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There are almost 2,000 religious higher education institutions worldwide, 250
of which are in Europe. Faith and Secularisation in Religious Colleges and
Universities is the first book to offer a comparative study of these institutions
across many religions and countries including Christian, Islamic and Jewish
universities in areas including the US, Europe and the Middle East.

Considering the current tensions and debates surrounding academic free-
dom, institutional governance, educational policy, mission and identity, this
innovative and challenging book explores:

institutions’ relations with the state and their wider communities
whether such institutions can be both religious and ‘universities’

the appropriate role of religious faith within colleges and universities
academic autonomy and the role of religion in education

Faith and Secularisation in Religious Colleges and Universities offers some
important ideas on how such institutions can be part of diversity and plural-
ism yet remain committed in a holistic and coherent way to their religious
traditions. It will appeal to readers involved in higher education studies,
religious study and the history of education, as well as individuals within
religious institutions.

James Arthur is Professor of Education at Canterbury Christ Church Uni-
versity. He completed his doctorate at Oriel College in the University of
Oxford and has written widely on the relationship between theory and
practice in education.
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Foreword

In this innovative and challenging book Professor James Arthur has provided
a remarkable examination of religiously affiliated higher education institu-
tions that are linked to the Christian, Jewish and Muslim religions. Although
he modestly claims this to be an introduction to the understanding of
religiously affiliated universities and colleges it is much more. From consider-
ing the problem of definition, he considers the mission and identity of these
types of higher education institutions and then goes on to consider their
governance, funding, the issue of secularisation, academic freedom and
the religious renewal or ‘de-secularisation’ within contemporary higher
education.

What is impressive about this book is the range of knowledge about inter-
national higher education that it is based on and the author’s sensitive and
positive treatment of the three major religions and their relationship to
higher education. His analysis of the effects of secularisation and the ques-
tion of the continuing ‘ambiguity and mission’ of faith-based universities,
especially some Christian universities, is well developed and is central to the
book. Although I do not always agree with his conclusions, for example his
critical treatment of Jesuit universities, I would still argue that his conclusions
are balanced, fair and based on extensive evidence. His treatment of the ideas
of John Henry Newman in his examination of the issue of the relationship
between religious belief and knowledge in higher education is fascinating and
surely the author should develop this more fully in an extended study of
Newman’s ‘Idea of a University’. Another important feature of this study of
the complex relationship between scholarship and religious faith is his treat-
ment of academic freedom in an age of increasing religious fundamentalism.
He firmly states that ‘Religiously affiliated colleges and universities therefore
have a role to promote the pursuit of truth, allowing question and debate,
according to their traditions and in doing so they add a pluralism within
higher education itself’.

An aspect of religiously based higher education institutions that James
Arthur does not fully consider is the relation between their faith traditions and
their engagement with the society that they are part of. What is particularly
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interesting about these institutions is their commitment to the ideas and prac-
tice of the ‘engaged university’. It would be interesting to consider how this is
based on a religious communitarianism that is linked to both theological
views and a faith-based pedagogy.

In his insightful consideration of the religious renewal within higher educa-
tion he offers some important ideas on how religiously affiliated higher
education institutions can be part of diversity and pluralism yet remain
committed in a holistic and coherent way to their religious traditions. He
offers some interesting ideas on mission and identity, leadership and govern-
ance, the curriculum, the religious life and the ethos of the institution and the
nature of the faith-based and academic community. This is a challenging
view and readers will benefit from the author’s scholarship, his cross-cultural
sensitivity and honesty in developing his arguments.

Professor John Annette

Pro Vice Master

Professor of Citizenship and Lifelong Learning
Birkbeck College

University of London



Preface

My academic interest in the role of religion within higher education began in a
serious way when I arrived to begin my doctoral studies at Oriel College,
Oxford, in the late 1980s. On walking through the main gate into the first Quad
I was struck by the large statue of the Virgin and Child peering down at me.
The College is, of course, a fourteenth-century Catholic and royal foundation
and is dedicated to the Virgin Mary. As a Scot, I was particularly interested in
the reason given for the College’s foundation: it was founded as the fulfilment
of a promise to the Virgin Mary by Edward II for sparing his life at the disas-
trous English defeat at Bannockburn. It is therefore ironic that the first student
to graduate from Oriel was a Scot! The College is famous, among many other
things, for having John Henry Newman as a Fellow and for its pivotal role in
leading the Oxford Movement in the nineteenth century. As a member of the
College you hear Latin Grace said before Hall (dinner) each night and are
aware of the variety of Christian symbolism contained in stained glass win-
dows, portraits on the walls and statues around the College. You are also aware
of the presence of an Anglican chaplain and are conscious that the chapel is
actually used for religious services, which students and dons voluntarily attend
on weekdays and Sundays. You notice that religious subjects are regularly and
seriously debated by various Fellows and student societies and you observe that
invited speakers to the College regularly come to discuss religious themes.
There was and is a definite Christian ethos forming the backdrop to study at
Oriel, which few can ignore. Indeed, Oxford University still offers and provides
a wide range of religious activities for its students and retains many of the
visible fragments of its Anglican and more ancient Catholic pasts. Many stu-
dents at Oxford enter upon their studies with an interest in religion, if not a
serious commitment to their faith. Nevertheless, I understood Oxford to be a
‘secular’ institution, even if the unspoken assumption among some was that
it may not be in practice. I was also aware that religion in general and Christi-
anity in particular were supposed to inhabit quite separate provinces in British
higher education. The questions I asked myself as a Catholic were: What
did all this mean today? Was there any current substance to this religious
backdrop of fragmented Christianity? Did it actually influence anyone?
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As part of my doctorate I spent a short time at Fordham University in
New York in early 1990. I was accommodated at St John’s Hall on the main
campus in the Bronx, but on arrival I was not conscious of any religious
atmosphere. I understood Fordham to be a Catholic university run by the
Jesuits. It has a large chapel in the centre of the campus, but apart from this, I
saw very few other specifically religious expressions in art or architecture, and
practically none at the postgraduate centre in downtown Manhattan. There
existed a chaplaincy that appeared devoted to social activism, counselling
and imaginative liturgies. There were a number of organised meetings during
my stay to discuss various contemporary ecthical issues, but the intention,
explicit or not, seemed to be aimed at developing a critical attitude to the
teachings of the Catholic Church. The questions I asked myself as a Catholic
included: Why does the Church invest so many people and resources in uni-
versities like this and what difference does it make? Why is this particular
university listed as Catholic? What understanding of Catholicism does the
institution attempt to promote?

In 1991 I was invited by the Abbot of Ampleforth, the Rt. Revd Patrick
Barry, to attend an important meeting of the Catholic College Principals of
Britain in Glasgow. This meeting had been called by one of the fourteen
principals and was funded by a Catholic charity to discuss the possibility of
establishing a national Catholic university. Recent government legislation on
higher education had made this a potential option for these colleges of higher
education, which were largely concerned with providing Catholic teachers,
but had now begun to diversify their academic courses. Archbishop Thomas
Winning of Glasgow (later Cardinal Winning) chaired the meeting and I was
asked to act as secretary. Thomas Winning had been my parish priest and
school chaplain when I was growing up in Scotland. Collectively, the colleges,
or at least the religious congregations and orders that ran most of them,
owned a great deal of property and the chairs of governors of these colleges
were also present at the meeting. During the opening discussions the Jesuit
Principal of Heythrop College in London declared that his institution was
not legally a Catholic institution and that the recent document issued by
the Vatican on Catholic universities (Ex Corde Ecclesiae) did not apply to
Heythrop, which was a secular component of the University of London run
and owned by the Jesuits. The reason why Ex Corde Ecclesiae did not apply to
Heythrop was because the Jesuits did not publicly claim it as ‘Catholic’, but
instead allowed the College to be secular in its legal and public character. He
also did not think a national Catholic university was a good idea and dis-
tanced himself from the suggestion. The other Catholic principals began to
record their excellent relations with their local secular universities, which
validated their degrees, and praised their regional links with other Christian
colleges with whom some were in the process of establishing joint agreements
or amalgamations. There was certainly very little interest in founding a specif-
ically Catholic university. The questions I asked myself of this experience
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were: What is a Catholic college or university? Who should control it and
what public identity should it have? Does the Catholic Church seriously influ-
ence any of these colleges? Today, with less than a third of the original
fourteen colleges still operating, the extent of their Catholicity is still a pressing
issue for them and the Church.

The fate of St Andrew’s College, Glasgow, where the original meeting was
held, is worth recounting. The College had a number of incarnations from
1895, but all of them served by supplying teachers for Catholic schools.
Indeed, the quality of these teachers, precisely as Catholic teachers, was so
high that many were deliberately targeted for recruitment by English schools.
However, the College was sold to the State by the Sisters of Notre Dame and
the State subsequently undertook to continue to run it as a Catholic teacher
training institution. In 1999 it was ‘merged” with Glasgow University and
became part of a new Faculty of Education. In order to preserve something
of its Catholic identity, the Faculty established a Board of Catholic Education
to offer advice on courses for teacher training for those who wished to teach
in Catholic schools. The Catholic Church in Scotland opposed this ‘merger’
and Glasgow University Senate required assurances that the Catholic Church
could not interfere in the internal decision-making processes of the University.
In the end, the Faculty is a secular body and the Board of Catholic Education
has merely an advisory function over a very limited area of the Faculty’s
work. Whilst the Faculty has subscribed to the International Federation of
Catholic Universities, it is difficult to see how this Faculty is in any sense
Catholic. It is therefore strange that the IFCU has allowed the Faculty to
appear on its website.

On leaving Oriel College, I arrived at Canterbury Christ Church College
(now Canterbury Christ Church University), an Anglican College that had
just successfully hosted the first international gathering of the Colleges and
Universities of the Anglican Communion (CUAC). Dr Edward Norman,
formerly Dean of Peterhouse, Cambridge, was the active College chaplain
and within a short time of my arrival I was being invited to various meetings
with the local Anglican bishop to discuss how and in what ways the College
was serving the Church of England and Christianity more generally. I was
conscious that there was a renewed interest by the Church of England in
trying to ensure that its colleges served Christianity in general. In 1995 1
published my first academic book, The Ebbing Tide, which detailed from a
huge range of documents what I believed to be the ebbing Catholicity in
Catholic schools. Whilst the book received praise in public reviews it was not
received well by some Catholic authorities in education. Some objected to
aspects of the content of my book. It raised questions for me, including:
What does academic freedom mean and how should it be exercised in the
Church?

I was conscious throughout the 1990s that there were a growing number of
people who wanted to reconnect religiously affiliated institutions of higher
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education more closely with their sponsoring religious bodies. I saw this
within my own university and the Principals of the Association of Church
and Affiliated Colleges asked me to organise an ecumenical conference on the
theme of the Church Dimension in Higher Education. This conference was
held in Canterbury in September 2000 and its purpose was to define the
opportunities and challenges for Church colleges within the mission of the
Church in education. The conference discussed the identity of Christian
colleges and universities in Britain. In the same year I attended a conference
at the Australian Catholic University in Sydney at which there were real
tensions expressed about the nature and mission of a Catholic university —
tensions which have since intensified for this particular University and which
are discussed in this book. In Johannesburg, South Africa, I witnessed the
establishment of the emphatically Catholic St Augustine’s University (now
St Augustine’s College). In Chicago I met a young member of the faculty at
Loyola University who described, at a conference, her institution’s mission.
Her definition was entirely framed in terms and in the language of social
activism, freedom and transformation — no obvious religious content was
even suggested. In visiting a number of religiously affiliated universities in
Europe, the United States, Australia and South Africa, including the Catholic
University of Nijmegen in Holland, the Catholic University of Lille in
France, the Catholic University of Milan in Italy, the Universities of San
Francisco, Georgetown, Marquette, Loyola, Notre Dame, DePaul, the
Catholic University of America, Calvin College and Boston University in the
USA, the Australian Catholic University and St Augustine’s College in
South Africa and the majority of Church higher education foundations in
Britain, I have been struck in discussions with colleagues and students by
the continuing ambiguity about identity and mission. These experiences
have raised a wide range of questions for me. I was also conscious that
almost all the literature in this field has been a product of the American
context, which continues to have a huge influence on debates elsewhere in
the world. I believe there is a need to widen the discussion, building on
the work in America to include not only the experiences of Christians
elsewhere but also some of the views and educational beliefs of Muslims
and Jews.

In January 2005 I was appointed the first Director of the National Institute
of Christian Education Research, based in Canterbury, UK. The Institute’s
remit is to conduct research into all aspects of faith-based institutions,
including colleges and universities. The Institute was founded by Canterbury
Christ Church University, the University of Gloucestershire, and St Martin’s
College, Lancaster, together with the Church of England. The Institute also
seeks to conduct research and development in the theology of Christian edu-
cation and explore the mission of Christian higher education. The Institute
was launched in Canterbury at the CUAC conference in June 2005. This
initiative represents another attempt by some of the Christian institutions
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of higher education in England to reflect positively on their mission as
religiously affiliated colleges and universities.

This book serves as an introduction to those unfamiliar with the range of
debates and issues surrounding religiously affiliated higher education institu-
tions. It introduces some of the concerns and issues of the Jewish and Muslim
communities in higher education around the world and attempts to widen the
debate about Christian colleges and universities. However, the main focus will
remain on Christian institutions of higher education as they represent by far
the world’s largest number of religiously affiliated colleges and universities.
My purpose in this review has been a modest one — to illustrate some of the
complex ways in which different religiously affiliated colleges and universities
relate to some contemporary issues and questions in higher education. Whilst
specific illustrations from my contact with colleagues in the colleges and
universities I have visited are included in this review, to substantiate my
broad assertions, I recognise that in-depth empirical research is needed.
Consequently, I will be writing in general terms, as the breadth of the matter
under consideration is huge. It is my view that ultimately the factors that
secularise religious institutions are complex and need to be considered on an
institutional and particular-faith basis in order to reflect this complexity. This
book does not offer any specific models to follow, but suggests a tentative
way forward for some religiously affiliated institutions. My evaluation and
recommendations here are thus a dangerous undertaking, but serve as an
introduction to an important area of higher education that is routinely neg-
lected in the mainstream literature on higher education in Britain. My own
personal stance is one that supports religiously affiliated institutions, because
they ought to make a distinctive contribution to higher education.

James Arthur
Canterbury Christ Church University
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Introduction

Scholarly interest in religiously affiliated higher education over the last decade
or so has significantly increased as can be seen from the explosion of aca-
demic literature in the field (see Sack 1997 and, in Britain, Astley et al. 2004).
Numerous books and articles are now available on various religious aspects
of these colleges and universities, but they are still largely concerned with
Christian developments and perspectives in the USA. This academic interest
has coincided with religiously affiliated institutions working to renew and
redefine their identities, as almost all have sought to rearticulate their mission
after a long and serious process of reappraisal. A growing world resurgence
of religious belief and practice among Jews, Christians, and Muslims has
certainly aided this reappraisal. With a marked return to religion, there has
been a rise of orthodox and fundamentalist religious forces around the world
(Berger 1999). There has also been a new openness to issues in religion within
higher education more generally. Since it is impossible to cover everything in
the expanding literature, this book will consequently focus on the ideological/
philosophical dimensions — on the broad underlying religious and cultural
assumptions, ideas, attitudes and beliefs that have largely shaped the world-
view and operations of Jews, Christians and Muslims in higher education.
However, attention will be given to the methodological and institutional
factors that have influenced the development of these colleges and uni-
versities. It is recognised at the outset that many of these religious colleges
and universities are located within and influenced by the secular cultural
climate of contemporary Western societies. In particular, this book seeks to
discuss the process of secularisation that has been and is affecting these
institutions, and their staff, students and courses. The intention of this
review is to build on the work of scholars in the USA to provide a broader
view beyond the boundaries of American higher education and beyond
purely Christian institutions. Nevertheless, the principal focus will remain on
Christian institutions and readers will see that this leads to some unevenness
in coverage in each chapter. This book makes no pretence to be anything but
an introduction to the area since it is practically impossible to deal adequately
with the theological understandings in each of the great faiths discussed in
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the space allowed. This is clearly a complex and multifaceted task, especially
as the contemporary debate can be confusing, with many publications that
are both descriptive and prescriptive in tone and content. My aim will have
been achieved if it leads those who have a limited knowledge of the area to
read further in more detailed books.

This book examines contemporary religiously affiliated higher education
institutions and aims to encourage people to seriously face this question of
whether these institutions can be both religious and educational at the same
time. Religious influence and involvement in higher education continues to be
extensive and manifests itself through the presence of believing Christians,
Jews and Muslims in almost all universities and colleges in the world. These
three main religious faiths provide chaplaincies and religious associations in
the majority of the world’s secular universities and colleges. These religious
associations of students and staff have experienced an increase in activity
and membership within these secular colleges and universities in recent
years. However, all three faiths also provide and sponsor institutions of
higher education often in the form of large universities and colleges. These
religiously affiliated institutions are on the increase today, as are the number
of students who attend them. In this book the focus will be on higher learning
institutions founded and operating under a religious mission or religious
worldview. The book does not address seminaries, rabbinical schools or
madrassas for the training of priests/ministers, rabbis or imams, but recog-
nises that these types of institutions are also involved in higher education
studies.

