. A well known story tells of a father who shared his concern about his young adult son. “He’s a communist!’ He cries. The friend reassures him saying ‘I’d be more worried if at his age he wasn’t a communist!’ Often, a young adult leaves the universe of discourse they grew up in to explore another. Sometimes, rejecting the institution of the Church, they choose to inhabit another universe of discourse. This change is a movement from one place to another. A Christian conversion has a different characteristic in that a person changes not just from one universe of discourse to another, but to another universe of discourse which has continual transformation and openness as one of its essential features. 
Sallie McFague expresses this feature of Christian conversion when she says that a conversion is not just a reorientation to another stable world view, but rather is a change to ‘radical vulnerability to transcendence’
 which she believes marks genuine Christian conversion. This process of continuing vulnerability to transcendence is the way in which human beings in their Christian lives mirror the same openness, vulnerability and love that mark our unique Trinitarian God.

Conclusion:

In this paper I have tried to show how an understanding of the identity forming process can be useful to the Church at mission. First, a knowledge of this process is helpful understanding the relationship between the Church as she is, and those who are seeking to carry the mission of the Church forward. An understanding of the mutual interdependence of both the old and the new points the way toward a reconciliation. Second a knowledge of the identity forming processes are helpful in that it gives us an understanding of why the Church as she is has so much difficulty in carrying out her mission and what might be done to improve the situation. Third, the knowledge that becoming a Christian involves a change in identity points us to the dimension of the task, and points the way to the kids of actions that are necessary to achieve this goal, within the bunds of human capacity.
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