Preface

| come to this piece of work as someone who has dways had an interest in the
subject of spiritudity and disgbility. | have a physica disability and was naturaly drawn to
literature and movements which seek to explore how we relate to God, as well as exploring
the nurturing of this relationship and the spiritud dimension of disability in the context of the
Chridian faith.

The move to deveoping an interest in spiritudity and learning disability came
primarily from my work as a volunteer with an organisation cdled ‘Mentd Handicap' (a
parent-based support and campaigning group). This, coupled with my role as a member of
the clergy working with a specid school in the parish, increased both my interest and
experience. It is in the area of gpeciad schools that | fed a need arises to look at the
posshility of improving the qudity of services a cheplain provides to children within these
establishments.

In my previous job as a socid worker | came across a L’ Arche community which
drew me to the writings of its founder Jean Vanier. From this encounter | have come to
reflect on the nature of these communities, the type of reationship they seek with the priests
who serve them and the spiritudlity that characterises L’ Arche. | began to ask mysdf if
priests in a school setting could learn from this and draw on the moded of L’ Arche in thar
ministry to children with learning disabilities. This dudy is a result of that enquiry and
highlights the potentid that exists for drawing on the work of Jean Vanier and L’ Arche

communities.



CHAPTER 1

I ntroduction

1. Background

There has been a remarkable concern in recent decades amongst theologians and
educationdigs for the subject of spiritudity in education. This interest has been brought to
the fore by the high profile Office For Sandards in Education (OFSTED) inspections of
Spiritud development in schools. However, little interest has been given to children in specid
needs schools; rather attention has been given to those in mainstream education.

Since the 1988 Education Reform Act, adl English and Welsh schools have been
required to assume responsibility for spiritual, mord and cultural development of their pupils.
Part 1 section 1(2) of the 1988 Act states that a school satisfies the requirements of this
section if it has a baanced and broadly based curriculum which promotes the spiritud,
mord, cultural, mental and physica development of pupils.

Regulations are dso given with regard to collective worship, namely that the
required content must be wholly or mainly of a broad Chrigian character. Rdigious
education in the classroom and collective worship in the assembly hal are dl intended to
play their part in the attainment of this spiritual, mora and cultural devel opment.

Specid needs schoals have the same demands placed upon them to meet the pupils
spiritual, morad and cultural development. Here, certain schools have sought to link spiritud
and mord development with encouraging persond reflection as well as an awvareness of the
vaues of and feding for others. Another gpproach to meeting the requirements of the
curriculum has been to link spiritudity and experience. This has been achieved in avariety of
ways, one example is seen in the use of music and literature to produce a sense of ‘awe’ or

‘wonder’. Chridianity is a subject referred to in rdigious education and collective worship



but this is associated primarily with fedings through music and drama and encouraging a
sense of respongbility with mora development.

1.1 Analysis of Problem

Clearly there exigts a problem with the current provisons for seeking to nurture,
develop and encourage the spiritual needs of people with learning disabilities. It is this area
which my dissertation will address, exploring ways in which our understanding of spiritud
formation can be improved upon, looking primarily to L’ Arche communities and modd's of
good practice developed outside the field of education.

Hypothesis: The aim of this study is to address the proposition that the
spirituality of L'Arche has a great deal of potential to offer people with learning
disabilities outside its own community setting. For those seeking to nurture and
develop the spiritual lives of people with learning disabilities in schools, there exists
the opportunity to draw out the fundamental characteristics of the spirituality of

L’ Arche and incor porate these into their own formation programmes.

1.2 Objectives of the study
Given the overd| aims set out above, the objectives of this study are:

To identify the fundamentd characterigtics of the spiritudity of L’ Arche;

To identify the potentia for integrating aspects of a spiritudity grounded within a specific
setting and adopting this within awholly different context;

To identify the requirements within the current lega provisons for education which Sate
that soiritudity isto be part of the curriculum and to examine the potentid for integrating
the mode's used within the L’ Arche community into the schoal syllabus;

To identify, from this research, methods that would seek to improve and develop
programmes within schools which will nurture and develop the spiritud lives of ther
children.

2. Methodology



Qualitative methods are used for this study, for as Hodge (2001) and Carroll (1997)
have suggested, spiritudity; as an area of research seems better served by quditative
methods. Robson (1993) summarizes this perspective when he described quditative
research as being more intuitive, subjective and deep. The decision to embrace quditative
methods is not only based on their ability to dlow the researcher to address more readily an
area which is by its nature subjective, it dso alows an openness and an opportunity for
drawing on experience. Qualitative research values persona perspectives, giving an
opportunity to voice an ingder’s view, both of the researcher and those being researched.
Here there is lived personad experience as the centre of inquiry as opposed to statistics and
objective decriptions. The specific quaitative methods used in this dissertation are direct
observation and consultations with members of L’ Arche community in order to seek points

of darification and andyss of written materids.

The drengths of the quditative method can be seen in its ability to dlow the
researcher to examine problems and processes in a more flexible manner. Bouma (1997)
has suggested a characteristic of quditative research isthat it is relatively unstructured, with
the research drategy to a large extent left open. This method of dlowing the researcher
freedom to discuss and explore issues in an informa manner, coupled with the option of

flexibility, is of vaue when congdering the nature of the subject metter.

2.1 Scale of study and method of data collection

This research is of limited scope; therefore the nature of the problem to be
addressed and the application of the recommendations proposed within a specific school
Seiting ensure that a limited empirical gpproach is desrable. The primary method of data
collection is the collection of published materiads from L’ Arche communities, which include
reports, profiles of projects and the writings of and interviews with Jean Vanier. Also
materids from other organizations and denominations working with people with learning
disabilities have been used as well as four consultations. The opportunity to meet those
working within the organizations used in this research was necessary to clarify aspects of the
data collected. This was undertaken with two members of staff from L’ Arche communities
and two representatives of programs undertaken by the Catholic Church and Baptist Union.



The darification required was sraightforward namely an andyss of the priet’ srole within a
L’ Arche community. Similarly, with the two denominations, the opportunity to observe their
work and seek clarification on aspects of their respective programmes was sought. The
data collected, with regard to both L’ Arche and the churches, only offered the theory of
how such rdationships and theories work, which left many questions unanswered.
Consulting with those who work within the organizations offered a greater freedom to
question the practica implications of their work. The semi-structured nature of the period of
consultation was preferable to formaly interviewing representatives from the organizations,
for here there was greater flexibility with respect to the attention given to the different topics
which needed to be covered. This was necessary in order to adapt questions to the

prevailing circumstances.

2.2 Data Analysis
Throughout my work Robson's (1993) basic rules for dedling with quditetive data
are followed. He suggests andyss of some form should start as soon as the data is

collected, generating themes and patterns as the process devel ops.

2.3 Structure of the dissertation

Chapter One sets out the background, methodology and structure of this
dissertation and a sdlect literature survey of redevant works. Particular attention is given to
the legidation which determines how disability is defined and the nature of the language to be
used in the context of exploring disability and spiritudity.

Chapter Two will explore the nature of spiritudity, its definition and its place in the
curriculum. Since the 1988 Education Reform Act, dl schools, including specid schools for
children with learning disabilities, have been required to assume responsbility for the
spiritual, mora and cultural development of their pupils. This chapter focuses on the context
for programmes which seek to nurture the spiritud lives of people with learning dissbilities.

Chapter Three will form the bass of the context for the study, exploring the
soiritudity of L’ Arche and that of people with learning disabilities. During the process of



andysing, reflecting on and critiquing the available literature, | was immediately struck by the
commonadlity of the dedre to experience a sense of community in specia schools and
L’ Arche. That desire for a sense of security, of safety and trugt, exists in both environments
adong with the desre and commitment to see the spiritud lives of people with learning
disabilities nurture and flourish. The difference is seen in many ways in the relationships that
exig within the communities and the particular role of the priest in guiding people with
learning disabilities on their soiritud journey. Therefore it is important to address the nature
of community, the modd of relationships and the function of aspiritua guidein this sudy.

Proceeding from the need for community there is a need to explore the place of the
church in the lives of people with learning disabilities. Chapter Four will explore what is for
Jean Vanier the spiritudity of L' Arche, rooted in the church, the body of Christ. Here he
draws on the essentid place of the sacraments in the life of people with learning disabilities,
in paticular alowing people with learning disabilities to encounter Chrigt in the Eucharig.
This may appear to be dtating the obvious, that the church and sacraments be open to dl
who are its members. However, for people with learning disabilities this is something of a
chdlenge, both with respect to established practices and church attitudes. The role of the
church in assding the process of nurturing the spiritud lives of people with learning
disabilitieswill also need to be addressed.

Chepter Four will dso tackle an area that L’Arche does not address in any
systematic form within the context of spiritud formation, that is how to engage in any
meaningful direction outside a one-to-one relationship or how to plan for a group of people
who cover such arange of abilities This is something | would argue is needed within the
context of asssing people with learning disabilities on the spiritud journey in a school
setting. Work continues to be undertaken in this area by the Roman Catholic and Baptist
churches and | should like explore how this could be integrated into the work in schools
alongsde the modd offered by L’ Arche.

Chapter Five will address the role and function of a chaplain within a school for
children with specid needs. The current lack of clarity and focus for clergy in a school



environment offers them an opportunity to look to organisations such as L’Arche for
ingpiration. L’ Arche community represents a resdentid setting however; the modd  of
Spiritudity it encompasses has a universa gpped to al people with learning disabilities and
its potential benefit can be seen for developing and improving the chaplaincy services. This
chapter will explore the potentia for a priest within a speciad school to adopt the roles of

spiritua guide and friend encouraged in a L’ Arche community.

In conclusion, Chapter Six will seek to draw together recommendations for school
chaplaincies in addressing the curriculum requirements for spiritua development and the role
and function of aschool chaplan.

3. Termsof Reference

It is essentid a this stage to determine what is to be understood by learning
disability. Defining any form of disability is notorioudy difficult, principaly because each
generation develops its own terms of reference and criteria Higtorically, the established
point of reference has been the World Health Organisation (WHO) which produced in 1980
an International Classification of Impairments, Disabilities and Handicaps. It is
because of WHO and others with a medica agenda that the world came to embrace the
understand disability as “ Any loss or anormality of psychologicd, physologica or
anatomical gructure or functior” (WHO 1980: 47).

The Disability Discrimination Act (DDA 1995 Schedule 1:1) authorised a new
language and terms of reference for people with disabilities. This, | would argue, preserves
an outdated underganding of disability, echoing WHO's definition of ‘imparment’ and
‘inability to perform’ which was established 24 years ago.

A preferable expresson and understanding of disability could have been adopted from the
Americans with Disabilities Act (ADA 1990). This legidation covers people who are
perceived as disabled, and thus tackles socid discrimination. By way of illustrating the need
to address socid discrimination, the DDA (1995) does not include people who have no
actud physcad or menta limitations, thereby excluding people with severe disfigurements
and those who are HIV postive who can find themsdves experiencing discriminaion from

shops and services. In the United Kingdom people who exhibit no symptoms but face



discrimination have no recourse through legidation. Goodling (1996), in her breskdown of
the British legidation, suggests that ther definition of disability logicaly comprises
components which must be satisfied if a person isto be protected by the 1995 Act:

(@ there mugt be a physicd or mentd impairment; (b) the impairment must
adversdly affect the individud’ s ability to carry out norma day-to-day activities,
(¢) the adverse effect must be subgtantid; (d) the adverse effect must be long
term (Goodling 1996:11).