On a world basis there can be found organisations and networks of Jewish,
Christian and Muslims representing faith-sponsored centres, college and
universities. There are, for example, around 1,000 institutions of higher edu-
cation federated to the International Federation of Catholic Universities in
sixty countries, but 25 per cent of these universities are located in the USA
which represents only 6 per cent of the entire Catholic world population. The
colleges and universities of the Anglican Communion number over 60 and
are situated in most continents in the world, including nine in Japan. Whilst
the World Council of Churches numbers over 100 Protestant universities on
its website there are many more, particularly in the USA. In 2000, the USA
Higher Education Directory indicated that there were 4,077 institutions of
higher education in the United States. The Directory also identifies those
institutions with a current ‘religious affiliation’ as numbering 764. Of the 764
institutions listed, 235 are identified as Roman Catholic, the largest subset.
The next largest subset is United Methodists, with 87 colleges, followed by
Southern Baptists and Presbyterians, with 42 each; these are followed by the
Baptists, with 39, Evangelical Lutherans, with 34, and Jews, with 26. These
Churches have formed a number of associations and federations in the USA
including the Christian College Coalition, the Council of Protestant Colleges
and Universities, the Council of Christian Colleges and Universities, the
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Association of Lutheran Colleges, the Association of Presbyterian Colleges
and Universities, the Association of Jesuit Colleges and Universities, and the
Association of Catholic Colleges and Universities to name but a few. The
Russian Orthodox Church has two universities, but there are many Orthodox
theology faculties in Eastern Europe and over 100 Orthodox chairs in theology
and religion located in the world’s secular universities. The number of
Christian colleges and universities continues to grow in former communist
states (see Petrenko and Glanzer 2005). There is also the International
Forum of Associations of Christian Higher Education and a number of
European, African, Asian and Latin American Catholic associations of
colleges and universities.

The overwhelming majority of Jewish and Muslim universities are products
of the second half of the twentieth century. There are seven Jewish uni-
versities in Israel. There are also Jewish colleges and universities in America
and Europe, but overall these are small in number, serving the total world
Jewish population of little more than fifteen million. Nevertheless, there are
over 50 Jewish research centres attached to various universities in the world.
The Organisation of Islamic Conferences, with over 56 member states, has,
since the 1970s, encouraged the foundation of Muslim universities, especially
in developing countries. Most Muslim colleges and universities are found
predominantly within Muslim majority countries and they have similar
associations such as the Islamic University League, which claims 120 uni-
versities as members, the Federation of the Universities of the Islamic World,
claiming 193 members, and the Association of Arab Universities, with
16 member universities. Nevertheless, there are Muslim universities and
centres existing outside strictly Muslim countries. Many Muslims have also
followed the Jewish practice of establishing a large number of centres for
Islamic studies within Western universities.

All of these religiously affiliated institutions and organisations face very
similar problems. They include rising costs, lack of endowments and increas-
ing external regulation. There is growing student preoccupation with future
careers and of course the attempt by religious bodies and communities to
address the more complex world we live in. Sometimes these colleges and
universities play down their religious identity in the belief that this might
possibly attract funding, students and academic staff. A small number instead
emphasise their religious identity in order to attract students and staff of a
particular mind set within their particular religious faith community. It
should also be noted that some of these religiously affiliated colleges and
universities can often be peripheral to the larger higher education systems in
many countries. In the West religiously affiliated institutions are not generally
a major part of the higher education establishment. Perhaps one of the most
pressing background issues that they all face is whether or not they are being
authentic in regard to their religious tradition. It is this concern with religious
authenticity that this book principally addresses. In particular, there is the
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question of how these religiously affiliated colleges and universities have
become more identifiably secular and less identifiably religious.

Outline of chapters

Chapter 1 reviews the definition of religiously affiliated higher education
institutions and traces the broad development of these institutions. This
chapter will provide the context for the current debate about the presence
of religious institutions within higher education and offer an explanation
of what is meant by secularisation within this context. There follows in
Chapter 2 a discussion of the mission and identity of religiously affiliated
colleges and universities. Do religiously affiliated colleges and universities
have a distinctive character that distinguishes them from other institutions of
higher education? Do they have a character that makes a difference to their
educational enterprise? This chapter will consider how these institutions view
themselves and wish to be viewed by others.

Chapter 3 examines how religiously affiliated universities are governed
and the different kinds of relationships they develop with their sponsoring
religious or government bodies. It explores some issues of secular government
funding of religiously affiliated colleges and universities and examines how
this funding involves control and whether it can reduce religious emphasis
or mission. This chapter also considers how religious sponsoring bodies
influence the governance of these universities. In particular it will look at
how Islamic and majority Muslim governments control the identity and
mission of their universities and how the Vatican has used Ex Corde Ecclesiae
to exert influence over governance as a way of influencing identity. What
role does the state play in relations with religiously affiliated universities
in different cultural and political contexts? In Israel and Muslim countries,
universities are often established by states that have a religious basis or bias
— how does this influence their higher education institutions? Chapter 4
explores how religion and religious expression is thought by many to be
unscientific and inappropriate in higher education. For others, the purpose of
a religiously affiliated college or university is to provide knowledge within
the ethos of Judaism, Christianity or Islam and therefore religious belief
does not limit inquiry. Many secular universities have largely eliminated
religious elements from their overall mission, proclaiming themselves to be
open to all, free and non-sectarian. How does secularisation challenge the
religiously affiliated college and university? Are there differences between
Jewish, Christian and Muslim models? How do they understand secularisation
and how do they respond? How can religiously affiliated colleges and uni-
versities pursue a holistic view of knowledge? How do the ideas of John Henry
Newman assist us in understanding this complex area? The chapter reviews
the connection between religious belief and knowledge, but does not address
the question of theology in the university as a discipline — readers who are
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interested in this area are recommended to read Gavin D’Costa’s book
Theology in the Public Square: Church, Academy and Nation (Blackwell,
Oxford, 2005).

Chapter 5 will make clear the difference between individual academic free-
dom and institutional academic freedom. It will discuss the meaning and
operational use of academic freedom through a number of examples. Are
all ideas and people welcome in religiously affiliated universities? The many
tensions in outlining what academic freedom is within the context of a
religiously affiliated university will be explored. What is the current state of
academic freedom within the different faiths? The notion that the personal
beliefs of scholars are compatible with their academic interests has long been
questioned — but almost exclusively in the religious domain, since the per-
sonal beliefs of Marxists and feminists, etc., are largely respected in modern
universities. More fundamentally, the idea that religion can somehow provide
the necessary context for the conduct of all other disciplines within the uni-
versity is certainly not accepted in the modern secular university. The very
idea that any authority higher than the human mind should be considered
is banished from the modern university. This chapter examines the tensions
resulting from a religious university’s recognition of, and desire to incorporate
in its curricula, the truths found in its religious mission. Chapter 6 explores
the secularisation process, how a religiously affiliated higher education insti-
tution becomes almost wholly indistinguishable from secular institutions
through a number of steps, which are outlined.

Finally, in Chapter 7 the religiously affiliated college and university appears
to challenge the modern secular university with a religious rhetoric. This
chapter will examine what may be understood as religious renewal or
‘de-secularisation’ within higher education. It will also explore the future case
for religiously affiliated higher education by setting out some of the steps they
might take to make their declared mission a reality. Chapter 8 provides a
short summary of the content of this review and make a brief case for
religiously affiliated higher education institutions.



Chapter |

Religiously affiliated
higher education

Introduction

For the purposes of this book higher education refers to education beyond
the secondary level and is provided by universities and colleges together
with other institutions that award academic degrees. Therefore it refers to
academic activities that are designated to be at degree level and above and
includes teaching, learning, scholarship and research. It also includes profes-
sional training conducted within universities and colleges. There are signifi-
cant differences between institutions of higher education. Institutions of
‘higher education’, ‘universities’ and ‘colleges’ have different meanings as
not all institutions of higher education are universities or colleges. Higher
education can therefore take place outside universities and colleges, but in
this book the boundary is set with recognised universities and colleges. In
some countries the title ‘university’ is in the gift of the state, whilst in others
any academic organisation can call itself a university. The aims of universities
are increasingly complex, but normally revolve around the needs of indi-
viduals and society. However, before a definition of a religiously affiliated
institution of higher education is offered it is necessary to say something
about religion in the context of education more generally.

The monotheistic faiths and education

There is a need to identify at the outset some of the characteristic features
of Judaism, Christianity and Islam by way of an introductory sketch to
understand what motivates the foundation of religious universities and col-
leges. All three faiths share much in common, including a belief in one God
who Judges. All three of these major world Faiths represent a meta-narrative
of ideas, visions and concepts that are fundamental in each religion to under-
standing human beings and the destiny of life. They offer a standpoint from
which everything else can be seen. Therefore, at the core of education for each
of these faiths there is a transcendent, spiritual idea that can give a particular
purpose and clarity to learning. The narrative in each constructs ideals and



Religiously affiliated higher education 7

provides a source of authority, and above all, gives a sense of continuity and
purpose — a purpose that gives meaning to education through a sense of
personal identity and community life and offers a basis for moral conduct.
Judaism, Christianity and Islam have had from the beginning a written
orthodoxy as religions of the Book. Each religion is described both as a set
of beliefs and as a practice. Each believer believes certain propositions to be
true and subscribes to a code of moral beliefs that is closely related to the set
of beliefs. Education for all three religions includes the aim to encourage
participation in the faith by engendering belief in the tenets of the religion
through full-hearted participation in religious practices. Simply teaching
about the beliefs and practices of one of these religious communities without
engendering belief or a desire to participate is not considered to be authentic
by any of these religions. Each in turn claims to have superseded what
went before, and both Christianity and Islam have universalistic claims,
whilst Judaism views both Christianity and Islam as derived from Judaism.
Another important point is that Christianity and Islam seek to proselytise
whilst Judaism does not. A brief description of the particular beliefs of each
religion and their general implications for education is a useful starting point
for this study.

The Jewish experience of living in the Diaspora lands for nearly 2,000 years
ensured that the Jewish community was always a minority. The Diaspora
marked the end of independent national life for the Jewish people until the
establishment of Israel in the middle of the twentieth century. Education
was vital for the continuing existence of the Jewish religion and a range of
educational institutions was established, normally in connection with the
synagogue, in order to transmit Judaism to the next generation. The syna-
gogue was a place of learning that preserved the teachings and values of
Judaism. With the study of the Torah, normally in the home, there was
an emphasis on basic literacy as the Torah was taught to Jewish children.
Education has always been highly honoured in Jewish culture and is the
reason why so many Jews have made an outstanding contribution to learning
in many fields of study in the world. However, Jews were generally unable
to establish universities or colleges of their own, either because of the small
size of their communities or because of persecution. Higher education was
restricted largely to the study of the Torah in rabbinical schools.

Judaism affirms a number of basic principles of faith that one is expected
to uphold in order to be said to be in consonance with the Jewish faith.
However, there is no set outline of beliefs or statement of principles similar
to what you would expect in a Christian catechism. Nevertheless, an under-
standing of Jewish education can be obtained from an understanding of the
Jewish experience in history. Judaism remains the particular heritage of the
Jewish people, which was born out of the history of a people. This experience
or tradition is based upon two central features: first, the Jewish understand-
ing of the creative work of God found in the Hebrew Scriptures, and second,
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the Covenant relationship between God and his chosen people. The know-
ledge and understanding of these aspects of divine activity are essential parts
of the Jewish religious experience. Consequently, the transmission of the
knowledge to succeeding generations and developing an understanding of
them is what it means to be a religious Jew and is an essential part of Jewish
education. Jewish education is based upon the belief in the unity of God, of
the value of community and the unique value of every individual within it.
God is eternal and the creator of the universe and the source of morality.
Jewish education will thus emphasise keeping the commandments, prayer and
participation in the life of the synagogue, and studying the Torah, together
with classic Jewish homiletic literature.

The Jewish faith emphasises the freedom of Jews to follow the will of
God and their responsibility to others. Ultimately, it is about affirming the
identity of Jews and binding them inseparably to other Jews in order to
ensure the continuity of Jewish heritage. This heritage is understood differ-
ently by each of the denominations comprising the Jewish people — divided
between orthodox, liberal and secular. The first two seek to continue the
tradition of studying the Torah and living their lives according to Jewish
teaching. The liberal subset also composes conservative and reform Jews
who, whilst accepting the essential principles of Judaism, seek to reinterpret
them and apply them to the modern world. In relation to higher education,
there are essentially two views within Judaism. First, there is the modern
approach, which has a relationship with the idea of the university and is
born out of the ‘Torah with secular knowledge’ movement of the nineteenth
century. Second, there is the medieval approach that has no relationship
with the idea of the university, because learning takes place in Yeshivot —
academies of learning that pre-existed the Christian universities. This Yeshiva
system of academies is still very much alive within modern Judaism and
explains the ongoing endeavour of Jewish higher learning, criticism and
interpretation (see Abramson and Parfitt 1994). It is also the case that ultra-
orthodox Jews do not approve of secular colleges and universities and only
use them when there is some overriding utility to be derived from engaging in
secular learning, but generally ultra-orthodox Jews avoid such institutions.
Secular knowledge is simply kept segregated from the religious.

Alexander (2003) describes three ways in which liberal, conservative and
reform Judaism responds to education. First, some attempt an approach that
seeks to synthesise non-Jewish knowledge with the Torah. Second, some
believe that modern scientific and political knowledge and ideas should be
studied only to the extent that they do not contradict Torah Judaism. The
Jewish portion of the curriculum should thus take priority over the secular
portion. Third, some believe that equal weight should be given to Torah
and secular knowledge, and whilst there is not a total harmony between them
the ‘educational task is to equip students with enough knowledge of Jewish
tradition and modern civilisation to enable them to identify conflict and
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tensions within and between these complex cultures, and to address them as
they see fit’. Secular Jews reject the religious aspects of Judaism, but seek to
remain ethnic Jews.

Some have argued that religious liberalism within Judaism has largely
failed to retain the loyalty of Jews to a specific religious tradition. Ultra-
orthodox Jews, by isolating themselves, have failed to address modernity.
Despite the success and continued expansion of Jewish schools and higher
education institutions, which some believe is a result of a spiritual renaissance
within Judaism, many other Jews have opted out of organised Jewish religious
life. Jewish religious scholars and leaders have, despite providing institutional
and ideological frameworks for meaningful adaptation of religious Judaism
to open, liberal and democratic society, failed to preserve Jewish identity
intact. This book is concerned with religious Jews in higher education
(as distinct from Jews as an ethnic group) who attempt to apply a Jewish
religious worldview to higher education. The majority of Jewish universities
and centres are recent foundations and their growth coincides largely with a
few early centres of Jewish learning in the USA and more recently with the
foundation of the State of Israel.

Outside Israel there is deep anxiety within the Jewish community to
maintain traditions and ensure Jewish survival. In the USA and Europe
intermarriage between Jews and non-Jews poses a threat to the long-term
survival of American and European Jewry. In other countries the situation
is often more perilous, with the threats of assimilation, erosion of Jewish
identity, and vanishing knowledge of Jewish tradition, history and culture.
Many Jews therefore believe that there is a need to shore up the Jewish iden-
tity of the young through the provision of Judaic studies in higher education.
To this end, institutions such as the Hebrew Union College, in Los Angeles,
founded in 1875, and the University of Judaism in California, founded in
1947, have been established for the advancement of the Jewish community
and culture, as well as the training of aspiring rabbis. Members of the Jewish
community have also helped to promote Judaic studies by financing the
creation of Jewish Centres and Institutes within mainstream universities. All
these institutions have a distinguished academic record.

Christianity is a faith that also believes in a living God, but specifically in
Jesus Christ in whose life God was made known and was present in a unique
way. Christianity also claims to be in possession of an exclusive body of
knowledge or revealed truths which explain our place in creation and our
relationship with the Creator. This relationship is in and through Jesus
Christ, whose life and work can alone lead us to God. The life of faith on
earth is therefore a preparation for our eternal destiny with God. Christianity
is not a monolithic faith and has many divisions within it as represented by
Catholic, Protestant and Orthodox Christians. Nevertheless, each of these
communities are well organised and they seek to conserve, teach and promote
their own understanding of the revelation of Christ. Indeed, Christianity has
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always had a strong conservative element within it which emphasises custom
and tradition, slow incremental change and a sense of hierarchical order. The
Christian doctrine of original sin also provides a kind of pessimism about
human nature, which is considered imperfect and therefore in need of the
services of the Church to prevent it becoming totally corrupted.

Christianity has not traditionally espoused the principle of the separation
of religion and politics, of Church and State. The Catholic Church condemned
the principle of Church and State separation explicitly and repeatedly until
the Second Vatican Council. So did virtually all Protestant Churches until
the eighteenth century. The ideal was the ‘Christian State’, sometimes with
Church and State headed by the same person; such as in Byzantium, or
within Anglicanism, in the Papal States, etc. Conservative Christians often
base their political thought on the work of God of which, they believe,
human laws can only be an imperfect manifestation. In Christian societies,
religious and political leadership was in the hands of the same people. Tra-
ditional Christianity did not therefore have a tendency towards secularisation
of the political sphere. It could be argued that there are generally three types
of Christian theological thinking on higher education issues that can be
identified as Catholic, Liberal Protestant and Conservative Protestant. Con-
servative Protestantism has several strands, including within it fundamenta-
lists and evangelicals. Catholics are also divided between more conservative
and more liberal strands and consequently the various visions of Christian
education vary considerably. However, liberal or mainstream Protestantism
has always been a more individualising faith than Catholicism or Evangelical
Protestantism. Christian denominations have established a huge range of
educational institutions including large numbers of universities and colleges
around the world. Christians have traditionally used their educational institu-
tions as vehicles to nurture their faith and ensure its expansion through
conversions. They have also viewed them as making a positive contribution
to civic society.