The fird st of criteria mentions mental impairment and this includes people with
learning disabilities. Learning disability is the government-gpproved term for intellectud
functioning that is more limited or has developed more dowly than is the case for most of the
population. As with any disghility, it is dmost impossible to arrive a a definition of learning
disability which will be true of al the people to whom it might be expected to goply.
Standard definitions emphasise what people cannot do or be and tell us very little about their
potentid. Only in aminority of cases can the identity of a pecific learning disability be given.
Almogt dl forms of profound, severe or moderate learning disability are the result of some
damage to or defect in the central nervous system, i.e. the brain, and dmogt dl forms of
damage or defect occur before, during or shortly after birth. However, it should be stated
that some chromosomal or genetic abnormalities may occur at or soon after conception. The
best known of theseis Down’'s Syndrome, which affects around 1 in 650 babies. The extent
to which a child develops, having one of these conditions, will be affected significantly by
the extent to which he or she is accepted and nurtured. Where a community loves and
supports individuds with learning disabilities their developmenta prospects are substantidly
better than where they suffer rgection or estrangement.

It is estimated that two to three percent of the British population has a learning
disability ranging from mild or moderate to severe or profound, namey 1,200,000 peoplein
the United Kingdom. There are between 120,000 and 160,000 adults with a severe or
profound learning disability and about 30,000 children under 16 with severe or profound
learning disability. We are talking about one in 45 of the population, a Sgnificant number,

who are now subgtantidly visble in the community.



3.1 Language and definitions of disability

The Charter of the L’ Arche Communities (Kearney 2000) is explicit from the very
beginning in its description of those whom it welcomes into the communities as being people
with a menta handicap. This is the term embraced by Jean Vanier throughout his writings
and something which he has sought to defend. Vanier acknowledges that language has
evolved over the lagt 30 years and terms such as ‘mentaly deficient’ have for the most part
been removed from the vocabulary. However, as late as 2000, Vanier has defended his use
of the term *mentally handicapped’ to describe people living in L’ Arche communities Thisis
something which |, dong with representative organisations, disability rights groups and the
government, would whally reject, arguing that it is unacceptable in the 21t century. Vanier
(1995:11) addresses this point directly discussng the language used with respect to
disability. Here he pogtively affirms the fundamenta importance of people with learning
disailities as individuds with unique gifts and experiences. However, Vanier argues that
there is a need to retain the description *handicapped as this is a long accepted definition

and suitsthe L’ Arche community.

The gppropriate use of language in this context has little to do with politicd
correctness but rather with a desire not to reinforce negative images, incorrect assumptions
and dereotypes associated with people with disabilities. All language is congtantly evolving
within the context of disability and there have been enormous moves over the last few
decades to embrace poditive terms for disability. The force for change has come from public
atitudes, legidation and the disability rights movement. Higtoricdly, people with disabilities
have been named by medicd or scientific professons, who were concerned with definitions
about disabilities rather than with a person’s individudity or worth. The term ‘mentaly
handicapped’ is being regarded today with disdain because of dl that it has come to
represent. The word “handicapped’ hasiits origins in the phrase ‘ cagp in hand’ and the legacy
of charity and begging with which it is associated. Just as the term *handicapped’ has been
rejected by those with physicd disabilities, the same counts for those whose disability liesin
their intellectual development. As with other oppressed groups eg., gays, lesbians and
ethnic minorities, it is to the people with the disability that we should refer when looking for
language and terms of reference. People with a disability with respect to intdlectud



development, and their representative groups, both religious and secular, express the desire

for the term * people with learning disability’.

In this dissertation | will seek to use the term ‘learning disability’, unless quoting
directly from Jean Vanier or the literature of L’Arche. | fal to gppreciate the logic of
Vanier's position in seeking to maintain the use of the term ‘mentally handicapped’, with dl
that it has done to stigmatise people with disahilities, particularly when so much dse that
Vanier saeks to achieve is groundbresking, wholly postive and affirming to people with
learning disabilities.

4. Literature Review

There is a consderable lack of literature and research in the area of spiritudity and
disability. | became aware of this some years ago when looking for materid to assst in
preparing a person with a learning disability for confirmation. Ashman & Sdway (1998)
have suggested that we can only speculate why there is such a dearth of information on the
spiritud lives of people with disahilities. In their work on disability and society they sought to
address the spiritua dimendion of disability, concluding that the scarcity of literature may be
in part due to the lack of interest on the part of researchers and the complexity of the topic
itsdlf. An example of this can be found when seeking to locate literature and resources for
preparing children with learning disabilities for firs communion. Both clergy and teachers
have an abundance of materid at ther disposd for preparing children in mainstream schools
to receive the sacraments. Literature on the subjects of prayer and catechism is produced
for each school grade with a Smilar level of educationd attainment expected for each child.
It is a more complex task to produce marketable materials for specid needs schools
engaging with young people who do not meet expected standards of education and who
have multiple physica and learning disabilities.

As mentioned, there is clearly a marked absence of generd literature concerning
soiritudity and disability. What is avaldble fals in the most pat to offer any postive
contribution to the discusson, only engaging with disability and spiritudity in terms
traditionaly associated with a dependency culture and medica modes of disability that

in



require hedling. Such literature including the works of Cherry (1999), Dearing (1996),
McKenna (1996) and Woolmer (1999) offer an image of disability in terms of suffering,
miracles and charity, consequently defining people with a disability as those in need and
perpetuating an image of sckness. Thisliterature has not been written by and for those with
disabilities, but for hedth professonds, ethicists and pastors. Much of what has been
produced by these authors, representing the caring professions, has addressed the subject of
seeking to find holistic approaches to the care of people with disabilities, integrating themes
of body, mind and soul, with little reference to God. The literature to be reviewed will take
into account the following: materid deding with body, mind and soul as offered by hedth

care professionds; resources relating to L’ Arche; spiritud guides, and specia schools.

4.1 Body, mind and soul

Research generated by Muldoon & King (1995), Reid (1987), Hiatt (1986) and
Nosek (1995) has sought to draw on the relatiionship between spiritudity and people
seeking to make sense of their illness within the context of hedlth care. Such writers argue
that this is an attempt to attain a holistic gpproach of integrating body, mind and spirit in an
effort to encourage people to face up to and accept therr illness. It is a reasonable enough
assrtion to date that medicine and spiritudity share a common interest in human existence
and the desire to make sense of hbirth, death, hedling and ways of dleviaing suffering.
However, for Chrigians there is something lacking in these attempts to seek this integrative
wholeness and make sense of disability: namdy God. Much of what is advocated in this
holistic approach has its basis in New Age practices, such as the use of crystds for heding
and calling on the spirits of ancestors for guidance. As Hiait (1986) emphasises, spiritudity
Isa term which is dtributable to every person, which connects to a universa force and
which is diginct from any particular spiritud tradition or religious afiliation. “The spiritud
dimension is that part of the person concerned with meaning, truth, purpose and redity”
(Hiatt 1986 :736).

Here disability and illness are seen as providing an opportunity for people to re-
evduae their life and life syle. The development of a person’s spiritud life in this context is
to be found in nurturing that sense of truth, purpose or meaning which can be harnessed to



assg in the process of achieving understanding in the midst of illness and disability. | would
argue that for people with disabilities, spiritudity is much more than a sngular atempt to
understand and accept a disability. For it dso has to do with a relaionship with God,
nurturing this relationship and finding a piritud dimension of disability in the context of the
Chrigtian faith.

For the last 25 years the Roman Catholic Passionist Congregeation has worked on a
commitment to consultation and reflection with people with disabilities. Through their journa
Stauros Notebook they have produced some of the most vauable and important works in
journeying with people with disability in ther faith and spiritud lives. The theologian Nancy
Lane, in writing of her spiritua journey with cerebra pasy, writesin Stauros

Inclasscd spiritudity the care of the soul was the essence of coming to know
thysdlf. Caring for one's soul enables one to recover the sacredness of life and
to live with the paradoxes of being broken yet whole (Lane 1993:1).

For Lane, any atempts to make sense of the redlity of disability and to encompass
this within the spiritud dimendon of a person has to be achieved within the context of a
persond reaionship with God. In this dissertation | will draw on the work produced by
Sauros, which is not only positive in its contributions but aso comes directly from the

experiences of those with disabilities.

Generd literature on spiritudity and learning disability has to take account of the
work of Webb-Mitchell (1988, 1990, 1996). For not only has he worked within a L’ Arche
community and written extensvely about this, he has dso sought to explore wider issues
which are rdevant to this study, such as the place of prayer and acceptance in
accompanying people with learning disabilities. His writing often express a deep sense of
anger a the injustice faced by people with learning disabilities:

A scandd is occurring in American society. An injustice is being perpetuated
in the church that few know is occurring and even fewer respond to. The
scandaous injustice concerns the spiritud abuse of people with disabilities
(1996:47).
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Webb-Mitchell (1996) has relentlesdy accused the church of such spiritua abuse.
For people with learning disabilities this is seen most profoundly when they are denied their
full humanity and tregted as if they are somehow less than human. This evidence is drawn
from his experience of working with people with learning disabilities who have found
themsdves identified as angels, with their disability either romanticised or demonised.
Webb-Mitchell has been forceful in urging churches to accept people with learning
disabilities as human beings who have the same rights as the able bodied to attend church
and paticipate in the liturgy. All Chrigtians should have the right of access to the church's

liturgy, rituals and pastoral services.

4.2 Jean Vanier and L’ Arche

In the area of learning disability one of the mogt prolific authors is Jean Vanier. His
writings not only cover areas of spiritudity but aso engage with philosophy, theology and
pastora care. Vanier was born in Canada in 1928. After a career as an officer in the Roya
Canadian Navy he graduated with a doctorate in philosophy from the Catholic Ingtitute of
Paris. In 1964 he met two men with learning disgbilities who had spent much of their livesin
inditutions and Vanier invited them to come and live with him. He called thishome L’ Arche,
after Noah's Ark — a place both of refuge and new beginnings. L’Arche communities
developed and expanded across the continents, offering people with learning disabilities a
place where they could live and develop ther full potentid. Vanier has written extensvely on
vad subject aress relating to al aspects of disability, community and spiritudity. His most
popular works include Eruption to Hope (1971), Tears of Slence (1974), Community &
Growth (1989a) and The Heart of L’Arche (1995). In this dissertation | will draw on
these works as they relate specificdly to the area being explored and on the interviews Jean
Vanier has given which offer an added ingght into the spiritudity of L’ Arche. From his own
writings one of the main texts to be referenced is Community and Growth (1989a). He
argues that this work presents a gtarting point for reflection on the nature and meaning of
community. This represents, in many ways, a core text for it not only gives ingght into his
understanding of spiritudity, but dso offers a systematic framework as to how the
community isto be established. Nevertheess, Community and Growth (1989a) falls short
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of giving much-needed indght into how people with differing levels of disability can be
encouraged and into the chalenge of meeting differing needs for those who act as spiritud
guidesin L’Arche communities. However, it does offer a framework for looking at the
essentid character of a L’ Arche community and the principles which would need to be
harnessed, if agpects of this model were to be encouraged in a school setting.

An important aspect of any atempt to explore the fundamenta character of
L’ Arche will involve reference to its work and the vison encapsulated in its Charter. For it is
in the Charter that principles of the community are to be found and that spiritudity they seek
to fodter, asthe following section highlights:

That weakness and vulnerability in a person, far from being an obstacle to
union with God, can foster it. Furthermore that it is often through weakness,
recognised and accepted that the liberating love of God is revealed (Charter
of L’ Archell .2 in Kearney 2000:212).

Here is found the recognition that people with learning disabilities have aright to a
spiritud life, to see their rdationship with God flourish and to come to know more deeply his
love for them. And it is love that is a the heart of L’Arche, from its foundation to its
Soiritudity and guiding principles. The spiritudity of L’ Arche draws us to the person of Jesus
and ardationship of love grounded in hislove for the poor.

4.3 Spiritual Guides

Central to L’ Arche communities are those who act as spiritua guides. This is an
areawhich is clearly linked to the work of school chaplains. For Jean Vanier the role of the
spiritua guides and priests who work within a community is something quite removed from
the traditiond role and status so often given to those whose ministry is sacramentd. The
remova of a sense of hierarchy and status within a community, so necessary to many clergy
for thelr own security, are abandoned here; sharing in the experience of people with learning
disabilities is paramount, in a cdl to journey dongside rather than oversee and direct. This
aspect of L’ Arche communities is fundamentaly about relationships and the opportunity to
see these flourish based on equdity. The spiritual needs of people with learning disabilities



within this context have a greater ability to be nurtured and flourish when the rdationship
with those assdting in this task is grounded in mutudity. For those who engage in school
chaplaincy this discussion as to how relationships, roles and functions are established should
be central to our work, for L’ Arche clearly has much to offer in improving current practice.

In order to explore the subject of the spiritua guide in greater depth, reference isto
be made to those who have written of their direct experience of working as a priest or
soiritud guide within L’ Arche communities. Here | will draw on the work of Webb-Mitchell
(1990), Kdly & McGinley (2000) and Nouwen (1986, 1997). Kdly’s contribution is of
particular vaue in that he offers a practicd guide drawn from his experience of how to offer
retregts to people with learning disabilities. The model he uses is principdly that of spiritud
friendship, journeying dongside people with learning disabilities, as they come to explore
and develop ardationship with Chrigt in the context of being shown unconditiond love and
acceptance. Webb-Mitchdl (1990) and Nouwen (1986) offer their own reflections and
theological ingghts, having worked in resdentia L’ Arche communities. Both writers offer
encouragement to chaplains, suggesting that experience shows that chaplains working with
people with learning disabilities soon recognise the capacity for worship even in people who
have the most severe disabilities. Whilgt there is the recognition that they may not grasp the
meaning of the words, there exigts the fundamental and smple truth that people with learning
disabilities can know and develop a rdationship with God which can best be achieved
through the committed friendship offered by a spiritud guide.

4.4 Special Schools

The centrd theme of this dissartation is school chaplaincy within the context of a
gpecid needs stting, seeking ingght into how the priest can work to see the children’s
relationship with God nurture and flourish. Literature in this field is sparse and the texts most
accessible to clergy come from Hamilton (2000) and his work in the Church of Scotland
Department of Education. This offers helpful direction and ingtruction to clergy on al aspects
of ministry from their role and function to the relaionship between chaplain and school. Here
important indghts are offered on the nature of friendship, which will be cross-referenced
with that offered by L’ Arche. Unfortunately much of this materid, whilst being of generd use

1



to those engaged in the chaplaincy of specid need schoals, falsin many essentid areas. The
literature is written for a Presbyterian audience working within the Scottish education
system. Therefore, it fails to address the challenges and needs of Anglicans working with the
law and structures of an English education system. There is aso an assumption that the main
task of school chaplaincy is rdigious education within a teaching minidry, rather than
addressing the spiritua needs of the children.

Within the Church of England, attempts are only now being made to explore the
possihility of improvements of working within specid needs schools.  Some literature is
available. However, it is very generdised and offers only ingghts into what is meant by
spiritual development in schools and meeting legd requirements. Brown & Furlong (1996)
and Carr (1996) have sought to explore the recent upsurge of interest in spiritua education
within the English school system, and they try to offer some dlarity for those in schools who
have to interpret whet the law requiresin the area of spiritua development. There has indeed
been much confusion surrounding how the legidation isto be interpreted, as Carr suggests:

| have previoudy complained that recent celebrations of a rdigious sgnificance
can hardly be meaningful to spiritual education in the absence of some attempt
to identify precisely the curricular cdlams of the spiritud, as didinct from the
mora or religious (1996:1).

The legidation, which introduced the requirement for schools to contribute to their
pupils ‘spiritud development’, is ambiguousin that it offers no definition of what is meant by
the term. The problem with such vaguenessis that it poses difficulties for those who have to

put the requirements of the Act into practice in their respective schoal.

5. Conclusion

My own contribution to the current interest in Spiritual education is to draw on the
soiritudity of L’ Arche and the potentid it offers to school chaplains working to improve the
sarvice they ddliver in specid needs schoals. | am to show that the spiritudity of L’ Arche
offers school chaplains an opportunity to abandon established levels of service and low
expectations of people with learning disabilities What is on offer in place of this is a
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spirituality based on a profound respect for the dignity and sacredness of every human being
and the means to develop a spiritud life, which deepens their union with God and love for
Him and other people. This forms the foundation of the present work.

CHAPTER 2
Spirituality and Education

1. Introduction

Itisanilluson to think that theology and spiritudity emerge from atimeless,
context free vacuum or that there is a consensus as to how thar indghts
should be used in education (Grey 1999:12).

Before exploring the spiritudity of L’Arche and its potentid for improving the
provision of service offered to people with learning disabilities, it is first necessary to discuss
the requirements placed by the Government on those working within specid schools. This
chapter will explore the 1988 Education Act, issues that emerge from the incluson of
spiritual development within the curricullum and how these impact on those working with
people with learning disabilities.

Since the 1988 Education Reform Act, dl schools, including specid schoals for
children with learning disabilities, have been required to assume responsbility for the
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spiritua, mord and culturd development of their pupils. Grey (1999) is correct in her
assrtion that the term “spiritudity’ gppears in the curriculum with little or no reference to
what it means or consensus as to how it isto be integrated into schools. Within the dynamic
of the reaionship between children, the curriculum and spiritudity, it is possble to interpret
officid criteria to fit just about any definition of spiritudity that a school chooses. While,
schools in England and Wales are required to undergo an inspection in which comments are
meade on their ability to promote spiritua, mora and cultural development, thisis not aways
an area of priority. Furthermore, an ingpection does not imply that there are commonly
agreed criteria with regard to measuring development in these aress, like those found in
subjects such as higtory or English.

Specid schools can quite easly pass this ingpection on the basis of providing
as=mblies complemented with music lessons, which give the children a sense of awe,
wonder and transcendence, together with vidits to parks which emphasize a relationship with
God and created order. | would argue that there exists a danger that spiritudity can be
trividized in schoolswhen it is reduced to awelter of nice fedings and an excuse for aday’s
excurson. Clearly the potentid exigts for improvement and the opportunity to offer children
with learning disabilities a better qudity of service in this area than they currently enjoy. My
desire to explore the spiritudity of L’ Arche communities and to glean something from ther
suceess firg requires an understanding of the very nature of spiritudity and what is required
within the school context. As Grey (1999:12) assarts, spiritudity is not something that has
suddenly appeared from atimeless, context-free vacuum and thus some sense of the context

in which both the Chrigian faith and education department defines spiritudity today is
necessay.

2. Spirituality Today

The term *oiritudity’ as experience or fidd of sudy can no longer be connected
amply with asceticiam, mysticism or with the practice of following a particular tradition and
its method of prayer. Spiritudity has become a term increasingly used in both secular and
religious contexts and encompasses a whole spectrum of practices from praying with
crystas, colour therapy or astrology to various forms of spiritua channding and witcheraft.
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An added dimenson comes from the British Humanist Association (BHA), which uses the
word ‘spiritudity’ in its vocabulary and terms of reference. The BHA is active in seeking to
have its voice heard on issues rdaing to spiritud development within the curriculum. One

education officer when offering a humanist perspective on spiritudity stated:

‘To me, spiritudity is what you fed when you are uplifted by a piece of
music or a beautiful sunset” Thisis the reponse of a humanist to a question
about spiritudity, and it would be echoed by most humanists, perhaps with
different examples but focusng on our degp emotiond and aesthetic
responses to the arts or to the beauty and wonder of the universe (Mason
2000a:1).

For ahumanigt thereisa clear understanding that thisis a non-religious concept. The
humeanist argument is based on a belief that as aterm ‘piritudity’ isin vogue or fashion, and
as such covers awider field and can thus be used within their terms of reference. The head
of the BHA recently suggested quite scathingly that the term spiritudity is for ‘Those
seeking acceptance of ther adlegiance to crystd heding, or other irrationa props, it grants
respectability while retaining an aura.of mystery’ (Ashby 1998:1).

He goes on to suggest that it is aterm for those who fed squeamish about the world
religions, because of ther latter-day association with fundamentalism and war. Spiritudity
then becomes a good dternative for those who seek to engage in rituals and faith practices
outsde organised rdligion.

‘Spiritudity’ is ds0 a term associated with traditiond or orthodox religious groups.
However, such religions do not exist in isolation and cannot remain untouched by the effects
of New Age movements, Cdltic revivals, Eco warriors or the growing generd interest in dl
things spiritud. The pick and mix mentdity characteridtic of the 21t century dlows for a
multiplicity of beliefs, practices and spiritudities. Individuas now see that they have the
ability to take something from another rdigious tradition or movement and bring it to their

own.
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Socid science can, | would argue, offer some possble explanation as to the rise in
usage of the term ‘spiritudity’, not only within New Age movements but aso in its revivd
within traditiona world religions. As Adams (1997:14) suggests, socid science asserts that
this popularity is adirect result of what it terms the de-secularization of the world, thet isthe
decline of modernism, and the fallure of quasi-religious movements such as communism and
secular nationdism. In the face of decline and uncertainty what has emerged is a popular
movement of people seeking new world views and areviva of religiosty.

2.1 Postmodern Thought

Allied to therisein New Age world viewsis the influence of postmodern thought and
its accompanying understanding of gpiritudity. Matzat (1997:25) has argued that an
important characterigtic of the postmodern condition is, that in addition to being the age of
relaivism, pogmodernism is the age of soiritudity. Here the experience of decline in
society, involving a growth in separateness and  consumerism, results in a people yearning
for connection. Spiritudity is offered as a means of heding, dlowing individuds to
incorporate into their life-style facets of sacred traditions, schools of wisdom, spiritua guides
and the possibility of connecting with the transcendent. Postmodernism is a world-view, the
heart of which is plurdism, a bdief in multiplicity, implying thet there are as many ways to
understand and experience the world as there are people who experience it. The
postmodern mind-set offers a unique chalenge to traditiond religions, for the concept of
error has been removed from the vocabulary, with one exception: that it is wrong to say that
someone elsgs world-view, belief, spiritudity or experience is erroneous.  Postmodernism
with al its expressons offers a context to live a particular way. Here we are afforded the
freedom to believe and practice that which we seek in order to maintain and connect us with

each other and the world. Griffin offers a helpful definition of what is meant by postmodern
Spiritudity,

There are SO many ways to describe Post-modern spiritudity. You can say
it's pacific, it's ecologicd, it's a spiritudity of credtivity, it's reenactment of
the universe, A summary term would be pan-en-thesm: The idea that the
world is in God, God is something like the soul of the universe and God is
present in Al things. As some mydtics have sad we swim with God. (Griffin
& Atkisson 1990:20)



As has been shown, it is a feature of the postmodern era that to understand
spiritudity is to reach beyond the conventions of the synagogue, temple and church. Thisis
aso clearly evidenced in the 1988 Education Act passed by the British Government, which
conveys the importance of the spiritud development and well-being of children. The
Education Act, dongside the regulations securing the spiritud welfare of those hospitaized
or in prison, is explicit in communicating the bdlief that spiritudity is not synonymous with
religion. Such a propogtion offers equal status to groups such as the British Humanist
Association and traditiond religious authorities when indigating policy in the area of
spiritudity and welfare. | would argue that the Government is right in taking such a position,
for in developing an understanding of spiritudity, it is essentia to appreciate thet just as there
are theigtic and aheigtic patterns of religious belief, so there are religious and secular forms

of spiritudlity.