Finally, within Islam we find, like in Judaism and Christianity, a significant
degree of diversity of belief and practice among Muslims which results
in different interpretations of Islam. For example, whilst Muslims seek to
achieve coherence and meaning in their lives by bringing their lives in line
with what they understand to be the Will of God, this is achieved in many
different ways. For some it could mean trying to follow the words of the
scripture, the Koran, to the letter; for others, to understand the spirit of the
scripture and apply it to their lives; for some others to re-interpret the scrip-
ture in light of changing circumstances; and, for still others, a mixture of all
these possibilities. More generally, Islam, which views itself as being in con-
tinuity with the Judeo-Christian tradition, seeks to promote a coherent way
of life by means of submission to God. It expresses a specific disposition of
the mind, will and intellect — every Muslim voluntarily submits or surrenders
their will to God, which is, as I have said, understood in different ways. Whilst
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‘Islam’ means submission to God, ‘Muslim’ means one who, through submis-
sion to God, enters into peace. From a Muslim worldview, education can be
seen as instrumental in bringing succeeding generations to the knowledge of
God. Education begins and ends with the revealed will of God. Education
cannot be an end in itself, but is a means to an end — submission to God.
Adherence to Islam requires submission and obedience, which would appear,
for some, to suggest a limitation to speculation and critical inquiry. The aims,
therefore, of a Muslim education include the transformation of the person —
their beliefs, actions, thoughts and expressions. Islam is not merely one
among many religions, like Christianity, it is considered by Muslims to be the
only one true religion. It does not accept any other belief system, whether
religious or not, except in a subordinate way. The Muslim community, which
is conveyed by the Arabic word ummah, emphasises unity and brotherhood.
The ummah is an organised community, to which loyalty is always due. A
clear line of division exists between those who are members of the ummah
and those who are not. Individuals exclude themselves by not accepting the
claims of Islam or rather not submitting to the will of Allah.

Islam therefore denotes both a religious system of beliefs and a way of life
that has grown up around the religion. The claim that there is a secular and a
separate religious world has traditionally or theoretically had no place within
traditional understandings of Islam, but in reality we see that, for instance,
in the sphere of law, Muslim rulers regularly made laws that fell outside the
scope of Muslim law (Shariah). Islam is also about identity and loyalty as
well as faith and practice. As Sarwar (1997: 91) says: “The Islamic view of life
is holistic, and rejects any separation between this life, which ends with death,
and the eternal life, that begins after death. In Islam, mundane, empirical,
metaphysical and spiritual matters are interconnected and inseparable.” Sar-
war speaks as if there is only one uncontested ‘Islamic view’, he ignores other
Muslim critics (see Panjwani 2004). The Muslim world is not ideologically
monolithic and there is no single homogeneous group. There is no single
uncontested definition of Islam and its precepts. Whilst the ummah is ideally
made up of equality among all believers, it is in practice divided by racial,
linguistic and national identities with their corresponding particular interests.
The difference between Shia and Sunni is paralleled by differences between
the various schools of thought in both groups. Consequently, there are serious
differences of interpretation of political and religious issues. Some Muslims
deny a connection between Islam and democracy, whilst others argue that
Islam requires a democratic system. It is not surprising therefore that there
are many different interpretations of Islam, so it is difficult to generalise
about Islam, but generalise we must in order to make sense of education
within Muslim contexts. When scholars speak of Islamic or Muslim educa-
tion we need to ask whether this is confined to one subject in the curriculum
or whether it implies the outlook a Muslim may have to the whole education
system. The language of the nation-transcending Muslim community can be
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misleading, as it is often little more than an ideal espoused by some Muslim
academics. Only Turkey has adopted full scale ‘secularism’ whilst almost
every other Muslim country gives some constitutional status to Islam, but
this status is often limited and has failed to provide, for example, a model for
Muslim education.

The religious commitment of all three faiths can flow from an identity that
is clear, rooted and particular. From people who know who they are and
know what their tradition impels and compels them to do and why. Judaism,
Catholicism and Islam have identities rooted in collective rituals and tradi-
tions, and together with some evangelical strands of Protestantism, have
a deeply embedded historical self-understanding. These religions should
provide their institutions with their real significance and coherence. Con-
sequently, their colleges and universities have a potential to operate within
a communal narrative which is perhaps more resistant to the influence of
contemporary Western culture than is mainstream Protestantism. This book
respects each of the three faiths and treats each as religions — sui generis, with
their own integrity. Only Christianity has developed a distinctive idea of the
Church as an institution with its own laws, hierarchy, clergy and authority
structures separate from the State. Islam has never created an institution
corresponding to the Christian Church, as in Islam the political and religious
are themselves deemed to be one. However, it should be noted that in all three
of these world faiths there is a progressive—conservative divide within which
there is also a proliferation of divisions between fundamentalists and liberals,
traditionalists and dissenters, neoconservatives and left-wingers, orthodox
and pro-changers, to name but some of the descriptions given to these div-
ides. All three of these monotheistic traditions assert their exclusive claims for
the religious allegiance of each and every individual member of their faith.

The religiously affiliated institution of
higher education

In concluding our brief description of each faith I must now give some
understanding of what I mean by ‘religiously affiliated’ institutions of higher
education. One could talk of the religiously controlled, sponsored, inspired,
founded, or related college or university, but for inclusive reasons the term
‘religiously affiliated” has been used in this book. Therefore, for our purposes
the term ‘religious’ refers to an association with any recognised entity, group
or organisation whose reason for being is primarily spiritual and moral,
based upon an acknowledged faith in God. Given the diversity of existing
religions, this book restricts itself to the three main monotheistic religions in
the world — Judaism, Christianity and Islam. The term ‘affiliated’ should be
understood in connection with those institutions of higher education that exist
where the religion of the founding or sponsoring association or group has
some direct influence upon the institution itself. It follows that an institution
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is not affiliated to a particular religion simply because its legal or cultural
origins were religious, or its founders were religious men or women, or
because it has a chapel, mosque, synagogue or religious symbols on the cam-
pus. There needs to be a direct and continuing influence on the institution
by the sponsoring religion that can be clearly observed in some way in the
governance, community, institutional identity or strategic operations of the
university or college. Such religiously affiliated higher education institutions
will also be identified by an institutional imperative within them to continue
the direct influence of a particular religious body or faith tradition in their
mission and policies. A religiously affiliated university or college will con-
sequently develop a sense of its own distinctiveness and difference from others.
Therefore, universities like Duke, Boston, Northwestern and Vanderbilt that
maintain only a symbolic connection with their founding religious sponsor
(Methodism) are not a major part of this review. In contrast, state universities
in Muslim countries can be viewed as loosely ‘religiously affiliated’ in some
respects, particularly because of the pervasive influence of the persons who
overwhelmingly make up the community of these universities. A college or
university can therefore be deemed in some ways ‘religiously affiliated’ even
without being owned or run by a formal religious organisation. Nevertheless,
if it is possible for Muslim majority countries to be secular despite their
populations being largely Muslim, the question arises: can universities not
be secular regardless of the beliefs of their students.

In regard to religiously affiliated institutions this study recognises all col-
leges and universities as part of higher education, whether they conduct
research or not and irrespective of student numbers and range of subjects
offered and taught. Indeed, many religiously affiliated institutions of higher
education are small liberal arts colleges or specialise in a limited number of
disciplines, but there are a significant number with international reputa-
tions in research and development. The overwhelming majority of religiously
affiliated (and indeed all mainstream colleges and universities) institutions
are creations of the late nineteenth and twentieth centuries — they are largely
creations of modernity. Only about 60 universities have survived the medieval
period into contemporary times and almost all of these are now secular in
orientation. To illustrate how the different forms of higher education over the
last 1,500 years had a religious foundation and affiliation it is necessary to
provide a brief historical account of their foundation and development.

The origins of the religiously affiliated university
and college

Higher education has many historic ties to religion and to religious instruc-
tion in particular. The foundation of the first colleges and universities were
largely directly linked to religious motivations, and the spread of universities
in Christian Europe was certainly heavily influenced by the Church. Some
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argue that Christianity’s engagement with higher education began with the
school at Alexandria in the third century. However, it is increasingly argued
by some Muslim scholars that the Christian medieval university was inspired
by the colleges found in Muslim culture. Their argument could be summa-
rised in the following way. Muslim colleges were institutions that were dedi-
cated to teaching and research and they existed for at least a century before
universities and colleges appeared in Western Europe. The inspiration for
them was found in the Koran, which explicitly states that God revealed to
humankind knowledge and the use of the pen. With the spread of Islam there
was a demand for grammars and dictionaries, since it was only permissible
to read and study the Koran in the original Arabic. Consequently, there
followed the spread of literacy in Muslim lands with an emphasis on reading
and writing. Muslim colleges grew out of madrassas (literally a ‘place for
giving lectures’) and were established under the patronage of Muslim rulers
and wealthy individuals for the benefit of the whole community. It is argued
that some of these colleges possessed large libraries, had elaborate buildings
specially constructed for them and that they became a model for many
Christian universities that followed. Further, whilst these Muslim colleges
owed much to Greek science and philosophy, they quickly developed their
own devotion to the study of science, astronomy and mathematics, and sig-
nificantly developed Western ideas of scientific inquiry and experimenta-
tion. They had specialist schools of Islamic law and an interest in philosophy
and theology as well as geography and history. Over time, it is claimed, they
developed medical schools that were far in advance of any knowledge that
existed in Europe at the time (see Hossain 1979: 1901-102 and Makdisi 1981).

In conclusion it is argued that Europeans were consequently strongly
influenced by Muslim culture as they learned their language in order to read
Arabic books, because Arabic in the tenth and eleventh centuries was the
language of progress and scientific ideas. Europeans also attended Muslim
colleges, especially in Muslim Spain, to study physics, chemistry, mathematics
and medicine. In the eleventh century Alfonso the Wise, Spanish King of
Castile and Leon, together with Archbishop Raymond of Toledo, established
and expanded colleges in Seville, Murcia and Salamanca for the explicit
purpose of making Arabic learning available to Europe. Indeed, the Scottish
linguist, Michael Scot, working in the Toledo College of Translators translated
Aristotle from Arabic into Latin. With the foundation of the universities of
Paris and Bologna in the twelfth century, many of Scot’s translated Arab
texts remained standard reading within them for centuries. Indeed, in terms
of organisation, teaching and assessing, these new Christian universities
followed many of the features characteristically found in the Muslim colleges.
For example, they adopted similar terms, such as ‘reader’, which is related to
an Arabic term. The new European universities adopted assessment tech-
niques from the Muslim colleges, including the oral defence of the thesis
and the moot court in legal schools. European universities also adopted the
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wearing of distinctive dress for teachers and the award of a licence to students
who completed a course of study with them. There are clearly many resem-
blances between European universities and Muslim colleges of an earlier
period, but the question is whether these similarities are a result of Muslim
influence or are simply a series of parallel developments?

The difficulty in deciding this question one way or the other is largely a
consequence of the lack of documentary evidence. Nevertheless, some sig-
nificant Muslim influence on European universities is certainly the case as
described above and this is often ignored by Western scholars, but it has also
to be said that elements of this Muslim influence is also misleading in a
number of respects. First, many Western scholars argue that whilst there may
have been some parallels between Christian universities and Muslim colleges,
there is no physical continuity between them. Indeed, as ‘universitas’ is a
Latin word, the ‘university’ was an indigenous product of Western Europe
with no lineal descendents from either Greek, Gracco-Roman, Byzantine or
Arab schools. Second, the Muslim colleges were linked or housed within a
mosque and the teaching of subjects like medicine, astronomy and mathemat-
ics was often conducted in the homes of Muslim scholars, not within the
colleges. The Muslim colleges were dedicated to religious themes, especially
the duty in the Koran to educate in God’s law. Many Muslims were also
suspicious of new knowledge derived from sources other than revelation
and tradition. Nakosteen (1964: 42) describes how these colleges became
intolerant of new knowledge and essentially became institutions for dogmatic
theological instruction controlled by various Muslim factions and closed to
the majority within the Muslim community. A tradition of writing commen-
taries and then commentaries on commentaries on the Koran grew up, which
effectively destroyed original thought. We also know very little about what
was taught in these colleges. Third, Muslim institutions of higher learning
were religious and privately established and organised by individuals from
within the Muslim community. They also benefited from the cross-fertilisation
of ideas from Greek scholarship (Watt 1945) and the classification of know-
ledge they used was of Greek origin. Muslim scholars established an institute
in Baghdad for undertaking translations and copying Greek manuscripts,
which directly led to the development of various disciplines like philosophy,
mathematics, physical science and geography. Islamic learning in Baghdad
and Cordoba was itself originally inspired by the Western Greek tradition.
Rosenthal (1975) has gone so far as to say that Islamic civilisation would not
have existed without the Greek heritage. Nevertheless, it has to be acknow-
ledged that these early Muslim colleges were some of the very first religiously
affiliated institutions of higher education.

Early Christian colleges and universities in Europe were ‘privileged cor-
porate associations of masters or masters and students with their statutes,
seals and administrative machinery, their fixed curricula and degree pro-
cedures’ (Cobban 1975: 21). ‘Universitas’ in Europe meant any body of
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defined persons with common interests and an independent legal status.
When applied to education it referred to the body of masters and/or students,
depending on how the body was organised. It was only in the fifteenth century
that the word “university’ was more commonly applied to academic corpo-
rations. Before this date the medieval term that corresponded most to our
concept of a university was ‘studium generale’, most universities were simply
called studia, by the students and masters. There was no exact equivalent of
this in Muslim culture, but the knowledge obtained from the Muslim world
was certainly a great boon to the medieval European university (Makdisi
1981: 105-52). It might be argued that the Muslim colleges anticipated the
Western university in some respects, as there are a number of similarities,
but the terminology used by scholars relating to colleges and universities
together with the contemporary definitions of higher education often obscure
the picture. For the purposes of this book, the origins and expansion of
the studialuniversity are considered to be a thirteenth-century product of the
Christian West (see Dunbabin 1999). The story of higher education in the
West is the story of a Christian academic tradition that has played a vital role
in Western and world history. It is interesting that the Muslim colleges began
to fall behind academically by the thirteenth century, just as the new European
colleges began to be established. Makdisi (1981: 290) suggests that this
was directly a result of a new restriction imposed on thought and debate
within the Muslim world. Rulers began to appoint experts in Islamic law
(Mufti) as heads of these colleges, and these government officials restricted
the independence of the colleges to pursue knowledge freely. Religious law
and theology formed the central part of the higher education system in the
madrassas. Bilgrami and Ashraf (1985: 13) suggest that this decline was due
to the loss of the Muslim centres of learning at Cordoba in Spain to the
Christians and to the fall of Baghdad to the Tartars. However, it is more likely
that knowledge from the West was not appreciated and Muslim scholars
focused their attention on the past glories of Muslim civilisation. Emphasis
was now on revealed knowledge from the Koran, and this period of academic
insularity and rigid religious orthodoxy lasted until the end of the nineteenth
century when some Muslim governments began to introduce the Western
system of university education.

The first European institution of higher learning was the Sorbonne in
Paris. It first appeared in the second half of the twelfth century, but was
only formally established in 1257 and received papal recognition in 1259. A
whole series of European universities was then founded in the thirteenth,
fourteenth and fifteen centuries and all received papal recognition including
Bologna, Rome, Oxford, Cambridge, Salamanca, St Andrews, Aberdeen,
and Glasgow. The recognition of the Church was essential and they were
seen as integral parts of the Church. These Catholic universities flourished
and advanced scholarship and knowledge. Mention has already been made
of the Jewish academies that pre-dated these Christian universities. The
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Reformation broke the Catholic Church’s monopoly of religiously affiliated
universities in England, Germany and Scotland. The ancient Catholic uni-
versities were now to serve the version of Christianity proclaimed by the new
Protestant Churches of England, Germany and Scotland. The connection
between the Reformation and religion was strong, and the purpose of some
universities was now to provide qualified leaders for the Church and nation.
The same divisive process in higher education also occurred in other parts
of Northern Europe, particularly in Germany. Protestants either transformed
older Catholic universities or founded new institutions of higher learning in
Protestant areas. In order to teach or learn in England you now had to belong
to the Anglican Church, and in Scotland every professor now had to sub-
scribe to the doctrines of the Church of Scotland. It is also the case that a
number of national Protestant Churches, created at the Reformation, became
subservient to their respective nation-states. Nevertheless, universities con-
tinued to be controlled by religious motivations, whether in Catholic Europe
or Anglican and Presbyterian Britain. In the newly discovered Americas, the
Catholic Church established the first universities by founding the University
of Mexico in 1551 and the University of San Marcos in Peru in the same year.

In North America the first universities began as small colonial colleges
for the training of Protestant or Catholic clergymen. Harvard College was
founded in 1636 by the Puritans, whilst the Seminaire de Quebec was founded
in 1663 by the Catholic Church. It should be noted that the early Protestant
colleges and universities were barely distinguishable from seminaries. Yale
followed in 1701 and was established by Congregationalists, Princeton by
Presbyterians in 1746 and Columbia was founded in 1754 by Anglicans.
Georgetown, the first Catholic university in the USA, was founded in 1789.
Different Protestant denominations and Roman Catholic religious orders
and congregations actively engaged in founding a whole series of colleges
in the nineteenth and twentieth centuries, adding to the rich diversity of
religiously affiliated colleges and universities. The common characteristics of
these colleges and universities were that they were generally small liberal arts
colleges that required staff and students to attend chapel services and that they
provided compulsory courses on the Bible or Christian doctrine for students.
They had explicit rules for behaviour, were devoted to character building and
had principals or presidents, often clergymen, who were appointed by a board
of trustees or governors appointed in turn by the particular sponsoring
denomination. It is also interesting that the public universities founded in
nineteenth-century America, whilst claiming to be non-sectarian, were, in
practice and ethos, distinctly Protestant institutions, often headed by clergy-
men. American Catholic universities were largely founded as a reaction
against the prevailing Protestantism found in higher education.