2.2 Spirituality and Morality

In offering an understanding of the term spiritudity that is both religious and secular,
an essentia characteridic that is shared by the vast aray of soiritudities is that of mordity.
Higtoricaly the connection between spiritudity, morality and ethica decison has been given
little consderation. McClenon (1994:23) has suggested that the content of the materid in
this subject has generdly argued that religion and doctrine influence a person’s mordity, with
no place for spiritudity. Such a view presupposes that dl individuds have to adhere to a
particular world religion. Thisis not necessarily the case. The connection between spiritudity
and ethicsis dearly an area which is gaining prominence, not least because of the growing
interest in theologica and education cirdes as to how spiritudity can influence individud and
communa mordity. Downey (1996:125) suggests that the two subjects be intringcdly
linked:

Since the quest is usudly directed to the highest value in the individud’s
belief sysem, spiritudity has direct reference to mordity, though not
necessarily to God.



Such a proposition is persuasive and indeed, has been formulated by those seeking
to nurture the spiritud life of children through educationa programs. In the view of those
who interpret the implementation of education legidation, a developed spiritudity ensures
morad well-being. Emphasis is placed on nurturing a spiritud life that will inform bdiefs, the
qudity of relaionships and subsequent actions. This is dated explicitly by The School
Curriculum and Assessment Authority. Spiritudity, therefore is seen to be the foundation of
mordity (SCAA 1996:9).

Socid science may prefer to offer the explanation that children are more likdly to act
in terms of what is deemed mord or immord because of ther culturd conditioning and
experiences in the domegtic sphere. However, what moves us, what is dive for us and
makes us respond to that which we define as God/Good/Crestor, will affect our
relationships with each other and ultimately ethical and mora decison making.

The language adopted in finding a connection between spiritudity and moraity may
suggest an individualized or privatized gpproach to the subject. This is not aways the case,
for within a Christian understanding of spiritudity, a communa dimension isclear. For some
types of spiritudity, particularly of the New Age variety, thereis a privatized gpproach to the
sacred, which is devoid of any dear sense of belonging to a community and the implications
that has for ethical and mora judgments. However, other types of spiritudity such as Cdltic
or Chrigtian have a clear sense of belonging to a community which carries with it a clear

perception of socid and ethica responghilities.

The move to accepting a communa and ethicd dimension of spiritudity has
promoted a rgection of many traditiona interpretations of Christian spiritudity. No longer is
this to be the mere fostering of the interior life, seeking peace of mind, equilibrium or some
sort of mystic oneness with the universe.  Spiritudity is no longer a private concern a the
fringes of life, for it is now viewed in terms of a unity between the interior life and the life of
the world and society. Such a view ill holds that spiritudity remains the domain of the
spirit, with the bdlief thet if the truth will set us free, the soirit will guide usinto dl truth and
lead to complete freedom. Furthermore, that freedom is offered to give release from



everything that hinders us from becoming full human beings, and prevents us from loving
God and journeying with God.

Gryn (1993:2) has suggested spiritudity is like a bird: if you hold it too tightly, it
chokes, if you hold it too loosdly it flies avay. His andogy offers a welcome and unusud
definition of spiritudity. He concludes that spiritudlity is a subject too broad to offer asmple
definition, and like the bird in the analogy, a narrow description would not do justice to such
an extensve subject. Likewise a falure to produce a definitive definition, particularly in an
age of choice, could mean we lose 9ght of what is fundamentd to spiritudity. In offering an
underdanding of Chrigian gpiritudity, it is necessary to move away from classcd
interpretations to one which prioritises the importance of the Incarnation and the
interconnectedness of humans, God and the world. Chrigtian spiritudity is not just defining
the interior life of an individud. Rather it is a great ded more, for it is a commund redity
which includes our rdationship with society and one another. Spiritudity, therefore, is
characterized by the endless seeking for connection with the individua, society, the world
and ultimately Chrig.

3. Spiritual Development

The British Government, when atempting to define spiritudity, is vague in both its
understanding of the term and how the subject should be taught in schools. The politicians
gppear to have atempted to please everyone with definitions of spiritudity which draw upon
the language of secular humanism whilgt a the same time ensuring worship is predominantly
Chridian. Difficulties dso exig for schools seeking to interpret the Government's
requirements for the promotion of a child's ‘spiritud development’. The term ‘ devel opment’
is problematic, duein part to the various theories of child development. It suggests a clearly
defined series of stages through which pupils should progress in a particular order and single
direction. Whatever the merits of judging a child's physicd and intdlectud growth in this
way, it isnot a particularly hepful way of thinking about spiritudity.



The Government’s ingpection of schools evduates how a school has sought to
integrate spiritua development into the curriculum and how its pupils have grown from this
process. Both mainstream and specia schools require little input across the curriculum to
meset this directive. It is possble to meet the legd requirements by means of showing that
elements of mudic, at and drama lessons ingpire a sense of awe and mysery in a child,
which has be developed through this process. This, coupled with a weekly dot of religious
education and collective worship, covers the provision for spiritua development in the

curriculum.

Although the term ‘spiritud development’ is enshrined in legidation, the lack of a
clear definition, particularly for work in specia schools, means interpretation can be quite
wide ranging. | would argue that for specia schools spiritud development is smply
understood as a means of nurture and growth, seeing the spiritud lives of the children
flourish a their own time and pace. The emphasis here is on progress a an individud level
rather than through age-appropriate atainment targets and defined objective testing.
Furthermore, spiritual development in school is dso pat of the process of facilitating
children’s growth in ther rdaionships within the community in which they live, sudy and
worship.

4. Conclusion

Spiritudity, as an aea of work within specid schools, clearly lacks any red
descriptive criteria and regulation, therefore offering many opportunities to develop crestive
and imaginative programs to meet the spiritual needs of pupils with learning disabilities. The
government has placed spiritudity on the curriculum, yet they have faled to offer any red
definition of what they understand by the term or any dgnificant directives on gpplying
legidation in this area to specid schools. The opportunity therefore exigts, within the
legidative framework, to implement and develop programs of spiritud development for
pupils, which cover collective school worship dongsde other initigtives across the

curriculum.



It is because of this opportunity and the belief that spiritud development in specid
schools can be more than just gtriving to create a sense of awe and mydery in a music
lesson, that | would argue that we need to look beyond the field of education for examples
of good practice. L’ Arche community will therefore be investigated to seeif it is possble to
draw on its spiritudity and ability to see the spiritud lives of individuas grow and flourish
within the school environment.

CHAPTER 3
Spirituality of L’Arche

1. Introduction

Chridian spiritudity is founded on Jesus. We in L’ Arche are cdlled to live in
a specid way the mystery of the poor and weskness of Jesus, who came to
be with the poor and weak (Vanier 1995:115).

The spiritudity of L’Arche is a way of traveling towards God, of living the
bestitudes and the Gospd of Jesus. Here we recognize Jesus who identified himsdf with the
poor and weak, who demondirates that he connects with al that is poor and weak in each
human being. The spiritudity of L’ Arche is not principdly about doing things for the poor,
but about ligening to them, a spirit of generodity, hospitdity and living with them a new
covenant. That new covenant is a relationship of love grounded in Jesus love for the poor.
Furthermore, the bestitudes are crucid to this new covenant, for they set out the main ethica



demands a Chrigian must mest, informing dl who follow Chrig that they must continualy

seek new forms of loving others.

The fundamenta spiritudity and teeching of L’ Arche is not like other movements
which grive to make people with learning disabilities as independent as possible, which for
those who work in a secular arena is problematic. Rather, it is about developing
relationships with each other and God. Here those with learning disabilities and those who
asss them both seek to enter into a rdationship of friendship. Through this there is
belonging, transformation and growth together with the discovery of mutud vadue To
explore further the fundamenta character of L’'Arche and its potentia contribution to
chaplaincy in specid schools, two aress at the very heart of its spiritudity, namely the church
and community will be given greater attention.

2. Spirituality rooted in the church

The spiritudity of L'Arche is rooted in the church, the body of
Chrig. Like dl Chrigtians we are cdled to live in hope. Like dl disciples, we
are cdled to receive God's gifts and to take part in remembering the death
and resurrection of Jesusin the Eucharist (Vanier 1995:85).

Vanier's assartion, namely that the spiritudity of L’Arche is both rooted in the
church and sacramenta in character, appears only to be stating something most Chrigtians
would adhere to and certainly nothing new. The church and its theologians throughout
history to the present day have expressed the opinion that al Chrigtians are cdled to receive
God's gifts. The Second Vatican Council (1962-65) was clear that the Eucharigt is the
source and summit of the Chridian life and that the spiritud life of Chrigians involves the
sacraments as a source of growth and as indruments of grace. Perhaps this is best
summarised by Aquinas (McDermond 1998:305) when he reminds us that baptism is the
gaeway to the sacraments and the beginning of the spiritud life, with the Eucharigt
developing the spiritud life. Therefore, baptism is needed to dart the spiritud life, with the
Eucharigt bringing this to fulfilment.



Statements about spiritudity rooted in church and the sacraments may seem obvious
within the Chridian tradition, but for those with learning disabilities such a datement is
indeed a challenge to the status quo. A number of people with learning disabilities have
higoricdly been excluded from the church’'s worship and denied participation in the
Eucharigt. Francis (1994) recdls in her reflections the plight of so many individuas tragicaly
refused the sacramental ministry of the church, because of ignorance, prgudice and priests
who misapply regulations relating to the conferrd of sacraments. The refusal to admit people
with learning disabilities to the sacraments has primarily been based on the assumption that
they have a lack of knowledge and understanding of the liturgy coupled with an inability to
pass through the appropriate programs of catechess. Clearly, the action of L’Arche
communities in seeking to nurture the spiritud lives of people with learning disabilities within
the sacramentd life of church is something of a chalenge to the established church.

With the am of promoting the spiritud life of those in their communities within the
body of the church, L’ Arche has taken active steps to encourage involvement in the loca
churches in which they find themsdlves That in itself is important as Prospects (1988) has
sought to highlight. As an organization representing the interests of people with learning
disbilities they argue that, by and large, ther members are absent from church
congregations. Prospects (1998:4) has suggested that even though they live in dl
communities and every parish, their absence often goes unnoticed as a matter of little or no
concern to most and a relief to some.  Prospects asks why, when the mgority of the
hospitals and indtitutions which formerly housed people with learning disabilities have now
closed and people have been dispersed back into the community, they are not to be found in
congregations (Prospects 1998:7). Whilst answers may be difficult to extract, Prospects
aong with Harrington (1992) Webb-Mitchell (1996) Wilson (2000) as well as Vanier
(1997) hes highlighted the way in which people with learning disabilities have been trested
less favourably by congregations.



The demand for acceptance in the church and the need to be participants in its life
and worship is an inherent right of al baptised Chrigians. Within the baptism service thisis
explicitly sated:

We welcome you into the Lord's family, we are members together
of the body of Chrigt, we are children of the same heavenly father, we are
inheritors together of the Kingdom of God (Church of England 2000:344).

Asthefullness of divine blessngisin Chrig, dl the sgns and dl the ways offered by
the church through which we meet Christ and receive his grace must be open to al baptised.
For Vanier, people with learning disabilities have the same need to grow in the life of the
Spirit, so that their relationship to God may flourish. In baptism they enter into a relationship
with Chrig; this dso forms the beginning of the journey within the church. The church,
therefore, must offer not only acceptance but aso love.

Vanier (1989) takes up the theme of love, the God of love and the nature of his
relationship to humanity. This seeks to draw human beings to an understanding that such
love does not bring with it a requirement for people to have a certain level of education or
intellect. All are drawn to Jesus, who becomes flesh, empties himsdf and becomes a child in
need, a humble wounded person who did not seek power or admiration. God was revealed
in love, in love for his creation and in the relaionship offered to dl of us. This is what he
asks of those who bear the name Chrigtian, to love God and each other. To grow in
relationship with Chrigt and recelve his fredy offered gifts does not require intellect or even
the ability to articulate his name.

2.1 The Eucharist & L’Arche

For L’ Arche paticipating in the Eucharigt is seen as linking commund and persond
nourishment. No maiter what the leve of disability this is an intimate moment when each is
transformed through a persona meseting with Chrid. In the Eucharist dl become sharers in
the divine life, in tha very communion which is truly and deeply mydicd. That the
sacramental encounter requires nothing of oursaves is attested too most clearly in the

writings of Reid (1994:23). Reid recdls the Gospel dtories to show that it is not a pre-



requisite to have a theologica education or understanding in order to enter a graced
encounter with Jesus. In the Gospels the initiative always comes from Jesus and the person
can experience the sacramenta encounter without needing to be prepared in advance
graced encounters are free gifts. Jesus identified with those who were broken; he offered
everyone access to himsdf and a rdationship without conditions.

Vanier (1995:85) in his statement about the centrdity of the Eucharist reminds us
that people with learning disahilities are cdled to receive God's gifts and grace without
hindrance. Such a chalenge cdls upon the church to recollect the centrdity of the Eucharist
as the sacrament of unity, in which dl members are connected in faith, hope and love with
Chrigt. As members of Christ and one another, becoming one body, one spirit in Chrigt, the
Eucharist is God' s gift of himsdf in Chrigt through the Spirit to dl people.

The criticiam levelled at the church is equdly gpplicable within the school setting and
clearly shows an area in need of redress. Clergy in specid schools do not offer the same
quantity or qudity of service that children experience in mainstream education. This is
particularly evident in the falure to invite children with learning disabilities to confirmation,
which is s0 readily encouraged in other primary schools. This fallure to include children with
learning disabilities is often based on their inability to take part in mainstream confirmation
classes. Furthermore, specid schools rarely have an opportunity for worship which includes
a Eucharigt. The overdl qudity of collective worship in specid schools has been subject to
criticiam for falling to provide adequately for the children’sneeds.  Criticism levelled againgt
churches and chaplaincy services for their failure to be inclusive and to provide the same
level of opportunity thet is afforded to the able bodied is whally justifiable. There has to be
a change within the chaplaincy service to acknowledge that children within specid schools
have the same entitlement as their contemporaries in mainstream education to collective

worship and confirmation.

Haverwas (1973:132) sums up much of what has gone wrong in chaplaincy services
in his criticiam of contemporary Chrigtianity. He condemns Chrigtians for being individudidtic
and rationdist with an emphasis on education and catechess. Haverwas is Smply restating



the point that sdvation does not come from knowing and reciting church teaching, but is
fredy given. Church congregations and specia schools need to learn from L’ Arche
communities to abandon any congant dwelling on a person’'s ahility to comprehend the
nature of a service or doctrine. People with learning disabilities have the right to see their

spiritud lives grow and flourish, through God' s gifts and grace, which are fredly given.

3. Spirituality rooted in community

The spiritudity of L’Arche is both profoundly human and profoundly
divine. It is like a seed planted by God in the soil of human beings, the soil
needs to be watered and fed (Vanier 1994.89).

The vison of L’Arche is to creste a community where people with learning
disahilities can live together with assstants whose relaionship would be based on that of
friendship rather than merely care. The vision became aredlity and proved to be a successtul
formula for offering people with learning disabilities a community which offers them security
and the opportunity for growth. L’Arche brings together people from al backgrounds,
cultures and educationd attainments to care for and journey with people who are some of
the poorest and most marginaized in society. For those who livein L’ Arche communities as
assdants, it is recognised that they should have, dong with those they care for, a spiritud
guide/director to help them in their own spiritud journeys.

3.1 Spiritual Direction

The recognition that Chrigtians should seek some form of spiritud direction to guide
them in their knowledge and love of God and in ther prayer life is nothing new. The
Chridtian tradition has nearly dways vaued the place of the piritud guide. More than ever it
is a tradition which is currently regaining importance. The repeated emphasis throughout
Jean Vaniegr's later work on the necessty for a spiritud guide for individuas and the

community leads one to enquire further into his motives and reasoning.

Such a question arises because our understanding of the role and need for a spiritud
guide has changed over time. Today it has become like so many aspects of contemporary



society, part of our consumer world something to be bought. People are seeking out guides,
seeking to be informed, surrounding themsdlves with options and choices dl this is a
product of our post-modern condition. This is not to argue that working with a spiritua
director isabad thing, rather to enquire what are the motives behind its popularity.

| find mysdlf whally in agreement with the sentiments of Douglas (1995:38) in her
assartion that for many Chrigtians spiritud direction is a fashionable commodity. Here she
argues that it has become politically correct in certain circles not only to have a director, but
to boast of the fact that one is adle to acquire a director of the right kind, such as a vowed
femae religious from an established religious order. Here we enter a league of the super-
spiritud; those rising to the top can not only produce a spiritud director from an Ignatian

stable, but would have a Myers-Briggs indicator and engage with the Enneagram.

When spiritud direction becomes an item of fashion it has logt Sght of its ultimate
god, for it fals to engage with our red desire, the movement of our lives towards God.
Spiritud direction should have asits primary goa enabling those seeking guidance to grow in
their faith.

A goiritud guide is like a spiritud father or mother who in some
ways bring the person to birth in their inner life and communion with God
(Vanier 1989:241).

In some of his later works Vanier draws on a more contemporary appreciation of
the need for soiritud guides. This chdlenges some of the traditiond assumptions in the
church that view spiritud direction as service needed only for those engaged in minisiry. For
Vanier siritud guidance is there not only for the resdents with learning disabilities, it is aso
to help the paid and voluntary assistants with their struggles and assist them to be rooted in
the gospel vauesof L’ Arche.

This is one of the most endearing aspects of L’ Arche, the recognition thet it is
seeking to offer a place of spiritud growth not only to people with learning disabilities, but to
those who will be with them on their journey. The spiritudity of L’ Arche and its vision are



based on biblicd principles, and within the community there is the recognition that such
principles are very much againg the grain of a world which functions primarily to a non-

Christian agenda. Because of this it is essentid thet assstants who live in L’ Arche have a
guide on their own spiritua journeys. Here they seek to make sense of the community they
have been cdled to live and work with, and to grow in their own spiritud life.

3.2 Thepriest as spiritual guide

Vanier (1989) is clear that the spiritual guide may be lay or ordained, and he
is meticulous is gpelling out the characteridtics of those who should be sought out as spiritud
guides. Likewise he is specific about the role of the priest or ordained minister in the life of a
community. Within L’ Arche some spiritud guides are dergy from outsde the community
who play apart inthelife of L’ Arche. Also there are clergy who take sabbaticas from ther

parochid duties and live as ass stants undertaking sacramenta duties.

One of the mogt gtriking feetures of the role of the spiritud guide in L’ Arche is that
the priest is a fird among equals. The priest is not to be seen as holier that those they
journey with, for L’ Arche is clear that the most holy are often those most broken, week and
vulnerable. The priest’s primary responghility is the sacramentd life of the community and
ultimatdy they are linked to the Eucharigt. “As a community and as individuads we need
priests, we need to put the secret of our hearts in the heart of God through the priest”
(Vanier 1989:247).

The priest isto be a person without power or status, with gifts not dways associated
with those in holy orders. The priest is cdled in L’ Arche to be a person of prayer, to be
trangparent and gentle; yet because of the nature of the work he needs to be able to be firm.
The calling is to journey with and alongside rather than to direct and oversee. Traditiona
modds of priesthood, which exemplify a pastord objectivity and distance, are abandoned
here. Furthermore, the priest has to abandon any sense of a role which is smply directive,

for she hasto be an active presence rather than a person of authority.



For priests who live in the community taking up the role of assstant aswell as priest,
they are fird among equas, undertaking ordinary and mundane tasks as well as serving a
the dtar. The remova of dl status and hierarchy which clergy so often need for their own
security is abandoned here. Sharing in the experience of people with learning disgbilities is
not aways easy. Kelly (2000) is a Catholic priest who has written on his experience of
L’ Arche. He discusses the change of atitude and philosophy required for a priest working
within L’ Arche community. At L’ Arche al notions of power are abandoned and as Kdly
describes it, this can have a profound effect on the priest:

And in dl of that | began to experience myself as very close to the Sx very
disabled people at the heart of the house. And very close as never before, to
the Jesus of Golgotha (Kelly & McGinley 2000:145).

Kedly deveops this by reminding us that a priest is an icon of Jesus as
shepherd. As with Jesus the priest becomes a true shepherd, only in so far as she alows
hersdlf to become identified with the victim, the lamb. To be a spiritud guide, companion
and priest to people with learning disabilities involves the abandonment of privilege, it dso
means identifying with the broken, the vulnerable and margindised. Whilg the place of the
priest in providing a sacramental ministry within L’ Arche isimportant, this does not mean the
community is called to be sdf-sufficient or aoof from the wider community. On the contrary,
Vanier and others who support people with learning disabilities have campaigned long and
hard for their right to have a spiritud life nourished by the sacraments within the context of
their parish church.

4. Friendship

The spiritudity of L’ Arche isaway of love and friendship with people who are poor
and week (Vanier 1995:94). As highlighted at the beginning of the chapter, fundamental to
the spiritudity and teaching of L’ Arche is the development of our rdationship with each
other and God. Here, those with learning disabilities and those who assst them both seek to
enter into ardationship of friendship. As Vanier assarts.



Opening oursdves to friendship means becoming vulnerable, taking off our
masks and letting down our barriers so we can accept people just as they
are. It means weeping with them when they weep and laughing with them
when they laugh (Vanier 1995:30).

The writer of Proverbs (17:17) reminds us thet a friend loves a dl times, that love
fredy given can bring its own chdlenges as well as rewards. Ultimatdy, for L’Arche
communities friendship is fredy given whereby one intends the well-being of the other, with
the recognition that this may bring conflict. Such conflicts can be manifested in many ways,
from the experiences that Kelly describes in coming to terms with inner trials brought about
through a loss of authority, to those who grapple with the exterior problems of bettling with
the church for equdlity.

‘Friend’ and ‘freg came from the same Indo-European and Sanskrit roots meaning
‘to be fond of’ or ‘to hold dear’. That is what friends do. Friends attempt to live out the
qudities of equdity and mutudity, love and justice in thelr rdationship. Friendship is an equd
opportunity relationship. As friendships deepen, there is an effort to change socid and
politica structures that divide people and to build relationships of integrity. To be aongsde
someone on their journey, is to ‘hold dear’ that person’s well-being, seeking to chdlenge
any injustices they meet, so that they may flourish. There is a power in friendship to
generate socid change, to motivate people to build communities and to share; this is what
makes the modd of friendship so powerful. Vanier repeats throughout his writing that the
soiritudity of L’ Arche is profoundly human and profoundly divine. He shows that through
these communities God makes vighble to the world the essentid purpose of human life,
namely, that out of love we have been created, unique, precious and sacred, with a gift to
share the love we have been given. Growing in spiritudity and humanity means sharing thet
gift of love. However, this does not have an air of sentimentdlity; it is about a love grounded
in the redlity of life for people who have experienced rgection, hostility and margindisation.

Such an understanding of friendship does not avoid the redity of human nature and
the conflicts that arise when people have to live and work together. In dl friendships there



are dynamics, which include love and tenson. However, friends seek to note and
acknowledge rather than pass over these dynamics. Moreover, in seeking to pay attention to
difficulties that arise, opportunities develop to enhance and deepen friendships through an

ever-increasing Openness.