However, in Britain the educational monopoly of the Churches in England
and Scotland was challenged by the foundation of University College
London in 1827 as a new non-denominational institution. The only other
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non-denominational institution of higher education prior to this date was
the University of Pennsylvania, founded in 1740 as a non-sectarian college.
The University of Edinburgh, of course, was founded much earlier as a civic
university by the town council of the City, but it could be said that it was
partly influenced by the Church of Scotland even though the university char-
ter expressly disallowed the establishment of a college chapel. The aftermath
of the French Revolution together with European anti-clericalism, resulted
in the Catholic Church losing control over a number of universities. The
Enlightenment in Europe produced a series of intellectuals who did not
identify with the Christian tradition, and it was in this that the antithesis
between learning and faith was born. The characteristics of the Enlighten-
ment included a respect for reason together with the search for objective
truth, an emphasis on individual freedom and a pronounced scepticism
towards authority. Nevertheless, some universities remained nominally Cath-
olic, such as the University of Leuven in Belgium, which had been founded in
1425. The majority of universities in Europe began to formally ‘disaffiliate’
themselves and secularise in the nineteenth century, such as the University of
Paris in 1888. Christianity tried to regain ground by fighting the Enlighten-
ment, and the Catholic Church continued to promote higher education and
established the Catholic Institute in Paris in 1875 because it saw how other
universities had embarked upon disaffiliation. The Catholic Church also
founded new universities in the nineteenth and twentieth centuries, such as
Lublin in Poland, Nijmegen in Holland, Milan in Italy and Lille in France,
to mention just a few. These new European Catholic universitiecs were
deliberately founded by the Church against the rise of secular thought within
the older universities. The Church realised that it had lost influence over its
older foundations and that national governments increasingly sought the
establishment of universities divorced from the influence of religion. In
Britain, new universities established at the beginning of the twentieth century
were perceived as secular institutions and the University of Liverpool would
not allow the study of theology in its founding charter. At Manchester
University a department of theology was established but was not allowed to
teach doctrine and the prospectus of the department stated that nothing
would be taught that offended the conscience of students. In contrast, at
Oxford University chapel services continued to be compulsory and except for
the Master of Balliol College all the heads of colleges were clergymen up
until the 1930s. Today, most countries in continental Europe continue to have
a small number of Catholic universities within their borders, whilst there are
also a larger number of Catholic and Protestant Faculties of Theology in a
number of secular universities. For example, the Catholic and Protestant
Churches in Germany run over 40 institutions of higher education which are
attached to large state-funded universities. The government completely funds
these confessional faculties and this arrangement exists in other European
countries such as Lithuania. The arrangement provides for the university
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and the local Catholic bishops or Protestant Churches jointly to make the
appointments to the faculty.

Since the 1960s there has been a remarkable growth in the provision of
Jewish studies in the curriculum of colleges and universities in the USA and
elsewhere in the world. Until 1965 there were only two places in the USA that
had professors of Jewish history, namely, Harvard and Columbia universities.
Since 1965, there are now over 150 endowed chairs in Judaic studies in over
300 colleges and universities, which include Christian institutions. There are
over 600 courses in Jewish studies on offer at these colleges and universities,
and many are now funded by the state as Judaic studies have increasingly
come to be recognised as respected academic disciplines. Following this
example, there has also been a large increase in recent years of Catholic and
Muslim studies taught within new centres and institutes based within secular
universities. Chairs in Catholic studies have also been established at Harvard,
Illinois, Vanderbilt, Kansas and Tulsa universities. The Hebrew University
of Jerusalem seeks to promote Judaic studies around the world, and has
founded the International Centre for University Studies in Jewish Civilization
specifically to promote this kind of research and scholarship in Russia. As
a result a number of Jewish research institutions have been founded in
Eastern Europe assisted by the Fund for Jewish Higher Education. Israel
and many within the Jewish Diaspora are interested in forming a broader
philosemitic intelligentsia. The practice within the Jewish community of
founding religiously affiliated institutions together with establishing Jewish
centres and institutes within secular and religious universities has been
remarkably successful in promoting Jewish civilisation.

Muslim colleges or madrassas remained as private institutions dedicated
to Muslim religious studies throughout the Middle Ages, but there was little
or no development of them as specifically higher education institutions.
Universities were largely a nineteenth-century European introduction into
Muslim lands, which raises the question: what is an Islamic or Muslim uni-
versity? Certainly the type of university established in the Middle East during
the European occupations of Muslim lands in the late nineteenth and early
twentieth centuries was secular in tone and organisation. The National
University of Egypt (founded by the British in 1908) and the University of
Istanbul in Turkey were secular universities in which Muslim education was
secondary or non-existent and consisted of teaching some religious subjects.
The Osmania University was founded in Hyderabad in 1917, and whilst
students did study the Muslim religion and law, their treatment was rather
superficial compared to the Western subjects that were introduced. The
British also established secular universities in India, such as the University of
Lahore, which added an Islamic Department in 1950. However, most colonial
governments allowed the old traditional system of Muslim education to con-
tinue in parallel with the new largely secular universities (see Fortna 2002).
Consequently, madrassas continued to serve as theological seminaries and
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they retained within them a curriculum that remained unreformed. In India
there were also a number of Muslim attempts in higher education, both
conservative and moderate, to try and co-exist with the Indian brand of
secularism that the British encouraged (Hashmi 1989).

Governments within Muslim countries largely controlled the teaching of
religion in their own universities. For example, the secular Turkish University
of Ankara eventually secured a Divinity Faculty but its academic staff had to
be approved by the Turkish government (Kazamias 1966). Indeed, it could
be argued that the majority of modern universities in the Muslim world are
largely secular in inspiration and have no direct religious affiliation. Western
influence on the Muslim world was and continues to be strong, and the
overwhelming model of university education adopted in the majority of
Muslim countries is a Western secular system. Many Muslim countries have
been wholly concerned with supplying their society with the technological
and scientific skills associated with Western progress (Husain and Ashraf
1979: 56). There has been a rapid expansion of universities in all Middle
Eastern countries since the 1960s with the expectation that these institutions
would help Muslim societies modernise. Therefore, these countries’ economic
needs have come before a stress on Muslim education as the principal motiv-
ation for establishing a university. Courses in Islamic studies have been
provided in these new institutions, but they are almost always secondary
considerations. Turkey adopted an overtly secularist position and viewed
Islam as a stumbling block to progress and modernisation. Nevertheless, after
colonial rule in many of these countries, there was some resistance to Western
models of education and a strong defensive attitude towards Muslim tradi-
tions which has increased in intensity over the years. Many Muslim scholars
believe that some governments in Muslim countries are excessively dependent
upon Western models of educational provision and impose these systems by
authoritarian means.

A number of Muslim countries have experienced a complete rejection of
the Western model of university education, such as in the more extreme
examples of Afghanistan and Iran. In Afghanistan the University of Islamic
Studies in Kabul was established by the Taliban principally to promote
Islamic studies, whilst after the Khomeini Revolution in Iran the government’s
Ministry of Culture and Higher Education rejected foreign and secular
influence over its universities and placed them under religious authority — a
situation which is being replicated in the Sudan. At a more moderate level,
the University of Medina in Saudi Arabia is regarded as an Islamic uni-
versity, but there is no unity of purpose concerning higher education within
the Muslim world. The designation of ‘Islamic’, as opposed to ‘Muslim’, for
universities suggests a more fundamental religious approach to the education
provided within it. In 1977 the First World Conference on Muslim Education
was held at King Abdulaziz University in Jeddah, and encouraged the
setting up of specifically Islamic universities in Pakistan, Sudan, Nigeria,
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Malaysia and Bangladesh. The conference marked the beginning of the
Muslim educational response to Westernisation or modernisation. In Pakistan
the attempt to establish an Islamic university in 1963, based on a madrassa
and following the model of Cairo’s traditional Al Azhar University, suffered
from a lack of government funds and support. There had previously been an
attempt in 1920 to establish a national Islamic university in Delhi, but this
was also not achieved. Of the four Islamic universities established as a result
of the conference in Jeddah only two are considered to have been successful —
the international Islamic universities in Malaysia and Islamabad, Pakistan. It
needs to be stated here that Muslim countries, and particularly their govern-
ments, are divided in their attitudes to Western education and not all, by any
means, seek the establishment of Islamic universities. However, we need to
turn to the sociologists of the latter part of the twentieth century who intro-
duced the term ‘secularisation’ to account for the broader process of which
the disaffiliation of religious affiliated institutions of higher education and
the establishment of non-affiliated institutions of higher education is part.

Secularisation

What do we mean by ‘secularisation’” within the context of religiously affiliated
universities and colleges? There is a clear clash between worldviews that pre-
suppose God and those that do not. Secularisation’s historical impact on
universities which were founded with a religious mission is well documented,
especially in Protestant universities, and can be seen in the fact that all the
medieval universities which were founded or confirmed by Papal decrees
(Paris, Oxford, Cambridge, Salamanca, Glasgow, St Andrews, etc.) are now
largely modern secular universities. They all began as institutions of the
Catholic Church. Indeed, more recent religious foundations (Harvard, Yale,
Princeton, Kings College, London, etc.) have responded to social changes
by distancing themselves from their particular religious pasts and also by
becoming large secular research universities. For some reason their religious
affiliation became less important to their participation in higher education
with the passage of time. They have disengaged from their religious affiliations
to such an extent that Sawatsky (2004: 5) believes that the transformation of
such USA universities is ‘one of the clearest examples of secularisation in
American history’. The Lutherans in Germany established the University of
Halle in 1694 but it soon became the pioneer among higher education institu-
tions in renouncing religious orthodoxy in favour of ‘rational’ and ‘objective’
thinking — in other words of separating reason and faith. Manet (1994), in
his Intellectual History of Liberalism, locates the history of modernity in the
Enlightenment thinkers’ determination to divorce everyday life from the
influence of the Catholic Church. Chadwick (1990: 26f.) provides a similar
analysis in finding in ‘the declining hold of the church and its doctrines on
European society’ the origin of ‘a major shift in Western life and thought’.
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This understanding of secularisation is therefore seen as a movement away
from traditionally accepted religious norms, practices and beliefs. Neverthe-
less, some institutions have remained connected with their religious affiliation,
which provides us with two models of and approaches to higher education: the
purely secular model/approach and the religious model/approach. Catholics
in particular saw secularisation or the ideology of ‘secularism’ that it pro-
duced as a threat in the 1950s and Gleason (1995: 265) details how it came
to be seen as the principal threat to their future survival, but only up until
the 1950s, as it was later eagerly embraced by many as conferring some
‘value-neutral’ stance in meeting the demands and challenges of the modern
world.

Writing forty years ago, Harvey Cox (1965: 217) commented on the
Christian Churches within American higher education thus: ‘The churches
have never quite been reconciled to the fact that they no longer have a par-
ental responsibility for the university. The daughter has grown up and moved
out — for good.” Cox argued that the institutional Christian Churches ought
not to have a place or role within the modern university and that the estab-
lishment and maintenance of their own universities and colleges is simply
‘medievalism’ — using the term pejoratively of course. Cox’s rhetoric would
suggest a greater degree of ideological commitment to secularisation than any
concrete scientific evidence in support of it. He believed a secular age lay
ahead and it was only a question of time before the complete elimination of
the belief in God would occur, leading to a more peaceful and stable world.
Cox rightly observed, in the days before mission statements, that few of the
colleges could give a ‘very plausible theological basis for retaining the equivo-
cal phrase Christian college’ (1965: 221). Discussions within higher education
in the two decades since Cox made these comments would seem to confirm
Cox’s thesis that religious affiliation signified very little in higher education.
Nevertheless, with a renewed interest in religion within higher education
across the world, Cox’s early comments (he later changed his mind) would, at
first sight, seem out of place today with the resurgence of religious orthodoxy.

The ideological advocates of secularism were based in the West and simply
assumed that the pattern of secularisation they claimed to detect in the West
would be replicated globally. But interest in religion has grown globally since
the high water mark of secularism in the late 1960s. Since the 1990s there has
been widespread academic and professional interest in religion within higher
education, particularly in regard to the role of religiously affiliated universities
(see Mahoney 2001). Growing numbers of American students are attending
religiously affiliated universities and these colleges and universities are grow-
ing more quickly than secular higher education institutions. How these
faith-based institutions survive, far less proliferate, in a liberal secular higher
education culture that is largely hostile to them is worthy of study. With this
renewed interest in religion, at all levels, many colleges and universities have
been working to renew and often to re-define their identities and mission.
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Sawatsky (2004: 5) even suggests that American mainstream universities are
becoming more Christian or religious. This is a phenomenon not limited to
the USA, where most of the writing on this topic has been conducted, but is
indeed a worldwide occurrence, particularly in Jewish, Christian and Muslim
higher education institutions.

Originally the word ‘secularisation’ had a juridical meaning that referred to
the forcible appropriation of Church property by the secular State. Today the
word is used to describe a theory that comes in hard and soft varieties and
was mainly promoted by sociologists in the 1960s and 1970s. It has also
become an ambiguous concept that poses problems of definition and useful-
ness because it carries different emphases and meanings. The meaning given
to the concept by Wilson (1966) and Berger (1969) refers to the process by
which religious thought, practices and institutions lose social significance
and how religious activity declines progressively over a period of time. It can
be seen as simply the decline of religious beliefs and practices or the marginal-
isation of religion to the private sphere. Wilson and Berger believed that
the decline in religion was an inevitable consequence of the process of mod-
ernisation. There are many methodological problems with these descriptions
of the theory, not least whether the theory can be adequately tested. How do
you measure the decline of religious activity when some will argue that it does
not denote ‘religious decline’ but ‘religious change’? Does secularisation
comprise the demise or marginalisation of religion or rather its mutation into
less homogenous and empirically verifiable forms? The work of Conrad et al.
(2001) challenges some theories of secularisation in higher education with
their study of Religion on Campus as does Martin (1969: 9), who no longer
believes it to be an adequate category for social analysis, although it is still
used by political scientists. Secularisation and secular learning seem to have
lost all precise meaning as there is no consensus on the use of the terms (Stark
1999). The fact that the number of religiously affiliated institutions is increas-
ing in the world is another factor that Wilson and Berger did not envisage in
the 1960s. Consequently, Hadden and Shape (1989) conclude that secularisa-
tion is ‘a hodgepodge of loosely employed ideas rather than a theory’ and
that ‘existing data simply do not support the theory’. Some have dismissed
the term as a sociological ‘myth’. In addition, Berger (1999: 2) has withdrawn
his advocacy of secularisation theories and has recently concluded that the
‘assumption that we live in a secularised world is false’. Casanova (1994)
argues that in the 1980s religion reversed one of the presuppositions of secu-
larisation theory by refusing to be privatised and marginalised. He draws our
attention to the ‘deprivatization’ of religion, which encourages religiously
inspired movements, which in turn challenge the secular dominance of the
public sphere in the West. Whilst this may be the case overall, within higher
education the secular humanist ethos still largely predominates even with the
persistent renewal of religion.

Nevertheless, the theory of secularisation can be useful at the level of asking
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questions, particularly concerning the religious significance of religiously
affiliated universities and colleges today. Secularisation is not a uniform
theory of social change as there are many models of secularisation that need
to be understood within the context of the various interpretations given
it. Secularisation in the context of this book examines the pressures that
attempt to remove religious authority and influence over higher education. It
recognises that many definitions of ‘secularisation’ hide the anti-religious
dimensions to secularism by describing only the outcomes of secularisation.
In this context this book views secularisation as the erosion of the religious
identity and mission of religiously affiliated institutions. It asks whether
religious groups have a diminished role in higher education and whether the
bonds between religious sponsors and higher education have or are being
loosened. What were the forces or pressures which sought greater independ-
ence from religious authority in the field of university governance and schol-
arship? For the purposes of this review, secularisation is seen as a process of
reducing the influence of religion in higher education which renders the
application of all or some religious beliefs and practices within higher educa-
tion meaningless. This book also understands ‘secularism’ to be the attempt
to exclude all considerations drawn from belief in God in the activities of
the academy. This includes the exclusion of the view that theological com-
mitments can be integral to academic goals. Education should therefore be
secular, and not religious, and morality should be based on exclusively
rational considerations and not religious ones. As Gates (2004) notes, ‘secu-
larism closes down all argument and simply asserts both the non-necessity
and empty falsehood of religion’. This book does not address the question
of secularisation in any systematic sociological way but includes alongside
and within secularisation the influence of the ideas and core concepts of
pluralism, relativism, modernity, and post-modernity on religiously affiliated
colleges and universities. What we can certainly say is that the secularisation
of higher education has not resulted in total secularism. Secularisation is
certainly a more complex thesis than the above sketch allows (see Taylor
(1998) and Martin (2005) for a description of the kinds of secularism and
their implications for religion).

It needs to be recognised more widely that the secularisation of culture itself
has led to the diminution of the sacred and an increase in so called ‘rationa-
lity’ in the thinking of men. Many universities in the West have large chapels
that are often merely ‘cultural spaces’ today. These universities once had
religious seals such as Harvard, which had a seal with Veritas (truth) in the
centre and Pro Christo et Ecclesiae (for Christ and the Church) surrounding
it. However, this was changed to reflect its more secular orientation. In the
changing of Harvard’s seal, Neuhaus (1996) notes that Harvard University
did not become more of a university, but simply a different sort of university.
For example, the academic departments in universities pursue their discip-
lines without reference to religion. The traditional religious framework which
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once underpinned our universities has largely dissolved, whilst in some
religiously affiliated universities it is being rejected or ignored by academic
staff to be replaced by a secular academic ethos. Modernity is really the
emergence of a secular consciousness which excludes God and consigns
religion to the realm of personal belief and private practice. We have clearly
seen a decline of religious authority within many Western societies and the
replacement of religious definitions of reality with secular definitions. These
definitions are not ‘neutral’ with respect to religion since they generally act
against religion. The plurality of ideologies that result from this situation
compete with each other for our loyalty. As Plantinga (1994: 282-3) argues
there is no such thing as an uncommitted or neutral university.

There appear to be two responses to secularisation, usually termed con-
servative and liberal. The conservative view seeks to defend traditional beliefs
and structures. However, a more rigorous form of this conservative response,
where there is deep anxiety and uncertainty, may lead to a more fundamental-
ist approach which is opposed to any accommodation with the secular world
except at the practical and instrumental level. We can see this at work in
Christianity (both Catholic and Protestant), Judaism and Islam (Kepel 1994).
The religious group will state the fundamentals of their religion and seek to
protect or establish institutions that are relatively exclusive and opposed to
the secular viewpoint. They work to deny any religious legitimacy to certain
other institutions which claim to be Catholic, Protestant, Jewish or Muslim
on the grounds that they have compromised themselves with the forces of
secularisation. Whilst Western progressive movements have had a secularising
effect on religion, it has also provided a reaction that sometimes strengthens
religion and leads to a non-liberal fundamentalist stance. As Berger (1999: 6)
says, this counter-secularisation is at least as important as secularisation in
the world today.

Secularisation and fundamentalism

Some would view Opus Dei, Evangelicals, Chabad Chasidism and the Muslim
Brotherhood as examples of this appeal to non-liberal religion. They may
also view these conservative religious groups as fundamentalist movements
opposed to modernity, which make strict distinctions between themselves
and ‘non-believers’ within and outside of their faith. Whilst Giddens (1999:
44-5) makes the point that religious traditions ‘are needed and will always
persist because they give continuity and form to life’, he also claims that in a
globalised world, tradition becomes more entrenched. Giddens (1999: 48-50)
aligns fundamentalism with tradition and by fundamentalism he means a:

call for a return to basic scriptures and texts, supposed to be read in a
literal manner, and they [fundamentalists] propose that the doctrines
derived from such a reading be applied to social, economic, or political
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life. Fundamentalism gives new vitality and importance to the guardians
of tradition . . . Fundamentalism is a beleaguered tradition. It is tradition
defended in the traditional way — by reference to ritual truth — in a
globalising world that asks for reasons. Fundamentalism therefore has
nothing to do with the context of beliefs, religious or otherwise . . . fun-
damentalism isn’t about what people believe but, like tradition more
generally, about why they believe it and how they justify it . . .

Giddens is really saying that fundamentalism results in thinking and actions
which are both uncritical and unquestioned — a kind of habit and routine
of thinking and practice which lacks evidence. Academics who combine
certain religious positions and methods with their academic pursuits are
easily labelled fundamentalists, who are viewed as a threat to higher education.

Giddens seems to ignore the case that fundamentalism can be found at
work in all spheres of life. There are indeed a wide range of economic, poli-
tical, cultural and nationalist fundamentalisms and many universities have
developed their own secular dogmas, rituals and professions of faith. These
fundamentalisms also come in soft and hard varieties, with political correct-
ness in the West often considered as a soft fundamentalism. Universities have
their own normative account of what the university is and no university is
neutral, and ‘secular’ is not a synonym for neutral. Barnett (2003) argues that
universities are increasingly ideological in their approach to knowledge and
he views as ‘pernicious’ approaches such as ‘entrepreneurialism’ and ‘virtu-
ous’ such approaches as ‘communicating values’. Secular academics espouse
all kinds of extreme ideological and political ideas but seem to think that
religious ideas should in some way be prohibited in the academy. The liberal
humanist position is itself based on a presupposition that one can identify a
pure rationality, free from the influence of cultural, religious and political
assumptions. It is claimed that this rationality is universal rather than particu-
lar or partisan and thus the only proper object of academic inquiry. John
Henry Newman recognised, much earlier, that a university’s policy of non-
commitment would turn out to be something else: as Ker (1999) says, the
central insight in the Idea of a University was the impossibility of neutrality
of the university. Giddens also seems to equate difference with division within
society. It is interesting that many secular universities seek to diminish kinds
of diversity in the name of diversity or alternatively in the name of diversity
simply affirm nothing in particular. They appear to use the language of
diversity, but in reality fear it. Diversity should not mean the eradication of
difference, for the preservation of difference is essential within a pluralist
society and is compatible with the promotion of diversity within a democracy.
Colleges and universities which give pre-eminence to religious difference and
distinctiveness are not therefore precluded from pursuing diversity. In a uni-
versity the absence of diversity is often caused as a result of economic and
peer pressures which ensure that funds are available for some kinds of
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research and teaching, but not others. Indeed, the mechanisms by which
governments provide funding to universities often control the distribution of
research funds. Consequently, academics are usually limited or not free to
determine what ought to be researched.

Fundamentalism is increasingly the word used to describe Islam to the
world by the Western media. The fear appears to be that Muslim or Islamic
institutions of education are teaching extremist versions of Islam. This image
of fundamentalism implies extremism, ignorance, bigotry, fanaticism and as
a result is extremely misleading for it is used as a derogatory concept based on
western stereotypes. It is vital therefore to understand what fundamentalism
really means. It is perhaps more accurate to say that there has been a revival
of conservative religious forces in all three main faiths against a backdrop of
a crisis in modernity. Fundamentalism was originally a label to describe
evangelical Protestants who held absolutist claims of religious truth and
reacted against modernity. Many Muslims object to the word ‘fundamenta-
list’ on the grounds that it has Christian origins; however, others are happy to
use it about themselves, seeing it as orthodoxy of faith in confrontation with
modernity. Yet others prefer to call themselves Islamists or ‘Islamic radicals’.
Fundamentalism can be a particular interpretation of the Koran, and its
legitimacy is often challenged by other Muslims. Forms of this fundamental-
ism can lead to an ‘Islamic correctness’ in which nothing is done that upsets
Muslims. Fundamentalism therefore describes a host of disparate religious
and political movements. These movements can be seen in all three religions
and they can be aggressive and confident, with many led by a young intelli-
gentsia. Fundamentalism can also be state sponsored or state tolerated.
Kepel (1994: 191) argues that these conservative forces believe that they have
a double task to perform. First, they need to explain to their constituents,
in language drawn from traditional faith, the nature and causes of the crisis
in modernity. Second, they plan to change the world, bringing social order
into compliance with the commandments of the Jewish Holy scriptures, the
Bible or the Koran. Traditionalist religious groups in all three faiths have
been discontented about the development of their societies for some con-
siderable time and now believe that they have reached a critical point in which
decisions need to be made.

Searching for security in a time of rapid change is not extreme nor is the
human urge for certainty in life. Those who freely submit to a system of
religious beliefs and conceive of themselves as adopting the true religion are
not necessarily extreme or fundamentalist in their expressions of their posi-
tion in the public realm. However, it is recognised that those who do not
tolerate legitimate dissent or difference are fundamentalist in the extreme
understanding of this word. It is the kind of fundamentalism that is extremely
harmful to religiously affiliated institutions of higher education because it
demands uncritical adherence to a creed and generates a strong desire to
suppress all other viewpoints. It enforces conformity and is authoritarian in
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its methods, leading to control and dominance over others. This kind of
fundamentalism is inextricably implicated in politics and is really a search for
power. It accepts no equal partners in a pluralistic debating forum and essen-
tially denies that there are other valid viewpoints. All three faiths discussed
in this book have elements within them that would correspond to this hard
definition of fundamentalism, but few of these elements have attempted or
been able to found fundamentalist universities.

In the Muslim world, some of these conservative forces have acquired
political backing, which has resulted in increased government efforts to
advance Islam. It is also important to note that anything separate from
religious authority is alien to what some Muslims refer to as ‘pure’ Islamic
thought and practice, and accordingly many Muslims will not compromise
with secularisation, which in any case is seen as a Western disease. And yet,
as has been noted, secular ideas are not new to Islam in any historic period of
its development. There has been and is secular writing among Muslims, but
it is difficult to determine how far they have been influenced by Western
ideas. In 1925 Ali Abdul Razek, who was educated at the Azhar University,
published Islam and the Origins of Government in which he argued forcefully
against Islamic states and for the separation of religion and civil society.
Abaza (2002: 197) cites S. Hussein Alatas as a contemporary Egyptian secu-
lar intellectual who also believes in and advocates the separation of religion
and the state. Some Muslims have also formed the Institute for the Secular-
isation of Islam, but they are a very small minority. Muslim responses
to secularisation are either to view it as an anti-religious ideology or as a
Western-Christian form of organising the relationships between Church and
State. Within Muslim countries it is seen more directly as the state controlling
religious communities. However, Muslims, like Jews and Christians, have
important internal differences resulting in a spectrum ranging from those
who see no difficulty in simultaneously being secular and Muslim (in the
sense of keeping their religious beliefs in the private sphere) to those who
think it is their religious duty not only to have religion play a role in public
life, but also to force the precepts of their religion on others.

The liberal response to secularisation has been largely to accept it as an
accomplished fact of life. Instead of warding off cultural and social change,
the liberal response has been to try and re-interpret the changes in the light
of their implications for their faith. The liberal is open to changes and
innovations and will willingly depart from traditional beliefs and structures.
The liberal seeks to hold on to what he considers are the ‘essential’ or
‘core’ meanings of their religious tradition, whilst being prepared to integrate
new insights and influences from cultural trends derived from outside their
religious tradition. The liberal position therefore assumes that accommoda-
tion to new circumstances and ideas is absolutely necessary if religious
institutions are not to be fossilised. The liberal may also ‘suspend’ his/her
religious worldview when searching for objectivity, especially in the sciences,
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on the basis that religion only has an indirect role in the study of many
subjects. This is a view that many within Christianity and Judaism and a
few within Islam have supported. Secularisation can therefore be used in a
number of senses here and not all secularisation processes are completely
antagonistic to religion.

Often the secular attacks on religion have been attacks on religious
authoritarianism as opposed to religious belief. Indeed, it has been argued
that this separation of the religious and secular is a product of Christianity in
practice. Ideas, such as Augustine’s theory of the ‘two cities’ and the medieval
conception of the ‘two swords’, it is claimed, have produced the conception
of the state as an independent and secular jurisdiction. Thomas Aquinas,
strongly influenced by the thought of Aristotle, saw each sphere of human
activity as enjoying its own autonomy. Whilst the spiritual and the temporal
are both derived from God, Aquinas believed they could be distinguished
(Bigongiari 1953: 168f.). The Protestant Reformation also recognised the ‘two
Kingdoms’ theory — the sinful secular world and the reign of God in spiritual
matters. The conservative and liberal responses to secularisation normally
represent two extremes, on the one hand embraced as a friend and on the
other seen as a destructive force to be resisted. The Jewish faith has also had
its secular movements and writers, and many Jews secularised themselves
in order better to assimilate into European society. Many Jewish writers are
also known to be deeply committed to principles of freedom of religion and
thought and have adopted a positive stance to modernisation in education —
modernisation and secularisation are often seen as synonymous. However,
there are tensions between modernity and Judaism and some Jews choose to
isolate themselves as far as possible from the effects of secularisation. There-
fore, it is possible for higher education institutions to be marked by a strong
tone of secularity, but without any strong connotation of negativity to religion.
Some would argue that that this is because these institutions are simply
indifferent to religion.

Models of religiously affiliated institutions

There are a number of different typologies or models of religiously affiliated
institutions, but all are drawn from the Christian experience in higher educa-
tion. Pace (1972), in an early study, provided four models of Protestant
colleges. First, those colleges and universities that had Protestant roots, but
are now no longer Protestant in any legal sense. Second, those that remain
nominally related to Protestantism but are now on the verge of disengage-
ment. Third, those that retain some formal connection with a Protestant
denomination and fourth, those colleges associated with an explicit evan-
gelical or fundamentalist version of Protestantism. He concluded that group
two had clear academic identity, whilst group three had neither a strong
academic nor religious identity. Group four would survive because of their
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clear distinctiveness and strong support from their Churches. This typology
can also be applied to Catholic higher education but few institutions would
be found exclusively in groups one and two at this stage. Wolfe (2002: 31)
suggests three lines of development that religiously affiliated colleges and
universities, including by extension Jewish and Muslim institutions, can take.
First, they can return to orthodoxy and make an emphatic commitment to
their faith perspective in education. Second, they can parallel the main-
stream university in their approach to higher education. Third, and the
approach that Wolfe favours, they can be pluralistic in a way that develops
all kinds of visions of a university education. In practice all these lines of
development have been adopted by different religiously affiliated institutions
and the one that Wolfe favours could so easily be an open minded secular
university.

It is very insightful to contrast two other typologies of religiously affiliated
institutions, separated by a period of more than twenty years. In 1979
Henle (1979), a Jesuit priest, on behalf of the International Federation of
Catholic Universities produced a four-part typology of Catholic universities
in America. His first type concerned pontifically or canonically established
universities or faculties directly answerable to the Holy See. Only a tiny
minority of Catholic establishments in the USA would be listed under this
classification. His second type concerned a model of Catholic higher educa-
tion that was exclusive, sectarian and isolated, and again few institutions
would be listed under this classification. His third type concerned Catholic
universities that were open to all, pluralist in orientation, independent of
direct Church authority and dedicated to academic excellence. Henle believed
that the overwhelming majority of Catholic universities in the USA belong to
this category. His fourth type concerned the ‘Catholic secular college’ which
abandons any kind of Catholic character. It is perhaps the case that in con-
temporary Catholicism a number of Catholic colleges and universities might
be classified under this heading. Henle is clearly pejorative in his classification
system as he questions whether an orthodox Catholic institution that is
exclusive in any way can authentically be Catholic in the ‘spirit’ of the Second
Vatican Council. He applauds pluralism in all its forms and clearly favours
his open model of Catholic education. Henle, of course, represents one end
of the spectrum in Catholic higher education as he spoke for the Catholic
‘progressive’ ‘Land O’ Lakes’ group for which he had acted as secretary. In
contrast, a more recent four-part typology by Benne (2001: 40-51) classifies
religiously affiliated institutions of all Christian denominations in the follow-
ing way: ‘orthodox’, ‘critical mass’, ‘intentionally pluralist’ and ‘accidentally
pluralist’. Benne believes that for religious institutions in higher education
within the USA to be able to maintain a religious identity, they must have
a theological vision and purpose which compels them to engage with and
extend their founding heritage. Benne’s tone is much more positive and less
sceptical than Henle’s as he describes his orthodox model (equivalent to
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Henle’s second classification) as an institution trying to assure a Christian
account of life by requiring all its members to subscribe to a statement of
belief so that there is a common commitment to the Christian faith. Under
‘critical mass’ Benne describes how Christian institutions need a critical mass
of adherents to inhabit all the main constituencies of the university to define,
shape and maintain its religious identity. This is often a majority of staff, but
it can be a strong minority. This critical mass category is absent in Henle’s
classification.

Benne’s ‘intentionally pluralist’ category is where Henle appears to place
the majority of Catholic and a minority of Protestant colleges and universities.
Benne describes this category as institutions respecting their relationship
to the sponsoring tradition, ensuring that some members of this religious
tradition are sprinkled around the institution, and ensuring that the main
motivation of the institution is academic excellence and being inclusive of
all. Benne’s final category of ‘accidentally pluralist’ concerns an institution
abandoning its religious mission and following a wholly secular approach
without any real commitment to its sponsoring religious tradition. This
last category corresponds to Henle’s ‘secular’ model. Benne insists that his
orthodox and critical mass categories, which insist on the public relevance
of Christianity to education, are much closer to each other than they are to
the intentionally and accidentally pluralist models. Henle’s main pluralist
model emphasises separation from the Church and is very much part of
the 1970s culture that prevailed in Catholic higher education, whilst Benne
emphasises strengthening the connections with the sponsoring religious tradi-
tion which many Protestant colleges and universities today are attempting
to do. In contrasting these two specific models he indicates that there has
been a marked shift in understanding religiously affiliated institutions. They
are no longer attempting to become completely secular, and many Catholic
institutions in particular are much less pluralist and secular today as Henle
would have us believe they were in the 1970s. Benne’s typology is an excellent
way to understand religiously affiliated institutions, as it presents us with a
continuum from being fully religious in orientation to being fully secularised.
Benne believes that since nominally religious colleges and universities have so
many grey areas in regard to their religious identity, there is scope for making
re-connections with the sponsoring religious tradition. Benne emphasises
that leadership is essential for this re-connection. This book expands on the
usage of Benne’s typology as offering the best way to understand religiously
affiliated higher education institutions within all three faiths. I have added a
fifth category or model of a religiously affiliated institution and have called
it ‘fundamentalist’, meaning a university or college that tolerates no dissent
and insists upon an uncritical adherence to a particular interpretation of
faith and politics. Some religiously affiliated institutions of higher education
will not fit neatly into Benne’s typology as they will display aspects of a
particular model in areas such as the curriculum, but perhaps not in other
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areas of university life. There is also difficulties applying Benne’s models to
Muslim institutions and so this is only done in a tentative way. The following
chapters will employ Benne’s typology in assessing how religiously affiliated
institutions of higher education have responded to secularisation, beginning
with their mission statements.