5. Conclusion

In conclusion, 1 am convinced that within the modd of friendship advocated by
L’ Arche communities, there is an understanding of a rationship to God and each other
which could seek to build the community that exigts in schools. This, coupled with the
posshility of developing a role as spiritud guide for those engaged in cheplaincy services,
can be seen as away of further seeking to nurture and encourage the spiritua lives of pupils
and gaff. However, as | have sought to highlight in this chapter, the process of change can
aso bring with it chalenges and areas of possible conflict both for the chaplain and schoal.
The nature of such conflicts will be explored further in Chapter 5.



Chapter 4

Spiritual Formation and Church Initiatives
For People with learning disabilities

1. Introduction

Let dl your creatures serve you, for you spoke, and they were made. You
sent forth your Spirit, and it formed them; there is none that can resist your
voice (Judith 16:14).



| am again in the pain of childbirth, until Chrigtisformed in you (Gadians 4
19).

This chapter will explore the process of spiritud formation, looking particularly at
initiatives which have been developed by the Baptis and Roman Catholic churches to
nurture the spiritud lives of people with learning disabilities,

Spiritud formation is a process in which we co-operate with the Holy Spirit’s action
over the course of aperson’s life. That process seeks to nurture growth and development in
Christian maturity coupled with a degpening encounter and relationship with God. Centrd to
our undergtanding of spiritud formation is that al human beings, incduding people with
learning disabilities, have been formed by the Spirit of God and are engaging in the process
of transformation in Christ. Furthermore, the corporate element of this process has to be
acknowledged, for the Spirit works not only in individuds, but aso through the church.
Chrigtis formed in us as a community, the community of the love of God formed to be the
‘Body of Chrigt’.

Co-operation with this work of the Spirit is desirable for sustained growth and
development. This is achieved through certain practices that make a person more open and
responsive to the Spirit, eg. prayer, slence, acts of justice etc. which nurture a sense of
openness to God.  Spiritua formation as a process of growth, of encountering God and
deepening a relationship with him, has been for the most part a neglected if not forgotten
eement in chagplaincy servicesto children with learning disabilities, despite being endhrined in

law.

The spiritudity of L’ Arche offers unpardlded ingghts into how spiritud formation
with people with learning disabilities can be addressed, particularly through the facility of a
soiritud guide and sacramentd participation. However, much of what is dravn from
L’ Arche is within the context of a one-to-one reationship and smal communities, rather
than the group work sStuation experienced in a speciad school. In seeking to address the
Spiritud needs of children within the environment of specia education, attention aso has to



be given to providing resources and programs for nurturing spiritual growth which can be
offered not only on an individua basis.

The Roman Caholic Church through its Special Religious Education
Development program, SPRED, and the Baptist Union Initiative with Learning
Disability, BUILD, have engaged over a number of years in developing spiritua formation
programs which take place in a group setting. | would argue that dements of these initiatives
could be integrated into schools, dongside the mode offered by L’ Arche, to create a range
of opportunities for children to enable their soiritud livesto grow and flourish.

2. SPRED

The Special Religious Education Development program (SPRED) initiative
developed in the 1960s in the USA, when a priest gathered parents and volunteers together
with the intention of developing a program which would aid people with learning disabilities
to integrate into parish life, worship and the process of education in the faith. What
developed from this group was the model we know today as SPRED. Much of the work in
formulating and devdoping SPRED was undeteken by May Harington
(1992,1994,2000). It is ill primarily Roman Catholic, athough the program has been taken
up by other denominations including some within Judaism. SPRED is not universdly
avalable in dl Catholic dioceses, but rather is found where volunteers have offered their
sarvices and undertaken the necessary training. Within SPRED there is a strong sense of
collaboration between dl involved in the project. It is not amply a matter of sending a
person with learning disabilities to a loca group; their parishioners from their home
congregation, dong with relatives or carers take arole in supporting the participant. Once a
person seeks to join SPRED, the parish they belong to begins a process of familiarization
and sponsorship. The am here is to support their parishioner through the program and offer

continuing encouragement when it has ended.

2.1 Three-stage model
The SPRED program follows a three-stage model, which ensures that each meseting
has an element of continuity and stability for those taking part. Those attending the program



arive a a desgnated centre and begin the three dages. a time of preparation, of

catechism and closure.

We work together to develop this movement toward God in faith, hope
and love. In each of our sessions together, we want to enter into some
aspect of the mystery of the triune God where the bonds of love are such
that there is but one God. We build bonds of love and friendship as a
witness to that mystery and as access to participation in that mystery of
Trinitarian life (Harrington 1994:128).

Thefirg sage of preparation exidts to prepare the setting, which fosters a sense of
belonging, well-being and concentrated awareness of sdlf in reation to the others, and of the
environment in which the program takes place. Once the participants arive, they are
welcomed and engage in activities to obtain a sense of calm and focused concentration. The
room used in the preparation phase is prepared with well-defined areas for sensory-motor
activities, art and everyday life activities. Such preparation is to create a sense of cdm and
concentration; this can teke many forms, from for example, a volunteer smply quietly
painting the nails of a participant to activities with sand. Experiences at this stage help
individuas move from the noise and activity of traveling to the church or centre and begin

the process of developing calm and slence in preparation for worship.

This commitment to a time of preparation may seem sdf evident before any act of
worship or gpproaching religious ingtruction. However, in school, timeis a a premium and it
is the norm to engage immediately with those gathered for collective worship or sudy. The
evidence from SPRED is that giving dmogt equa time to preparation as an activity in itsdf
does, indeed, herdd results. | would argue that whilst adopting such an eement of
preparation in schools would reduce the time available to active study or worship, it would
in the long run be of greater bendfit to the children. Beginning with a time of relaxation,
developing a sense of entering sacred space and seeking a point of stillness may bring the
participants to a point where they are more willing to engage with what follows.
Furthermore, once activities are developed and repeated to achieve a sense of dillness, it
becomes eader in time for children with learning disgbilities to fdl into this pattern. In



generd, the method of catechess used with SPRED s inductive, symbolic and liturgicd
(Harrington 1992:8)

The second stage of SPRED isthe catechesis. Thisis designed to be appropriate to
the chronologica age, the mentd and faith development of the members of the group. The
cateches's begins with the life experience of its members evoked through symbols, usng
ordinary everyday objects and experiences to draw them in to a sense of the sacred. A
popular symbol used at this stage would be a pictures and shapes of a heart so as to arouse
experiences of love. This awareness is degpened through liturgicd and biblica activities. The
bible, for exampleis used in a specid way. The leader gives a short bible reading depicting
the theme to each participant persondly, holding their hands, looking into their eyes and
gpesking the words with love. Silence and an expression of care such as holding hands close
the main part of this stage two. However, it is not the end; rather it is a means to draw

people into the dosing liturgy.

One of the aspects of SPRED that is gppeding is that, just as with L’Arche, it
acknowledges the chronologicd age of its participants and develops an appropriate
response. Higtoricaly, people with learning disabilities have been approached by the church
as well as by other agencies such as socid services as though they were children. Despite
the fact that participants are teenagers or adults, materids often used with people with
learning disabilities will invariably be child centred, with themes and images ingppropriate to
an older age group. As most specid schools now place children in classes according to age
and not to menta or physica ability, so using objects and experiences gppropriate to ther
age should be managesble. Harrington is clear in her work with people with learning
disabilities that they benefit from being grouped with people their own age. Futhermore,
materid aimed at adults is just as unsuitable for children as she states “ Cateches's comes in
many shapes and Sizes. Like a garment of great vaue it has to fit each person” (Harrington
1994:116). It is the norm in this society for people to foster friendships amongst their peers
who share an awareness of smilar lived experience. Whilst this desire to bring people of a

smilar age together is to be welcomed, the redity of a parish situaion isthat it is sddom the
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case that sufficient people with learning disabilities of the same age group are present in that

community.

The third stage of SPRED is closure, an act of worship and participation in a ritua
med. The med is used as atool to help the participants appreciate what it means to come
together in an act of felowship and the sharing of food. (Greet care is given to the detail of
this stage of SPRED. The importance of such aspects as the cloths on the tables, the
napkins and flowers are emphasised, so as to promote a specid ritual.) The participants are
nurtured in this environment to appreciate sacred time and fellowship centred on food on a
table, thus preparing them to receive the sacraments, so that they may fed comfortable in
regular parish worship and participating in the Eucharist at home. Before leaving the SPRED
centre the participants and volunteers ligen to music and begin ther farewdls with a

definitive sense of closure and promise of a future meeting.

In the Eucharigt, we are dl blessed by God in and through Jesus Christ and people
with learning disabilities are called to receive God' s gifts without hindrance. However, aong
with dl other Chrigtians, the church expects atime of preparaion and ingtruction before the
reception of Holy Communion. SPRED offersamodd of preparation which, 1 would argue,
is imaginative and accessble to dl regardiess of ability. The use of symbols and cregting a
sense of the sacred around a table of food is a helpful means of both teaching and nurturing
an understanding of the Eucharig.

3.BUILD

What we should not do is assume that people with learning disabilities have

no spiritua needs, or that those needs cannot be met. Rather, we must

reflect on how they can take their intended place in the church and each

make their unique contribution to its life (Bowers 1996:11).

The Baptist Union Initiative with Learning Disability (BUILD) is a specidist
divison of the Baptist Union of Great Britain, which has been in exisgence snce 1984.
BUILD came into being when a number of Baptists wished to address concerns about their
inability to make known the love of Chrigt to people with learning disabilities and to dlow

them to take up their intended place in the church making a contribution to its life. Over the
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17 years of its exisence BUILD has developed a nationd and internationd network of
groups drawing on initiatives from other Free churches. The primary ams of BUILD are
fourfold: firgly, to develop an awareness amongst Christians and churches of issues relating
to disability; secondly, to create strategies for congregations to respond positively to the gifts
and needs of people with learning disabilities; thirdly, to prepare and provide materias which
will enable people with learning disabilities to develop their own faith and Chrigtian vocation;
and fourthly, to provide support and pastora advice for congregations as well as those who
live and work with people with learning disabilities.

3.1 A resourcefor parishes

BUILD does not operate by taking people away from their church to specialised
centres of indruction and worship; rather; through teaching materids and resources, it
encourages groups to be formed within the church or to develop groups locdly with another
denomination. The ecumenicd dement of the BUILD programme is of great vaue, snce
work undertaken within their programs can be embraced by other churches and developed
within their own locdity. | would argue that such co-operation with churches can only
benefit thework undertaken within a school context. Furthermore, this opportunity to build
on what is offered in the school environment could also be offered to other churches in the
locdlity, if they have parishioners attending the specid school.

The materids and resources developed by BUILD are such that they can apped to
a group of mixed age and ability snce the communication is largdy through pictures. The
materials developed seek to avoid the mistakes of congregations who have tried to use
genera church materias, as Potter states:

How can they get to know Jesus if the methods used to communicate
this good news actualy compounded their disability (Potter 1998:18).

With BUILD, the emphasis is on groups of individuas meeting and working through
themes such as ‘What is God like', ‘Knowing God' and ‘Following Jesus. This work is
undertaken with the help of booklets especidly designed to illustrate such topics and with a
very limited use of words. The groups are facilitated by a mixture of interpreters and trained
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parishioners caled ‘friends for those with non-verbad communication. The materia provided
in the booklets is used in conjunction with other resources that relate specificaly to prayer.
Groups will learn through imitation and participating in collective ectivities.

The BUILD materids are unique with regards to the resources. They have been
designed to generate an understanding of the relationship between each other and God,
using astoryboard format which is very effective. The images used are age gppropriate and
do not require any use of language or written communication. One mgor drawback with the
BUILD materid is that it does not cover the sacraments. Since the materid is from a non-
conformigt tradition it is naturally developed to suit their own requirements, therefore they
offer no ingght into preparing children for Holy Communion. However, ther ability to draw
children into working with themes such as ‘What is God like', has a universal gpplication

and there is scope to adapt such aresource to meet the needs of other denominations.

Spiritud formation is Imply the expresson of a process of growth in Chridtian faith,
identity and practice, that develops as Chrigt is formed in us. This process of learning,
changing and growing into the likeness of Chrigt will be different for each one of us, as
crested uniquely by God. There are no dick formulae for guaranteeing spiritual growth and
no program or initiative that would seek to provide a package of goods which would make
suchadam.

4. Conclusion

In conclusion, this chapter has sought to explore the initiatives offered by SPRED
and BUILD with the am of being able to draw on this expertise. Both programs offer
vauable contributions in drawing people with learning disabilities into the life of the church
and engaging in a process of developing and nurturing their spiritud lives. In particular Potter
(1998) and Harrington (1992, 1994, 2000) chalenge dl seeking to work in spiritud
formation to recognise the necessity for age gppropriate activity and resources designed
especidly to communicate with people with learning disabilities. The work of BUILD and
SPRED, dong with what has been learnt from the success of L’Arche, can assig in the
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process of developing ways of engaging children and young people in specid schoals in
meaningful programs of spiritua formetion.

CHAPTER 5

Chaplaincy in Special Schools

L.Introduction

At the beginning of this dissertation | drew attention to the lack of regulation,
direction and assstance offered to clergy who undertake chaplaincy work within the specia
needs sector. The smdl amount of materid available gives little reference to people with
learning disabilities and that which is available smply gives vague suggestions as to the type
of skills required for someone employed in achaplaincy post. The National Society, which
advises the Church of England, suggests that a chaplain should be
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Energetic, creative, outgoing, organized, a good communicator, able to
initiate and motivate, be able to relate to pupils, aff, parents and governors.
Respond to educetion initiatives and facilitate acts of worship (Nationa
Society 2000:1).

There is no suggestion in thismode of chaplaincy that the priest should be a
person rooted in prayer, the study of scripture or one seeking to build a community of faith.
Rather it presents alist of skills and a secular one at that. Whilst there is no specific mention
of engaging in the process of nurturing the spiritud lives of individuas or the community, the
fact that spiritual development is in the curriculum ensures that such reguirements become
the respongbility of a chaplain by default. Likewise, responsbility for facilitating acts of
collective worship becomes an area of work taken on by the school chaplain but again with
no specific ingructions with regard to its style or format. Therefore, school chaplainsin a
gpecia needs school find themsalves with little direction in their work other then to guide
their way to meeting the rdigious requirements of the 1988 Education Reform Act,
focusing on spiritud development and facilitating worship.

1.1 Opportunitiesfor change

Such alack of darity and focus for chgplaincy ministry results in no set standard or
measurement for the quaity of provison offered across the whole spectrum of educetion.
However, this Stuaion can be addressed with innovation and cregtivity in both the approach
to and content of chaplaincy services. The role and model of chaplaincy, lacking officid
direction, can develop to meet the needs of people with learning disgbilities in a new way.
Although L’Arche community is in a reddentid setting, the modd of gpiritudity it
encompasses has a universal gpped to dl people with learning disabilities. Its potentia
benefit can be seen in developing and improving chaplaincy services,

Throughout this dissertation | have drawn on areas in which specid schools can
learn from Jean Vanier and L’ Arche in order that the spiritud lives of those in thelr care may
growth and flourish. One aspect of L’ Arche which offers a garting point for chaplains
seeking to engage in the work of soiritud formation is found in the development of
relationships. The nature and sgnificance of the reationship a chaplain forms with those
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being accompanied on their spiritud journey has to be explored. In seeking to nurture the
spiritud lives of people with learning disabilities in schoal, the approach adopted by the
dergy will ggnificantly impact on this process. Therefore, fundamental to the process of
exploring spiritua formetion is the reaionship between the priest and school community,
which this chapter will seek to address.

2. Relationships: The Priest and School

Theologians and clergy have grappled with the need to broaden the mode of
minidry and spiritua direction with respect to women and the gay community, in favour of
that which reflects particular life experiences and needs. Likewise, in the area of disability,
the specific needs and experiences of people with learning disabilities demand a relationship
with their priest appropriate to their specific needs. L’ Arche offers a sgnificant contribution
in this regard, with dlear and developed models for clergy working in community. Here we
have an example of how gaff and resdents in the community have a priest who seeks to
develop a paticular type of reationship based on friendship and spiritua guidance.
Essentidly, thisisamode of ministry which could readily be adapted to meet the needs of a
school community made up of gaff, pupils and school chaplain.

Fundamental to the spiritudity of L'Arche is the concept of developing a
relationship with each other and God, people with learning disabilities and those who teke
up the role as spiritud guide with them. Here both priest and community seek to enter a
relationship with each other and God, which is characterised by transformation, a sense of
belonging and growth. Following this pattern priests would be guided into cregting a
relationship with those attending specid schools, which abandons old modes of chaplaincy
characterised by authority, hierarchy and power. To abandon a traditionaly accepted model
of minigry is indeed a radical gesture. Notions of leadership and authority are a the very
heart of the church’s teaching with respect to the role and function of priests. The Catholic
church in its teaching on the formation of priests for the 21t century repeatedly makes
reference to ther task as leaders of the community as opposed to living with other members
astheir equd.
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Minidry demands of the priest an intense oiritud life, filled with those
qualities and virtues which are typicad of a person who presides over and
leads a community, of an elder in the noblest and richest sense of the word
(John Paul 11 1992:70).

2.1 Thepriest asafriend

The modd offered by L’ Arche of the priest being an active presence aongside the
community rather than leader is one of greet vdue. Thus the priest in the context of a school
community can help deveop the spiritud life of children, not jugt in times set asde for
worship or teaching, but aso in the common tasks of every day. The priest being a firgt
among equals assigtsin work which is ordinary and mundane. Kelly (2000) summarizes this
when he gtates that it is by smply being a presence among people that a priest comes to
know the joys and anxieties of those in the community. Furthermore, by being dongsde
those they live and work with, priests will find a thousand opportunities for sharing the light
of God with members of that community in their everyday lives.

Opening oursdlves to friendship means becoming vulnerable, taking off our
masks and letting down our barriers so we can accept people just as they
are. It means weeping with them when they weep and laughing with them
when they laugh (Vanier 1995:30).

A reationship based on friendship and an active presence with othersin their spiritua
journey is aso the modd adopted by the BUILD initiative, namely that there should be no
hierarchy between assstants and people with learning disabilities. As with L’ Arche there is
recognition that we are dl equals in the eyes of God and need the keep the command of
loving our neighbour as ourselves. However, it is important to recognize that such amove to

embrace anew modd of ministry and priesthood may not be easily adopted or endorsed.

Higoricdly, Anglican dergy have seen themsdves as autonomous leaders, holding
dear to the familiar air of paterndism tha characterizes their role as leading the established
church in ther parish. A priest from her selection, training, ordination and induction is given a
modd of priesthood which builds on a modd of authority. The ordination service sates that
amongst the tasks entrusted to a priest isto “lead his people ... to teach and admonish”
(Alternative Service Book 1980:356). For priests who have been instructed by the church

A7



to have an image of themsalves as st gpart for leading and admonishing their flock, a role
which schools and churches have legitimated, any move away from this carries greet risks
for dl involved. For their formation process and pastoral practice is based on amodd which
affirms that during contact with parishioners a priest should embrace a sense of pastord
objectivity, or in redity keeping a disance. Gordon-Brown (2001) has been particularly
influentid in advocating a modd of pagtoral work which stresses objectivity, arguing that
priests can only be free to engage in their duties by being prepared to dis-engage. His work
iscritical of what he terms a pastord cliché, namely seeking to get aongside people or meet
them where they are. For those trained in this traditional model of priesthood, abandoning
familiar petterns of minigtry will involve change and risks. Vanier himsdlf recognizes thet the
spiritudity he seeks to embrace and share, with its emphasis on aandoning power and
authority, is not going to be universaly accepted as he clearly sates.

The spiritudity of Nazareth or the spiritudity of the cirdle, which implies
littleness, love of little things and humility is not easy in our world (Vanier
1982:303).

However, the potentid benefits for the priest and those whose spiritud lives they
seek to nurture will outweigh the cost of abandoning a position of power and privilege.

3. Areas of challenge

When seeking to develop new working practices in a school, as with any other
environment, the potential exigts for conflicts to emerge. In seeking to adopt the core values
and spiritudity of L’ Arche, which are not like those of other movements, it is inevitable that
chdlenges will arise. | would suggest that the main chalenges come in two aress the
resstance to models of care which are not based on independence and the need for

flexibility in the use of the catechism.

Both government and parent based initictives have over the last decade
concentrated on enabling people with learning disabilities to be as independent as possible.
However, the emphasis within L’ Arche is on developing relationships with esch other and
God, and entering into friendships with those who work and live aongside each other. For
those currently engaged in working in specid schools the adoption of new modes of
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relaionship may be problematic. Part of the push to encourage children with learning
disahilities to prepare for independence has been the discouragement of dependence on staff
and workers, with priority given to developing gods of sdf-reiance and individud rights.
Fear of creating a climate of dependence is understandable for this modd could, if not
developed properly, be mistaken for what was formerly practised by those working with
people with learning disabilities in the old hospitals and ingtitutions.

The second area of potentid difficulty lies in seeking to move away from the
traditiona value given to the catechism and the need to able to aticulate abstract
descriptions of faith, by memory, in order to partake in the Eucharist. People with learning
disabilities are cdled to receive God's gifts and grace without hindrance; however,
historically they have been unable to participate fully in Eucharigtic services because it was
believed that they were unable to undersand the finer points of doctrine normaly taught
before firg communion. In this chapter, | have argued that we need to be reminded as a
church community that the position in which membership of the church is granted is by virtue
of baptism. As a consequence of their baptisn people with learning disabilities should be
encouraged to share fully in the sacramentd life of their community; to deny the sacraments
to people with learning disabilities is a form of spiritua deprivation and cannot be excused.
For those who are engaged in rdligious ingtruction both in schools and parishes, this may be
a move which is difficult to embrace. Both ingtitutions have long operated rigid points of
entry to the sacraments, the consequence being the excluson of people with learning
disdbilities

4. Conclusion

Seeking to embrace a role of chaplain based on the L’ Arche modd of friendship
does not remove dl conflicts and Stuations where humans are in disagreement. Within a
school environment there are dways tensons, policy disagreements and persondity clashes.
The focus here is found not in the conflicts, as dl friendships have their dynamics, including

power as well as love. Friends however seek to acknowledge their differences rather than
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ignore them. Moreover, by paying attention to these differences, opportunities develop to
enhance and deepen the friendship through on-going openness.

To embrace the mode of relationships exemplified by L’Arche is indeed a radica
and controversd move for a school chaplain. Within a schoal the chaplain is for the most
part the authority on matters of worship, doctrine and spiritudity. Such a position, coupled
with the parish role, can portray an image of strength and invulnerability, which is safe and
secure. Taking Vanier's words and putting them into action, opening oursaves to be
friends, becoming vulnerable, taking off our masks and letting down our barriers is a move
that will involve risks and red change, but ultimately it will regp rewards.