Chapter 2

Searching for institutional
identity and mission

Introduction

The survival, establishment and expansion of all kinds of religiously affiliated
colleges and universities have been accompanied by an ongoing discussion on
the nature and identity of these higher education institutions. There is a great
variety in the way that different faith traditions think about mission and
identity. This discussion has arisen from within these religious institutions
and from within the religious communities that own and sponsor them.
The questions that are asked are essentially about difference. How is the
religiously affiliated college or university different from others and what dif-
ference does it make? Should these religiously affiliated institutions have a
distinctive character that distinguishes them from other institutions of higher
education? Would this character necessarily make a difference to the edu-
cational enterprise in which they are engaged? In what ways do religiously
affiliated colleges and universities serve as alternatives to secular universities?
These are serious questions and different religious groups and bodies have
different answers to them. Religiously affiliated colleges and universities do
not represent a homogeneous group within Judaism, Christianity or Islam
and their mission and purpose needs to be understood against the cultural,
political and economic contexts of their regional and national communities.
One of the first things one notices about the goals religiously affiliated institu-
tions set themselves is that they are more complex and more numerous today
because of the pluralism of society and the fragmentation brought about
by increased academic specialisation. Mission statements of religiously affili-
ated colleges and universities can therefore appear ambiguous because of the
vagueness of the language used and the lack of any substantive religious
commitments made. This study is careful not fall into the error of equating
official mission statements with actual representations of reality. Whilst these
goal statements claim to provide the essential framework and direction of the
college or university’s operation they can often, it is recognised, be little more
than idealistic rhetoric.

All institutions in higher education are concerned about their identity —
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about how they wish to be perceived. Newman, in writing his Idea of a
University, made it clear that he was ‘investigating in the abstract’ and that he
was advocating a ‘certain great principle’ (in Ker 1976: 24). What he meant
was that he was concerned with an abstract idea of a university often differ-
ent from its real institutional and historical embodiment at any given time. In
more recent times mission statements have become a relatively new device
employed by all higher education institutions to provide themselves with a
statement of purpose that distinguishes them from one another — even if the
difference is minimal in their operational reality. This chapter will employ
the term mission statements to cover all the different terms colleges and
universities use to identify themselves, e.g. mission and values, institutional
statement of mission, mission and goals, statement of purpose, character and
commitment, vision and values, institutional declaration, founder’s spirit,
objectives and statutes, etc. Often the people most concerned with mission
statements are the trustees, governors and senior administrative and manage-
ment staff within a college or university, and, in the case of the religiously
affiliated institutions, the wider religious sponsoring body and community.

The analysis of mission statements in the USA has been a well-trodden
path, but none have been as detailed or thorough as James Burtchaell’s. He
argues (1998: 851) that the secularisation of many USA Christian institu-
tions occurred through a confluence of many factors and concludes his mas-
sive study of the problem with:

The elements of the slow but apparently irrevocable cleavage of colleges
from churches were many. The church was replaced as a financial
patron by alumni, foundations, philanthropists, and the government.
The regional accrediting associations, the alumni, and the government
replaced the church as the primary authorities to whom the college
would give an accounting for its stewardship. The study of their faith
became academically marginalised, and the understanding of religion
was degraded by translation into reductive banalities for promotional
use. Presidential hubris found fulfilment in cultivating the colleges to
follow the academic pacesetters, which were selective state and independ-
ent universities. The faculty transferred their primary loyalties from
the college to their disciplines and their guild, and were thereby antagon-
istic to any competing norms of professional excellence related to the
Church.

This could clearly be read as a damning indictment of many Christian
colleges and universities; it is certainly a very pessimistic statement about the
future survival of these Christian institutions.

It is clear from the literature that many religiously affiliated colleges and
universities had an isolated existence and were increasingly faced with
demands for academic excellence and inclusion within the secular higher
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education sector, which accordingly encouraged them to relegate the institu-
tion’s religious identity to largely extra-curricular activities. Burtchaell (1998:
851) concludes that ‘the failures of the past, so clearly patterned, so foolishly
ignored, and so lethally repeated’ provide a warning to any contemporary
religiously affiliated college or university. Burtchaell provides very detailed
goals/mission statements for a number of Presbyterian, Methodist, Catholic,
Baptist, and Lutheran colleges and universities that span up to 140 years
from their foundations. From a first reading of these statements, there
appears to an increasing secularisation of the language used to express the
mission of these institutions. Above all, they illustrate that many religiously
affiliated institutions have significantly departed from their original founda-
tion missions. However, religious colleges and universities do not have the
option of being hermetically closed to the modern world and it is therefore not
surprising that their goals will alter over time. Indeed, modern universities of
every kind are characterised by widely dispersed decision-making, fragmented
professional structures and multiple goals. Within these considerable complex-
ities many religiously affiliated institutions have found themselves stating the
minimum level of religious specificity in order to satisfy certain perceived
external demands. However, these demands are more usually concerned with
the mediocre character of their academic work and much less to do with their
religious affiliation. At this point, it is worth considering and reviewing the
mission statements of some Catholic, Protestant, Muslim and Jewish colleges
and universities to illustrate the multiple issues that have arisen.

Mission statements — Catholic

Any reading of the back issues of the Journal of Current Issues in Catholic
Higher Education indicates that there is a real concern on the part of American
Catholic higher education institutions for questions of institutional identity
and mission. Issues of identity are repeatedly addressed in articles and ‘mis-
sion’ is presented as a contested concept which is endlessly debated and
critiqued. It is certainly a confusing picture and there is no uniformity in
position, with some goals of Catholic higher education emphasised whilst
others are minimised. There is a lack of coherence in the way Catholic goals
are employed and there is no unity of meaning nor any baseline of value
priorities in Catholic institutions. This makes it difficult to classify Catholic
colleges and universities and to judge whether they are genuinely religiously
affiliated institutions. These multiple and complex identities result in varying
degrees of intensity of religious affiliation. Nevertheless, there is a rhetoric
which apparently seeks to preserve and intensify religious commitment, but
in reality the language is generally secular. Whilst Catholic colleges and uni-
versities want to be seen as Catholic there is simply no agreement among
them on how they should be Catholic or even whether this is their first priority
in the policies they adopt and implement.
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In order to illustrate this secularisation of language in Catholic mission
statements, it is useful to employ the analysis of mission statements con-
ducted by a Belgian Jesuit, Jacques Berleur, in 1995. Berleur studied 52 Jesuit
university mission statements (25 from the USA; 27 from other countries)
from a total of 190 worldwide Jesuit institutions of higher education. He
concluded that the profile of Jesuit institutions, or at least what they say
about themselves, is first and foremost a claim that they are rooted in the
Jesuit tradition, with an openness to the world — whether religious or not —
caring personally for each person in all his or her dimensions, developing an
integral vision and fulfilment of the person and his or her liberty. He found
that emphasis was placed on following academic excellence as well as promot-
ing social justice, peace, a critical sense and other traditional humanistic
values. He found that the ‘preferential love for the poor’ was also stressed in
many mission statements.

However, what he did not find is also very significant. He did not find
references to the formation of Catholics, which he says appears not to be a
primary concern of Jesuit universities. There are no references to the explicit
transmission of the Catholic faith and a specific place for theology is men-
tioned in only ten of the documents. Berleur asks whether this is so obvious a
task of the Jesuit university that it does not need to be mentioned or whether
it simply indicates that Jesuit universities are fully secularised. The former
Jesuit President of Georgetown University, Fr Healy, claimed that the Church
and university were essentially two radically distinct entities capable of coex-
isting in a mutually beneficial relationship but only if this mutual autonomy
of mission was retained. He believed that his university had a secular job to
do and could therefore only provide a secular education within a broad con-
text of ‘Catholic values’ — an ‘intentionally pluralist’” model. The Catholic
university, for Healy, was clearly university first and Catholic second. Today,
some Jesuits believe that their higher education institutions are losing their
Catholic direction and this is why O’Hara (1997) has stated that ‘a renewal of
Fordham’s Catholic identity is necessary’.

Robert Harvanek (1989) of Loyola University, Chicago, has stressed the
main characteristics of a Jesuit ‘vision of universities’ when he wrote that
they are ‘action-orientated, socially conscious, and concerned with personal
growth and fulfilment, and religious’. The substantial evidence accumulated
in Burtchaell’s study would strongly indicate that these universities have
become largely secular entities and have therefore less credibility as Catholic
institutions. Many Catholic and Protestant universities are distinctive in the
USA principally for their emphasis on service programmes, character and
community building, and in trying to integrate certain values and practices —
but the theological justification for this emphasis on distinctiveness is often
lost. Buckley (1998: 6-9) examined three mission statements of Jesuit uni-
versities at random and discovered that they were generally vague documents
that avoided mention of the Catholic Church. He concluded that there was
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no serious difference between them and many secular universities and that
they had effectively dissolved, gradually and almost imperceptibly, their dis-
tinctiveness as Catholic institutions. He concludes, ‘one can only read the
mission statements of some Catholic universities with a sinking sense of
regret. The very vagueness of their language and the indeterminacy of their
acknowledged commitments can leave one with the sense that the decline in
some institutions may be already advanced, that the conjunction between a
vibrant Catholicism or a Catholic culture and these universities appears
increasingly faint, that the vision is fading’. There is no doubt in the mind of
Buckley, who is himself a Jesuit priest, that these universities have largely
secularised themselves. At best they share the fundamental presupposition
that the university should have a normative secular character along the lines
of a weak ‘intentionally pluralist’ institution.

Norman (2001: 3) would perhaps propose that what the Jesuits are doing is
providing a secularised version of ‘love of neighbour’, which in turn elevates
human needs as a sovereign principle. As he says, ‘Once Christianity has been
represented as primarily concerned with justice and welfare, rather than with
sin and corruption, the equation of his religion with the leading tenets of
modern Humanism is easily effected.” This equation destroys, according to
Norman, the Christian faith from within and makes humanism the probable
successor of Christianity. Nevertheless, the Jesuit liberation theologian Jon
Sobrino (1997: 153-4) would challenge Norman’s conclusions. He believes
that the Christian university, and presumably the secular university, do not
question society’s unjust structures because they simply produce professional
persons who in most cases serve to support these unjust structures. Christian
universities, by their silence, he claims, allow grave violations of freedom and
fundamental human rights. Sobrino concludes that Christian universities
have merely supported the evils of today’s world. This kind of liberation
theology has certainly inspired Jesuit universities in revising their mission
statements, but in reality Sobrino may be right, for despite great efforts in
promoting social activism, the results have been disappointing to many Jesuits
who run some of the most prestigious and socially exclusive Catholic institu-
tions in America, which tacitly side with the status quo and could therefore be
accused of reinforcing injustice and exclusion.

Berleur compared Jesuit universities in Latin America, Europe, Africa
and Asia to those in the USA and found that they generally had a greater
emphasis on Christian vision and principles, had a more emphatic place for
theology and philosophy, and a greater preoccupation with religious values.
In the USA Jesuit universities were more sensitive to academic excellence,
freedom of thought and research, global development of the person and
service to others, together with collaboration with other religious faiths. Of
course the majority of Catholic universities are outside the USA and are not
controlled by the Jesuits. The La Salle University in Bogota, Colombia, for
example, ‘is engaged in the preservation, deepening and transference of
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Christian Doctrine which illuminates all fields of knowledge’, whilst its
neighbour the University of Mariana stipulates that ‘its orientation and
inspiration is under the Catholic faith’. Latin American Catholic universities
were largely a product of the Catholic Church, which controlled them until
the early twentieth century when they were effectively secularised by the state.
When the Church failed to exert sufficient influence over them, it began to
establish a new generation of universities in the 1950s. With the pervasive
influence of the American model of a university emphasising ‘academic
excellence’ and with the strong encouragement of the Jesuits who advocated
social activism, the traditional religious mission of these new universities was
substantially diluted. Few offered or required students studying secular sub-
jects the opportunity to take complementary religious courses and indeed
Levy (1985) argues that some of these universities were never intended to
function according to identifiably Catholic standards. The emphasis at the
beginning of the twenty-first century is very different and Latin American
Catholic universities, such as the Catholic University of Argentina, are
increasingly emphatically Catholic in their mission. The majority of Catholic
colleges and universities in the USA generally stipulate that they work within
the Catholic tradition whilst some are more explicit, like the University of
St Thomas, which seeks an active participation in the mission of Christianity
as an ‘orthodox’ model a of religiously affiliated institution. It is clear that
the majority of Catholic universities around the world have mission state-
ments that seek to pursue Christian ideals and values and offer themselves as
a resource to the Church, but fewer of them are explicit about how this will be
carried out, which places them in the ‘intentionally pluralist’ classification.
The University of Notre Dame in the USA has a stronger religious mission
statement than any of the American Jesuit universities and is certainly a
‘critical mass’ institution according to Benne’s typology. The University of
Notre Dame attracts some of the best Catholic students in America and its
Catholic identity is often seen as its ‘most enduring competitive advantage’.
Its current mission statement was drawn up in 1993 and marked a departure
from the degree of ambiguity surrounding the university’s previous mission
statement and practice. The President in his inaugural address stated that
‘Notre Dame will continue self-consciously and proudly to proclaim itself to
be a Catholic university’ (Malloy 1992: 15). Previously, the university suc-
cessfully expanded and grew in prestige, but its Catholic identity suffered.
The new statement makes it absolutely clear that Notre Dame is ‘a Catholic
academic community of higher learning’ and that it seeks to develop various
lines of ‘Catholic thought’ so that ‘they [the students] may intersect with all
forms of knowledge found in the arts, sciences and professions’. It states that
‘the Catholic identity of the university depends upon, and is nurtured by,
the continuing presence of a predominant number of Catholic intellectuals’.
The statement concludes that ‘in all the dimensions of the university’s work
it pursues trying to promote its objectives through the formation of an
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authentic human community graced by the Spirit of Christ’. The university
is clearly conscious of the fact that Christian academics depend on a larger
Christian community, but it took care to consult its staff, knowing that some
would have objections to a more Catholic identity for the university. Since
the university has become increasingly aware of its intended Catholic pur-
pose the former President of the university, Theodore Hesburgh (1994) edited
a large collection of essays on the debate about Notre Dame’s Catholicity.
Indeed, the university had collected together an unprecedented number of
scholars who have written about and researched religiously affiliated institu-
tions (Burtchaell, Gleason, Marsden). It could be argued that when charac-
teristics such as excellence in research, teaching and quality take precedence
over more religious orientated elements of the mission statement then the
religious elements are minimised. When a university is not overtly concerned
with producing future leaders of a particular religious body or developing
them personally within a particular religious tradition, then secondary goals
take precedence. When religiously affiliated colleges and universities are sim-
ply associated with service programmes or developing good moral character,
then they do no more or less than good secular universities. Young (2001) in a
survey of 73 Catholic universities in the USA found ‘service” was mentioned
more often than any other value. Notre Dame is clearly more distinctive in its
mission than this and its mission statement has a number of potential prac-
tical outcomes, not least on who should be appointed to the staff. Indeed, it is
a declared aim of the university to ensure a majority of Catholic faculty. The
university fosters Christian humanism through its Erasmus Institute and
strongly promotes theism by arguing for the rationality and coherence of
theistic belief and action through its centre for philosophy and religion. The
university also requires every student to complete two courses in theology
and two in philosophy during their time in the university. These courses aim
at introducing theology and philosophy, largely from a Christian perspective,
but in reality the Catholic content of them can be minimal. The new President,
Fr John Jenkins, in his inaugural address in September 2005 explicitly stated
that the university was absolutely committed to cultivating the faith of the
university community and seeking a synthesis of faith and reason. It is not
surprising therefore that many Catholic universities in the USA and beyond
look to Notre Dame as a model of what it means to be a Catholic university.
In visiting the University of Notre Dame you cannot fail to be struck by
the Catholic symbolism found on the campus. From the Grotto of Our Lady
to the Basilica, from the religious statuary to the hall chapels, there is a
palpable Catholic atmosphere. Many of the students are devout Catholics
coming from the best Catholic high schools in America and perhaps more
importantly from practising Catholic families. Mass can be celebrated in
many innovative ways but attendance is high and some student groups are
active in promoting a wide range of traditional Catholic activities. The priests
of the Holy Cross congregation, who founded the university, are active on
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campus and they are numerous enough to have a strong formative influence
on the students. Indeed, the university trust ensures them a role in the intel-
lectual, pastoral and academic functions of the university. In 2005 there was
a Eucharistic Procession around the campus, a very traditional Catholic prac-
tice which has been restored in the university after forty years. However,
many of the students who were not part of the procession did not know how
to respond — they knew that they should do something, but were unsure what.
Consequently, many simply stood or took pictures of the procession. This
raises the question: to what extent have the students at Notre Dame been well
catechised in the Catholic faith? The kind of Catholicism found at Notre
Dame is outwardly traditional, but in reality it may be more cultural than
overtly religious. It is not clear that the Catholic intellectual life is well inte-
grated with the faith and practice of the students. Nevertheless, a number of
well-organised student groups are asking the university to be more Catholic
in its mission and to be less concerned about secular prestige. Many alumni,
some trustees and a number of the younger priests in the Holy Cross congre-
gation would agree with these students. There are tensions among the staff:
whilst 50 per cent are nominally Catholic many do not subscribe to the
Catholic ethos or mission of the university. Others, including many commit-
ted Catholic students, feel that the university is losing its Catholic identity. So
concerned is the university about the current number of Catholic faculty that
the administration is considering establishing a search committee in order to
attract potential Catholic academics. There is no question that Notre Dame is
unique, but it is difficult to see how it can be easily replicated, which raises
the question of whether or not it is a realistic model for other established
Catholic institutions.

Few other Catholic universities in the world could boast a nominally lay
Catholic intake of over 85 per cent. Notre Dame also has the service of
numerous priests and sisters; again few other Catholic universities could pro-
vide and sustain such service. The spiritual and residential life is potentially
excellent for educating lay Catholics, but whether or not the compulsory
courses in theology and philosophy aid the formation of Catholics is debat-
able. Nevertheless, the potential to educate a new ‘missionary generation’ (see
Riley 2005) that will bring faith into the professional world is huge. The
university administration is sometimes accused of being overly concerned
with enhancing academic prestige and widening diversity at the expense of its
core Catholic identity. Where other universities have followed the example
of Notre Dame has been in establishing research centres for the study of
Catholicism. This raises the question why a Catholic university needs a separ-
ate Catholic studies programme and research centre. As Notre Dame expands,
it is increasingly likely that the proliferation of largely secular research centres
of all types may eventually distract the faculty and administration from
ensuring the Catholic identity of the university.