Chapter 6

Conclusion

1. Introduction

The am of this sudy has been to address the propostion that the spiritudity of
L’ Arche has much to offer people with learning disabilities outside its own residentid setting.
For those who seek to nurture the spiritua lives of pupils in specid schools, there exigts the
opportunity to draw on the example of L’ Arche when developing programs encouraging
goiritual  formation. Throughout this dissertation, | have dravn on the fundamentd
characterigics of L’ Arche and the writings of Jean Vanier, identifying the possbility of
taking aspects of a spirituaity grounded within a residentid context and adapting this to a
school environment. Furthermore, | have sought to demongtrate that this could be achieved
within the legd requirements of the 1988 Education Reform Act, which regulates spiritud
development in the curriculum.
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The church and date schools have sysematicdly falled people with learning
disdbilities, from the quality of chagplaincy minigtry offered to blatant acts of discrimination.
Within specid schools the expectation for people with learning disgbilities in the area of
spiritua development is markedly low, with limited opportunity for teaching in this area or
for qudity collective worship. The legiddive requirements for the provison of spiritud
development can be met by providing minima input by the chaplaincy service. Within specid
schools it is possble to meet dl the criteria for providing spiritud development by smply
assarting your students achieved a sense of awe and wonder in a music lesson. This would
not be acceptable in maingtream schools. The latter have greater expectations as to what
can be achieved in the development of a pupil’s spiritudity.

An incorrect assumption aso prevails, namey, that spiritud growth requires a
certan intelectud capacity and an ability to articulate faith. However, people with learning
disabilities have the same rights as maingtream pupils to ensure that their chaplaincy service
engagesin formation programs that recognise their need to grow in the life of the spirit and
to nurture their relaionship with God. In order to address this faling on the part of the
church and its chaplains, what is needed is a prophetic voice which offers a vison for what
can be achieved and a chalenge to the prejudices and failures of current chaplaincy service.
Throughout this dissertation | have presented L’ Arche as offering such avison, giving to dl
who work with people with learning disabilities an opportunity to draw upon its fundamenta
characterigtics to the benefit of thosein their care. The Charter of L’ Arche, which isits very

foundation, reminds us that:

Weakness and vulnerability in a person, far from being an obstacle to union
with God, can fogter it. It is often through weakness, recognised and
accepted, that the liberating love of God is revedled (Charter L’ Arche 11.2 in
Kearney 2000:212).

The soiritudity of L’ Arche offers an opportunity to school chaplains to abandon
edtablished levels of service and dso low expectations of people with learning disabilities.
What is on offer in place of this is a iritudity based on a profound respect for the dignity



and sacredness of every human being and the means to develop a spiritud life, which
deepens their love of God and other people.

In conclusion | should like to offer to those engaged in school cheplaincy a number
of recommendations, drawn from this dissertation, as to how the spiritudity of L’ Arche can
be adopted when developing formation programmes for people with learning disgbilities.
The recommendations presented fal into two specific categories, spiritud formation and

collective worship.

2. Recommendationsfor Spiritual Formation of People with learning

disabilities

In the area of spiritua development, the recommendations are thregfold. They focus on
the relationship between the chaplain and pupils, building on the modd of priest as spiritua
guide which is centrd to L’ Arche and easily adapted to a school stuation. They aso reject
traditiond models of priestly ministry. The recommendetions are as follows:

i. Develop a secure foundation for the cheplains work focusing on their rdationship
with pupils. The modd for this rdationship is that of the spiritua guide as exemplified
by L’ Arche;

ii.  Work to ensure that the school recognises that people with learning disabilities can
encounter and respond to God and that they have a spiritud life which is abdle to
grow and flourish. The quantity and quality of work undertaken to meet the
legidative requirements must reflect this;

iii.  Abandon traditiond modes of chaplaincy and priesthood based on objectivity and
detachment in favour of amodd of friendship.

2.1 Spiritual Formation

At the beginning of this dissertation | drew atention to the difficulties that exist for
school chaplains seeking to define what the government means by the term ‘spiritud
formation’ in its legidation. Although the term is enshrined within legidation, the lack of a
clear definition, particularly for work in specid schools, means that interpretation can be
quite wide ranging. For specia schools, an interpretation of spiritua formation can amply be

understood as the means of nurture and growth, seeing the spiritua lives of the children
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flourish. The emphasis here is on progress a an individud levd raher than through age
gppropriate attainment targets and defined objective testing.

With this area of work in specid schools, the lack of any redl descriptive criteriaand
regulation ensures plenty of opportunity to develop creative and imaginative programs to
mesets the spiritud needs of pupils with learning disabilities. The government has placed
spiritudity on the curriculum but they have failed to offer any red directives on implementing
this, other than the recommendation that more input should be encouraged. Here we can
look to the spiritudity of L’'Arche to offer ingght and experience with respect to the
nurturing of the spiritud lives of people with learning disabilities, dl within the requirements of

law.

Agang this background | would recommend that before school chaplains consider
what can be practicaly achieved in worship and curricular activities, it is necessary to
develop asecure foundation to their work by focusing on their relationship with the children.
This | would argue can be achieved by reflecting and drawing on the spiritudity of L’ Arche
and the ingghts it has gleaned from years of working to promote the spiritual development of

those in their communities.

| would recommend that as a garting point in any process of engaging with the
development of programs of spiritua formation, chaplains need to redise that people with
learning disabilities can encounter and respond to God and have a spiritud life that can grow

and deepen.

At the heart of L’ Arche is a belief in the uniqueness and sacredness of dl people
regardiess of ther abilities. This Satement is a recognition that al human beings are created
in God's image. Because of this we are al born and nurtured in a rdaiona bond thet is
reinforced in the Christian community. We percelve and understand this relationship in a
unique way, as each of usis a new creetion. People with learning disabilities are created in
God's image and through his grace he touches their lives, building a rdationship with them,

even if they cannot articulate thisin words.
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In seeking to assst people with learning disabilities to grow in their spiritud lives and
build their relationship with God, the chaplain can act as a spiritud guide. Such aroleis seen
in the planning and fadlitating of worship, engaging in building a community of fath, the
offering of individud direction and being an active presence within the community. The
foundation for this work can be drawn from the spiritudity of L’Arche, which is
characterised by journeying dongside people with learning disabilities in a rdaionship of
love and friendship. This is indeed a radical departure from the relationship a chaplain
normaly assumes in a school, but | would recommend such a move as beneficid not only to
the pupils but adso to the priests themsdves. Henri Nouwen, who was a priest with a
L’ Arche community, chalenges usto:

Dare to love and to be a red friend. The love you give and receive is a
redlity that will lead you closer and closer to God as well as those whom God
has given you to love (Nouwen 1997:69).

Vanier repeats thoughout his own writing tha the spiritudity of L’Arche is
profoundly human and profoundly divine. Through these communities God makes visble to
the world the essentia purpose of human life, that is out of his love we have been created,
unique, precious and sacred with a gift to share the love we have been given. Growing in
siritudity and humanity means sharing that gift of love. This opportunity to share the gift of
love can be achieved not only within the residentia context of L’ Arche but dso within the
community of a specid school. Thisisto be achieved by drawing on the spiritudity of
L’Arche as the foundation to the chaplan's work and his other relaionship to ther

community.

3. Recommendations For Collective Wor ship

In the area of collective worship it is recommended that the school chaplain build on the
work of L’Arche, SPRED and BUILD to ensure tha collective worship provides the
opportunity for people with learning disabilities to encounter and respond to God. Part of

this move to improve collective worship will be the introduction of Eucharigtic services with



a liturgy developed to meet the needs of people with learning disabilities The
recommendetions are as follows:

i. Examine the schodl’s policy and commitment to collective worship, recognising that
people with learning disabilities have the same right as pupils in maingtream schooling
to worship God as a community. Encourage chaplains to be bold and imaginative in
developing work in this areg;

ii. In drawing up the content of collective worship offer the opportunity for a service of
the Eucharit to the whole schoal;

iii. Draw on the experience of L’Arche, BUILD and SPRED to develop worship and
indruction in faith thet is gppropriate for people with learning disabilities.

3.1 Liturgy

Commund prayer is an important nourishment. A community which prays
together, which enters into silence and adoration, is bound together by the
action of the Holy Spirit (Vanier 1989:195).

Vanier, throughout his writing, is & pains to dress that the spiritud life of those
within L’ Arche communities is to be nourished not only through individua prayer and
devotions, but dso through communa acts of worship. Here Vanier seeks to remind us that
God, in his deding with humanity through history, has adways been encountered on a
corporate as well as an individud level. Furthermore, for people with learning disabilities,
collective acts of worship have just as much meaning and offer as great an opportunity of
encountering God as they do for any other Chrigtian. It isin this area of collective worship
that 1 would recommend tha chaplains within the specid needs sector examine ther
commitment to school worship and, through the example of L’ Arche, reflect on what can be

achieved in this area.

The 1988 Education Reform Act places a lega requirement on schools to hold
dally acts of worship, athough they offer little or no definition as to what congtitutes worship.
Such an act of worship is seen as providing an opportunity for collective reflection and
learning, for fostering a sense of unity and for providing a space to meet pupils spiritud,
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morad and culturd development. What is meant by collective worship is questionable, the
term being open to interpretation and flexible enough to encompass adl manner of provison.

The redity of specid schoals is that with children of such a wide range of abilities and

disturbing behaviour patterns, collective worship is often disregarded. Furthermore, with
little or no guidance available as to how to create and present an act of worship to children
with learning disgbilities, it is not surprisng that teechers and chaplains fed unskilled in this
area. However, the vaue of collective worship cannot be overemphasized and chaplains
must be prepared to take risks and be crestive when looking at developing worship for a
whole schoal.

In recommending that cheplains draw on the spiritudity of L’Arche and its
commitment to collective worship as a means for people with learning disgbilities to
encounter and respond to God, | would further recommend that cheplains offer the

provison for a Eucharigtic servicein their plan for collective worship.

The spiritudity of L’ Arche is rooted in the church, the body of Chrigt. Vanier cals
on dl chaplains and priests to end discrimination againgt people with learning disabilities.
They should not be prevented from participating in the Eucharist. For, he argues, dl who are
baptised are disciples of Chrigt, caled to receve God's gifts and pateke in the

remembrance of Christ’ s death and resurrection.

The Eucharig lies a the centre of the Anglican tradition; more than that, it is the
focus and heart of Anglican practice, based on the command of Jesus “Do this in
remembrance of me’. The Eucharig links commund and persond nourishment;, it is the
way by which both as a community and individuas we know, meet and encounter Chrigt.
L’ Arche presents a chdlenge to dl who exclude people with learning disgbilities from
participation in the Eucharigt, with the stark reminder that it is their right to participate by
virtue of their baptism. In recommending that chaplains in specid schools re-examine the
content of their provison of collective worship and draw on the experience of L’ Arche, |

would argue that their program would go along way to enhance their work in nurturing the
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soiritud life of people with learning disabilities. Furthermore, this would aso bring specid
school worship more closdly in line with that offered in maingtream schools.,

The provison of Eucharigtic services in maingtream education has ensured that such
sarvices ae now avalable in more user-friendly liturgy targeted a children. The new
Eucharidic prayers in the Anglican Church (Church of England 2000) provide such a
resource, which has its emphasis on children and family worship. Whilst materid is avallable
to create services for school children, however, for pupils with learning disahilities further
atention has to be given to meeting their specific needs and it isto initiatives such as SPRED
and BUILD that reference can be made.

L’Arche and SPRED both draw attention to the way people with learning
disabilities generdly become familiar with ritud, with form and pattern. Whilst they may not
be able to participate in articulating the words of hymns or prayers, they can gill encounter,
respond to and be nourished by God, in receiving the body and blood of Christ. SPRED
and BUILD offer recommendations for improving the quality of worship, emphasizing
amplicity, clear uncluttered liturgy and the use of symboal to point to and carry beyond the
concrete and visible. In the Eucharigt the different gestures, objects, movements and sounds

can al be emphasized to draw the pupils towards the mystery that is God.

Finaly, the am of this sudy has been to address the proposition that the spirituaity
of L’ Arche has much to offer people with learning disabilities outsde of its own resdentid
setting. This| would argue has been evidenced and an opportunity exists for specid schools
chaplains to embrace the Spiritudity of L’ Arche in their work and encourage creative and
inclusive programmes for the spiritud development of people with learning disabilities.
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