The USA Conference of Catholic Bishops (2003) has set out in a draft
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application of the papal document on the Apostolic Constitution on Catholic
Universities entitled Ex Corde Ecclesiae (From the Heart of the Church) what
it believes Catholic colleges and universities should do to safeguard their
Catholic identity. The bishops say that Catholic mission and identity is freely
chosen and that in a Catholic university’s official documentation there should
be clearly set out a statement of its Catholic identity and how this should
be implemented in practical terms. The essential elements of this Catholic
identity include:

e commitment to be faithful to the teachings of the Catholic Church;

¢ commitment to Catholic ideals, principles and attitudes in carrying out
research, teaching and all other university activities, including activities
of officially recognised student and faculty organisations and associ-
ations, and with due regard for academic freedom and the conscience of
every individual;

e commitment to serve others, particularly the poor, the underprivileged
and vulnerable members of society;

e commitment of witness to the Catholic faith by Catholic administrators
and teachers, especially those teaching the theological disciplines, and
acknowledgement and respect on the part of non-Catholic teachers
and administrators for the university’s Catholic identity and mission;

e commitment to provide courses for students on Catholic moral and
religious principles and their application to critical areas such as human
life and other issues of social justice;

e commitment to care pastorally for the students, faculty, administration
and staff;

e commitment to provide personal services (health care, counselling and
guidance) to students, as well as administration and faculty, in conformity
with the Church’s ethical and religious teaching and directives.

Catholic colleges and universities are therefore not only to be academically
viable and competitive, but they are to be committed to maintaining a Catholic
identity within an increasingly secular world. The bishops are demanding a
far more explicit definition of the identity and distinctiveness of Catholic
colleges and universities, which corresponds to the ‘critical mass’ model of an
institution. Ex Corde Ecclesiae met with some considerable controversy
among the majority of USA Catholic institutions and only a few embraced it.
The official Jesuit journal America, on 14 November 1999, called the imple-
mentation drafts of the American bishops’ version of Ex Corde Ecclesiae
‘unworkable and dangerous’ and the President of the University of Notre
Dame called it ‘positively dangerous’. The Catholic Theological Society of
America produced a report on the mandatum in September 2000 and declared
it to be a threat to Catholic higher education. In Catholic theology faculties
within recognised Catholic institutions of higher education Canon Law (812)
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states, ‘It is necessary that those who teach theological disciplines in any
institution of higher studies have a mandatum from the competent ecclesi-
astical authority.” This mandatum will usually, depending on the local bishop,
contain the words ‘I am committed to teaching authentic Catholic doctrine,
and to refrain from putting forward as Catholic teaching anything contrary
to the Church’s magisterium.” This means that theological academic staff
must receive their local bishop’s written recognition of their pledge to teach
in communion with the magisterium of the Catholic Church.

No university today is Catholic in the pervasive way that many once were.
For example, De Paul University in Chicago has a student body of 23,000
and claims to be ‘urban, Catholic and Vincentian’. By urban it means it
serves the community in Chicago; by Catholic it means it provides a service
to the poor by facilitating volunteer programmes for its students; and by
Vincentian it means it was founded by a religious order whose current version
of its tradition emphasises respect for persons, human dignity, diversity and
individual ‘personalism’. Much of this is indistinguishable from De Paul’s
secular liberal counterparts in higher education. Indeed, De Paul University
has perhaps kept its statement of values ambiguous and vague to maximise
greater participation among staff and students in the core activities of the
university. The Chancellor of the university even commented that, ‘I have an
awful lot of trouble with the Catholic values because I don’t know what
authentic values are.” Therefore, by presenting loosely construed values which
are not tightly defined so that people can subscribe to them, the university
can avoid specific Catholic issues which may be seen as divisive. The university
has simply chosen its own way of expressing its mission, which fits perfectly
with the individualism of the present age. Whilst Catholic bishops have no
powers to decide who should be appointed to a Catholic university they can
use other methods if they are unhappy with a particular institution, as the
following example from Australia illustrates.

The Australian Catholic University (ACU) was founded in 1991 from four
vocationally oriented Catholic colleges that had been established in the mid-
1900s under Catholic trusts. Through a series of amalgamations, relocations,
transfers of responsibility and government and diocesan initiatives, it became
a public university in 1991, located on a number of campuses throughout
Australia — in Sydney, Brisbane, Canberra, Melbourne and Ballarat. There
are over 10,000 students and 800 staff in the university. The university is
publicly funded and its mission statement makes clear that it sees itself as
part of the ‘Catholic intellectual tradition’ and that it ‘brings a distinctive
spiritual perspective to the common tasks of higher education’. Most of the
mission statement is essentially about being an excellent university, which
ACU shares with any secular university. Nevertheless, there is a note by
the Head of Theology in the university which gives some definition to
this ‘Catholic intellectual tradition’. It is stated that this tradition spans
2,000 years, and then the note links the tradition to the foundation of the
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universities of Paris and Oxford. The author claims that these universities
‘functioned with a remarkable degree of independence in philosophical and
theological investigations’. There is reference to following the way of Christ
and a commitment to Christian values, together with participating in the
mission of the Church and a continuing dialogue between reason and
faith. There are no references to Catholic formation or providing a Catholic
perspective in the academy.

The Vision Statement of ACU was the result of a long and vigorous series
of discussions that still go on, starting in 1990. It was written by a group
called the Goals Committee which began by comparing the vision statements
of other Catholic institutions, particularly American Catholic universities.
Then a smaller group distilled these vision statements and came up with a
short three-paragraph statement together with a longer statement about the
nature of the university. The process of developing both statements was
concerned with the establishment of the identity and definition of the institu-
tion; first as a university and then with the unique identity as a Catholic
university. In the process ACU was aided by Ex Corde Ecclesiae. The longer
Statement on the Nature of the University attempts to follow the core ele-
ments within Ex Corde Ecclesiae. 1t is stated, for example, that as a university
‘spiritual values are fostered in harmony with the beliefs and practices of the
Catholic tradition. In this tradition people believe in and are committed to
God and the reality of God fully manifest in Jesus Christ and they attempt to
shape their lives in accord with that belief and commitment’ and that integral
to the university and its ethos are staff ‘who espouse the Catholic ideals of
the University’. Generous quotations are used from Ex Corde Ecclesiae and
the statement concludes that the university ‘is unreservedly Catholic in its
determination to serve the Church’. Whilst there is a clear and unambiguous
Catholic statement of the purposes of higher education in accordance with
Ex Corde Ecclesiae, the difficulty remains that this statement is not on the
university’s website or in the student prospectus nor is there any indication
of how the statement is to be implemented. Perhaps this is because the
debate at ACU had moved on since both the Vice-Chancellor and Pro-Vice-
Chancellor of the university have written extensively about the Catholicity
of the university and these articles and lectures are on the website. The Vice-
Chancellor, Professor Peter Shechan, gave a public lecture in October 2005
in which he declared his belief in an ‘expansive identification’ of the term
‘Catholic’, principally by avoiding a narrow conceptualisation of ‘Catholic’
as ‘one that fits a single mould’. Essentially, Sheehan sees ‘multiple identifiers
of a Catholic university’, and argues that ACU continues to adhere to
Ex Corde Ecclesia, as understood and interpreted by ACU.

In 2004 the university became embroiled in a rather public debate with the
local bishop on two separate, but, some would claim, linked issues. The local
bishop is Cardinal Pell, Archbishop of Sydney, who is the President of ACU
Limited, the university’s controlling company. Pell had also been Chairman
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of the committee which established the university and he served as its
first Pro-Chancellor. However, Pell was dissatisfied with the university’s
religious programmes, particularly with the fact that the university does not
have any compulsory religious courses for students. Despite the explicit
Catholic statements in the statement referred to above, the university tends
to emphasise that it offers an ethical value-based education rather than an
overtly Catholic one. The university had also begun to advertise itself as
ACU National which some believed played down the institution’s Catholicity.
It is also the case that some within and outside the university wrote to the
Cardinal about their concerns for the university’s Catholic nature.

The Archdiocese owns the land and buildings on the two sites in Sydney
where the university is located and has levied a peppercorn rent on the
university — of only $10 annually. These were former teacher training col-
leges run by religious communities — one is at Strathfield, founded by the
Christian Brothers in 1908, and the other in North Sydney, founded in 1913
by the Sisters of St Joseph. The Archbishop has used the opportunity of the
peppercorn rent agreement coming to an end after ten years to enter into
negotiations with the university about paying commercial management fees.
This could have significantly affected the university’s finances and have
had the further effects of raising fees for students and reducing staff. The
Archbishop has also invited another Catholic university to open a campus in
Sydney. The University of Notre Dame Australia is based in Perth and is
clearly more emphatically Catholic in its mission statement and practices
than ACU. Notre Dame Australia teaches and researches ‘within a context of
Catholic faith and values’ and to this end requires all students to complete
units in theology, ethics and philosophy regardless of the degree course they
are undertaking. The university is a private institution, unlike ACU which
is funded by the Federal Government, and it seeks to educate within the
Catholic tradition which, it claims, dates back 800 years. The Archbishop of
Sydney, who strongly supports Notre Dame Australia, has persuaded the
Federal Government of Australia to support the opening of a campus in
Sydney by providing $4 million for capital expenditure. The Australian
Government amended the Higher Education Funding Act (1988) so as
to allow funding for this private institution. The Archdiocese is to provide
$20 million in land and property together with a further $5 million in cash.
This new university will be in direct competition with ACU, as it will teach in
similar fields, especially law, business, teaching and health-related areas, and
it will also seek to open a medical school in 2007. Notre Dame University
Australia was and continues to be inspired and supported by the University
of Notre Dame in the USA, which was a founding partner and has two places
on the Board of Trustees.

ACU sought legal advice about the actions of the Archbishop in regard to
the legality of the demand for management fees, as it claimed that this
demand went against the ‘spirit and understanding people might have had,
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when the university was first formed’. The university believes that the Car-
dinal was attempting to ‘interfere’ in the curriculum of the university. The
Archbishop has responded by saying that the question about compulsory
religious units is totally independent of the management fee issue. The Arch-
diocese has decided that it is no longer appropriate to subsidise ACU’s oper-
ations to the same level through a peppercorn rent. The university has
responded by establishing a committee of inquiry to look at its own pro-
grammes of study and has repeatedly stated that the university has met the
provisions of Ex Corde Ecclesiae. Some believe that the Archbishop is
attempting to make changes to the curriculum of the university through the
leverage of lower rents — an accusation the Archbishop denies. The Arch-
bishop also claims to support the new Notre Dame University because it
offers a further choice for the Catholic community in Sydney and that it will
offer courses not on offer at ACU. Nevertheless, there appears to be a break-
down in trust, despite the inclusion in ACU’s Statement on the Nature of the
University of an extract from Ex Corde Ecclesiae stating that the relationship
with the local Church ‘will be achieved more effectively if close personal and
pastoral relationships exist between university and Church authorities char-
acterised by mutual trust, close and consistent co-operation and continuing
dialogue’. It is interesting that the ACU adds ‘Fruitful communication will
follow with bishops expressing their pastoral concerns and the University’s
passion for new truths and old truths newly expressed’. After receiving and
considering the implications of legal advice, the university has decided to
enter into further discussions with the Archdiocese to attempt to resolve the
matter and secure its tenure over the properties in dispute. By December 2004,
the university had agreed to pay a ‘substantial’ amount in fees, $8 million, to
the Archdiocese of Sydney to continue to hold the properties on behalf of
ACU. There is still tension in the relations between the university’s academic
staff and the Archdiocese. It could be argued that Cardinal Pell was seeking to
establish a ‘critical mass’ Catholic university in his diocese, as opposed to
being satisfied with an ‘intentionally pluralist’ university in the form of ACU.

More distinctive than ACU is Aquinas University in the Philippines, which
states that it is ‘distinctly Catholic in mandate, Dominican in Charism and
Filipino in Character’. It is interesting that some Catholic universities in the
USA play down their Roman Catholic connection by declaring themselves
first to be Jesuit or Franciscan universities, in the same way that Protestant
universities increasingly refer to themselves as Christian as opposed to Baptist,
Methodist, Presbyterian etc. Gleason (1995: 320) believes that the identity
problem of most Catholic institutions has not been resolved and ‘consists in a
lack of consensus as to the substantive content of the ensemble of religious
beliefs, moral commitments, and academic assumptions that supposedly
constitute Catholic identity, and a consequent inability to specify what that
identity entails for the practical functioning of Catholic colleges and uni-
versities’. It appears that many within Catholic higher education in America
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and elsewhere in the world are no longer sure what remaining Catholic
means. In regard to the authority of the Church, Catholic colleges and uni-
versities often respond by asking for ‘dialogue’, which can simply mean the
rejection of the authoritative teaching of the Church and replacing it with
some other statement of their own making.

In Europe the goals of Catholic universities were generally set down in a
Brief issued by the Vatican at the foundation of the university. The Briefs
issued in the nineteenth century emphasised two central features: first, that
religion is the soul of education, and second, that there is an essential unity of
religion and secular teaching. The idea that all the subjects taught in uni-
versity education must be illuminated by the light of Catholic principles was
emphasised in these Briefs because of the denial by liberal philosophy that
there was any relation at all between religion and the other subjects taught
in a university. In almost every case the adjective ‘Catholic’ appeared in the
title of European universities, and professors were appointed to give a good
example in their teaching and conduct according to the traditions of the
Catholic Church. Provision was always made for the teaching of sound
Catholic theology and for the conduct of Catholic worship in the univer-
sity. European Catholic universities were therefore once explicit about their
religious goals.

Today, many of the Catholic universities in Western Europe say very little
about their religious mission, other than a general claim on their official
websites that they are Catholic or have a Catholic background. This contrasts
sharply with American universities which invariably have publicly stated mis-
sion statements. Of course Western Europe is often considered far more secu-
lar than most other parts of the world. There are a total of 42 Catholic
universities in 12 countries within Western Europe and all are very different in
how they are linked to the Catholic Church. As Catholic institutions they are
all rooted in different cultures and in different experiences and can be con-
sidered an extremely heterogeneous group. Nevertheless, almost all of them
have large and important faculties of theology, with departments of dogmatic,
moral, pastoral, and biblical theology or studies within them. However, even
in terms of the publicly available documentation, many Catholic European
universities say little about their Catholic foundation or mission. The Catholic
University of Lille, for example, in its information guide for students simply
states that the university was founded in 1875 ‘with the active support of the
Catholic bishops and a group of Christian managing directors’. The charter
statement notes that the community of the university is inspired by ‘human
and Christian values’ and emphasises general personal competences and
skills. Essentially, the university gives first priority to its academic pursuits
and to complete openness to all cultures and spiritual differences. It has a
Catholic theology department, but nothing is said about chaplaincy provision
in the documentation, even though there is an active chaplaincy. There
appears to be no overarching Christian framework in place and it is difficult
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to discern any Christian or Catholic input into most of the courses on offer.
Whilst the university has a concern for ethics, this is largely viewed within a
humanistic and secular framework. Despite this, the university has the
approval of the local bishop to call itself ‘Catholic’. The local bishop poten-
tially has considerable influence over the university and has the power in his
hands to veto the appointment of any president. Senior members of the
university are also very conscious that the local bishop seeks a more explicit
statement and commitment to the Catholic mission in the university. How-
ever, there are particular difficulties with the five French Catholic universities,
not least the fact that as private institutions they are not significantly funded
by the state. The secular nature of French government ensures that Catholic
universities play down or eliminate any religious references in their literature
in order to secure contracts for teaching or research at regional or national
level. There is also the very conscious split between private and public, which
is characteristic of the French academic elite; privately they may try to operate
as Catholics, but publicly they subscribe to secular approaches in the acad-
emy. This makes the context in which French Catholic universities function
problematic and makes for a less than explicit Christian mission.

In contrast, the University of Navarra in Pamplona, Spain, does not
‘belong’ to Opus Deli, but is run by members of Opus Dei and others, who are
not necessarily Catholic. It has an explicit commitment to serve the Church
and promote Catholic teaching — it can be considered to be an ‘orthodox’
university according to Benne’s typology even though it is an independently
owned university and is operated as a secular enterprise under a private trust.
It is interesting that Opus Dei, as an organisation, does not own its ‘corporate
works’ or projects, such as universities, of which its members run over fifteen
with over 80,000 students (Allen 2005: 34). Since Opus Dei neither owns nor
governs these universities it therefore does not have to register them as specif-
ically Catholic institutions with the local bishop. Consequently, they are not
subject to the provisions in Ex Corde Ecclesiae. The University of Navarra,
the largest Opus Dei ‘sponsored’ university, has major faculties of law, medi-
cine, theology, canon law, philosophy and letters, economics, natural sciences,
communications and pharmacology. It is also academically respected and
successfully combines its undoubted academic excellence with a strong
Catholic mission. Indeed, it was founded by Saint Josemaria Escriva, in 1952,
the founder of Opus Dei. Other universities run by members of Opus Dei
attract some of the best minds in their countries, such as Strathmore
University in Nairobi, Kenya, the University of the Andes in Chile, the
University of Piura in Peru, and the University of the Isthmus in Guatemala.
These universities all have generic names and secular academic aims, but
whilst they are not technically Catholic, it is because they contain many
members of Opus Dei and provide a Catholic formation for many of their
students that makes them count as religious affiliated. They certainly provide
an interesting model of a religiously affiliated higher institution.
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There are also 157 university faculties of theology approved by the Holy
See to award theological degrees attached to both secular and Catholic uni-
versities in Europe, especially in Poland, Switzerland, Netherlands, France,
Germany, Belgium, Austria, Lithuania, Czech Republic, Slovakia, Spain and
ITtaly. These faculties are supervised very closely by the Catholic Church and
work under guidelines prescribed by the Vatican. There are similar theo-
logical institutes outside Europe, e.g. the Catholic Institute of Theology
attached to the University of Auckland in New Zealand. The Flemish section
of the University of Leuven, the oldest Catholic university still in existence,
states in its mission statement that it is ‘a Flemish university of Catholic
signature’ and is ‘a critical centre of thought within the Catholic community,
and as such it is deeply concerned with the relationship between science and
faith, and with the dialogue between Church and the world’. It goes on to say
that it has ‘a Christian view of man and society’. Leuven is a university of
nearly 30,000 students and the majority of staff and students, whilst baptised
Catholics, are in practice largely cultural Catholics. The university is careful
to nurture a good relationship with the local bishop and has recently elected a
theologian President. The university is widely diverse in the courses offered,
but has Pontifical Theology and Canon Law Faculties that come directly
under the influence of the Catholic Church. The university appears to
meet the criteria of a ‘critical mass’ religiously affiliated institution in some
important areas, but also displays characteristics of the ‘intentionally plural-
ist’ university. Many of these diverse universities truly believe that they serve
the Church in some way and that they share the conviction with the Church
that faith and other knowledge converge, but they are all concerned to differ-
ing degrees that the epithet ‘Catholic’ could diminish the quality of their
teaching and research. So whilst they consistently proclaim their Christian
heritage and some even wish to retain the title ‘Catholic’, they in practice
largely conduct a secular scholarship and are at pains to emphasise their
academic reputation and also that they respect the secular notion of aca-
demic freedom. They are university first and Catholic second. Leuven is
outwardly a Catholic university and still retains many important aspects of
Catholic education, but it is a difficult university to place securely within
Benne’s typology.

One example to illustrate this secular approach is the development of the
Catholic University of Nijmegen in Holland. The university was founded in
1923 from the Dutch Faculty of Theology of the University of Leuven. It was
legally founded as The Roman Catholic University but the title in common
usage was the Catholic University of Nijmegen. It opened with under 200
students and had a theology faculty that could award university degrees
and ecclesiastical degrees of the Catholic Church. Today, the university has
grown to over 13,000 students and its website simply states that the university
has a Catholic ‘background’. Indeed, in recent times many within the
university dropped the epithet ‘Catholic’ and it was not unusual to see the
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title of the university as simply the University of Nijmegen in academic
publications. The university authorities therefore decided, after consultation,
to change the name of the university by officially dropping the epithet
‘Catholic’. From 31 August 2004, the official name of the university was
changed to Radboud University Nijmegen. The new title is named after
St Raboud, who was a Catholic bishop and scientist who lived around
AD 900. However, it is extremely unlikely that many will recognise Radboud
as a Catholic designation, especially since the prefix ‘Saint’ has not been used.
Nevertheless, the university is eager to retain Catholic recognition and so
has developed a policy which attempts to meet some of the requirements of
Ex Corde Ecclesiae. 1t states that the university seeks to promote its Chris-
tian identity through a number of institutes within the university, including
the Heyendall Institute, a small Catholic Studies Centre, which was founded
in 1999 to help define the relevance of the Christian tradition and con-
temporary culture to the Catholic university. The university’s main activity
in this regard is to promote links between scientific study and religion. It also
continues to be a centre for training Catholic priests and for the study of
theology. The university highlights Catholic interdisciplinary studies and
appoints a number of professors to chairs in cultural and religious psych-
ology, cultural and religious sociology, and the history of Catholicism. We
are informed that the school of philosophy gives special attention to the
Catholic tradition in ethics and metaphysics and that the theology faculty has
a ‘special attachment to the Catholic Church in the Netherlands’ and also
that there is an attempt to integrate the insights from theology across the
academic work of the university. The are many parallels here with the
University of Notre Dame in the USA.

However, in a study by Prins ez al. (2003: 182), it is claimed that Nijmegen
no longer has one identity for the university as a whole, that it is not a unified
entity. Their research found a multitude of sub-identities and sub-cultures
and this corresponds to the ‘intentionally pluralist” university model. They
found that only in the theology faculty did students differ so significantly
that it counted as a separate culture and indeed the only culture that had
a Catholic identity. As they conclude: ‘Most of the theology students are
Catholic, are interested in matters of religion, read about religious matters,
speak about it and go to church.” Students in the other faculties are, they
conclude, ‘in a process of secularisation’. This research would appear ser-
iously to question Raboud University’s attempt to integrate Christian prin-
ciples into all the areas of its activities. Raboud has followed the general
recommendation of O’Brien (2002) by developing a small institute to study
and reflect on the basic university mission. Also in Holland, the Catholic
Theological University at Utrecht has merged with the Protestant Faculty of
Theology at Utrecht University with government encouragement through
financial assistance. Whilst there will still be an opportunity for the new
Catholic section of the faculty to teach and research what it likes, there is
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clearly a reduction in the autonomy that the previous Institute enjoyed. The
Dutch government has recently decided to provide state finance for Catholic
theology faculties within state universities. This comes at a time when the
number of students studying theology across Europe is in serious decline.

It is in the new Catholic universities currently being established in Eastern
Europe that we see more emphatic assertions of Catholicity. Indeed, the older
Catholic universities, such as the Catholic University of Lublin, survived over
forty years of repression and lack of material support under communism to
emerge as a large and academically successful ‘orthodox’ model of a Catholic
university: precisely the kind of model of a university that many within
American Catholic universities said was impossible in the 1960s. These uni-
versities have an explicit Catholic identity and attempt to have a culturally
unifying effect across all members of the faculty as a counterbalance to
fragmentation in the curriculum. The Peter Pazmany Catholic University in
Budapest in Hungary was founded in 1992 and makes clear that it conforms
to Ex Corde Ecclesiae, ‘staying faithful to the Christian message conveyed
by the Church’. It provides a Catholic education and teaches the ‘secular
sciences in the light of the Catholic Faith’. It also works closely with the local
bishops. The Ukrainian Catholic University was founded in 2002 and again
emphatically states that it is a Catholic university and a centre for Christian
thought and values. In Poland, the recent foundation of the Cardinal
Wyszynski University is another example of an explicitly Catholic institu-
tion. The Legionnaires of Christ, a Catholic religious order, established a
university in Rome in 2005 called the European University, Rome, which is
again emphatically Catholic in its orientation. It is interesting that in America
the establishment of Ave Maria College as an orthodox Catholic institution
has attracted considerable funding from lay Catholic sponsors, including over
$340 million from Tom Monaghan of Domino’s Pizzas. This college, soon to
be called a university, is being established in Naples, Florida, and is intended
to house over 5,000 students. Ava Maria University will follow the examples
of Christendom and Steubenville universities with dress codes, single sex
dorms, and compulsory religious courses — identifying with the ‘orthodox’
model of religiously affiliated institutions.

These kinds of Catholic university are responses to the secularisation of
mainstream Catholic institutions and their perceived loss of a distinctly
Catholic religious ethos and identity. The foundation of the International
Catholic University in 1994 is another response to this general secularisation
process. This is an ‘orthodox’ American-based university that was founded by
Ralph Mclnerny, a philosophy professor from Notre Dame University. The
Jesuits at Boston College established the Jesuit Institute to explore relations
between faith and scholarship. Another such institution has been created at
the Catholic University of Dayton. Indeed, there has been some expansion of
chairs in ‘Catholic Studies’ and interdisciplinary religious studies within
Catholic universities which strangely appears to replicate the expansion of
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such chairs in secular universities. Roche (2003: 168), at the University of
Notre Dame, argues that if we can define what Catholicism is, then it is this
that a Catholic university should be. Roche offers a theology of higher edu-
cation and indicates four different ways in which a Catholic university can
demonstrate its distinctive ‘Catholicity’: by adopting a universalistic approach
that encourages a concern for love and justice; by espousing a sacramental
view that enables students and faculty to ask deeper questions; by blending
reason and faith in such a way that places theology and philosophy at the
heart of the university; and by emphasising the unity of knowledge. Roche
believes that Catholic universities should assimilate the best aspects of secu-
lar culture, but that Catholic universities should be places where Catholic
scholarship can flourish. He uses the example of the University of Notre
Dame to illustrate this. However, do Catholic colleges and universities demon-
strate what Roche says they should? It could be argued that there is a
pattern of religious renewal taking place in a minority of Catholic colleges
and universities, or at the very least that there is recognition that secularisa-
tion is not irreversible as some thought. In the last ten years over 150 centres
and institutions dedicated to religion have been established in higher edu-
cation and 10 per cent of Catholic colleges and universities have established
Catholic Studies programmes for their students. However, the majority,
whilst not fully secularised, continue to resist pressures from the Church and
instead follow a generalised secular path with some already within the ‘acci-
dentally pluralist’ classification. In June 2005 the Vatican compiled, for the
first time, an official list of Catholic religiously affiliated institutions of higher
education called the Index of Universities and Institutions of Superior Instruc-
tion of the Catholic Church. The Vatican has not yet devised criteria of how to
identify, and to measure, what might be called ‘benchmarks of Catholicity’.

Mission statements — Protestant

The first Protestant evangelical colleges in the USA were founded by indi-
vidual denominations with a clear sense of promoting their religious beliefs.
Indeed, these Protestant denominations dominated higher education provi-
sion up until the end of the nineteenth century. Noll (1994: 110-12) details
how the period 1865-1900 saw new leadership in these colleges and uni-
versities, which expanded and transformed them into research universities
after the German model. He notes that it was of the ‘greatest significance’
that the money for these new kinds of universities did not come from the
Protestant communities that had previously provided the financial support
for these universities. Instead it was wealthy new entrepreneurs and then state
governments that provided the funds for this expansion. Funding connected
with the Churches became less and less important, and therefore these col-
leges and universities witnessed a decline in the Christian characteristics
which had previously marked them out. An ‘accommodating Protestantism’



52 |Institutional identity and mission

emerged that gave less emphasis to traditional evangelical convictions in the
academy. As a consequence Protestant religiously affiliated colleges and uni-
versities increasingly abandoned the idea that Christians should accept the
unity of all knowledge, and consequently the effort to integrate religious faith
with learning was either abandoned or modified. Some Protestant colleges
and universities resisted these changes, but the majority embraced them.

In a study of sixty-nine colleges and universities affiliated to the Presbyterian
and Evangelical Churches in the USA, Allen Fisher (1995) found that almost
all focused on values, often as an expression of their religious heritage. Since
every kind of higher education institution claims to stress values, Fisher con-
cluded that the term by itself was vacuous, and he also found that compared
to other institutions these Protestant institutions offered nothing distinctive
in their curriculum. There was no difference in what was being taught by
them and by colleges and universities, that are not religiously affiliated.
Burtchaell (1998: 239) studied the history of two Presbyterian colleges —
Davison and Lafayette. His stark conclusion was that ‘there is no longer
either a community of sponsorship (a providing Church) or a community of
mentorship (a believing faculty) or a community of discipleship (a faithful
student body)’. It would appear easier to prepare a vague mission statement
than actually implement it. However, a recent study of Presbyterian colleges
and universities by Weston and Soden (2004) suggests that at least 11 per cent
of these institutions are emphatically religious in orientation (‘orthodox’ or
‘critical mass’), and whilst the others are largely inclusive and non-sectarian
in character (‘accidentally pluralist’) they conclude that another 43 per cent
do attempt to address their religious mission in their curriculum and campus
life (‘intentionally pluralist’). Burtchaell (1991) studied the process by which
Vanderbilt University gradually lost its Baptist character and then, using the
stages of change in Vanderbilt as a model, sought to alert Catholics to how
dangerously far along the same path they had come.

At the level of mission statements resistance to the secularisation process
can still be seen in a number of Protestant colleges and universities today.
Northwestern College provides an education ‘so our students don’t just learn
about the world, they learn how to live in it as Christians’. Calvin College is
even more explicit about its mission: ‘“We pledge fidelity to Jesus Christ, offer-
ing our hearts and lives to do God’s work in God’s world.” Calvin College has
also established the Kuyers Institute for Christian Teaching and Learning to
help fulfil its mission. The majority of these Protestant colleges and uni-
versities seek to educate their students for leadership in Church and Nation.
Ouachita Baptist University ‘provides opportunity to experience growth in
Christian ideals and character’, whilst the purpose of Faulkner University ‘is
to glorify God’. Bob Jones University ‘exists to grow Christlike character that
is Scripturally disciplined’, but it is often accused of being defensive and
wholly sectarian in character. Oklahoma Christian University’s mission is
clear: ‘Glorify God, Christ and the Holy Spirit while offering the Bible as the
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revelation of God’s will.” A number of Protestant universities have been
opened in Africa and Asia, in recent years, particularly by Anglicans. The
Ugandan Christian University was opened in 1997 to develop lives of
Christian faith and leadership. Nevertheless, all these Protestant colleges and
universities are small and are not typical, in the sense that most Protestant
colleges and universities are no longer as explicit about what they are in
religious terms. It is perhaps why Wolfe and Heie (1993: 84), in a study of
evangelical Christian colleges that was supported by the Christian College
Coalition, argue that much that is claimed for Christian colleges and uni-
versities in mission statements, in recruitment literature and in brochures is
not distinctive of Christian education. They believe that in many evangelical
colleges their priorities simply do not match the claims by which they justify
their existence. For Wolfe and Heie (1993: 12, 15) the Christian college is a
community of believers, which must mentor the next generation of Christian
scholars. In so doing the Christian college helps transform persons and soci-
ety. As they say: ‘“The College extends the concern of the Church by deepen-
ing biblical understanding and complementing it with understanding from
academic disciplines to form a coherent world and life view.” Therefore,
Christian college slogans need to be interpreted into concrete proposals and
Wolfe and Heie suggest a number of ways forward for evangelical colleges.

Calvin College is worth considering further here, as it is often said that it
has been one of the seedbeds of the intellectual renaissance within American
evangelism. Whilst Calvin, like many other evangelical colleges, is much more
homogenous in staff and students than other Protestant institutions, it has
recently established a visible presence in Christian literary scholarship, his-
tory, psychology and philosophy (see Carpenter 2002) through its first-rate
scholars in these fields. The college professes its Christianity openly and
explicitly and is unambiguous about what it stands for — faculty sign a coven-
ant with the college, agreeing to these explicit religious goals. It is also a
community that worships together, but above all it is a community concerned
about promoting a ‘faith-informed’ scholarship among faculty and students
alike. As Turner (1996: 12) says of the staff at Calvin College: ‘while conform-
ing to the canons of secular, mainstream scholarship, they have helped to
nurture in the academy a heightened sensitivity to Christian faith as a factor
important in its own right’. Faculty at Calvin have also helped found a series
of academic associations that have co-operated with other Christians to revive
Christianity in the life of the mind. Whilst the influence of Calvin College on
secular higher education is very small, it is a significant development within
Protestant evangelism.

However, Sloan (1994: 232) writes that most Protestant leaders of Church
colleges and universities cannot ‘avoid a constant sense of ineffectuality’ in
regard to their institutions’ missions. He believes it is simply ‘self-delusion’
and even ‘hypocrisy’ for presidents of colleges to think that the Christian
faith and values will be seriously engaged within their institutions. A more



54 |Institutional identity and mission

recent look at the issues by Mahoney (2001) indicates that the denominations
are taking seriously the implications of their mission statements. These
denominations have initiated various projects on mission and identity such
as the Presbyterian Academy of Scholars and Teachers, the Teachers, the
Vocation of the Lutheran College and Conversations on Jesuit Higher
Education.

Modern English universities are overwhelmingly secular in origin and
began with the establishment of University College London in 1826, the
third oldest in England after Oxford and Cambridge. It admitted students
without respect to religion and offered no religious instruction, preferring
instead to welcome all students irrespective of faith. Oxford and Cambridge
had of course become Anglican universities at the Reformation, and two
other universities were established by the Church of England in 1829 at
King’s College, London, and in 1832 the University of Durham. Therefore
only four universities in England until 2002 had a religious origin and every
university founded since 1832 has been established as a secular university. The
University of Durham was founded by the Dean and Chapter of Durham
Cathedral and the students admitted were subject to Church of England
religious tests. By 1871 these tests were removed and in 1907 the government
removed the authority of the Dean and Chapter over the university. The
university retained a number of fragments of its religiously affiliated past by
making the Dean of the Cathedral an ex officio member of the university’s
Council and retaining the Bishop of Durham as the university’s Visitor — a
role of final arbiter in university disputes whose powers have been much
reduced by government legislation and is due to disappear altogether. The
university also retained some theological studies of a particularly Anglican
orientation, but nothing beyond this. The university had become for all
intents and purposes a largely secular university, but despite this it retains a
strong Anglican flavour. King’s College London followed a similar pattern
and as it expanded it lost most of its traditional Anglican connections, but
again retains an Anglican flavour. Consequently, the only real religiously
affiliated institutions that survived into the twentieth century were the teacher
training colleges.

In England, some today believe that these Church colleges of higher educa-
tion, which were originally founded to train Christian teachers, have long since
lost their religious rationale for existing. They claim it is difficult to detect in
their current mission statements what distinctive mission they are offering
society. The majority of these Church colleges, Anglican and Catholic alike,
were founded in the nineteenth century with a very clear view of what they
were about. They were generally highly denominational in character, single-
sex and divorced from the local communities in which they were situated. The
evangelical Cheltenham Training College, which was founded in 1847, had a
tightly worded trust which included the following: ‘It is solemnly intended
and proposed that the religious education to be conveyed shall always be
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strictly Scriptural, Evangelical and Protestant and in strict accordance with
the articles of liturgy of the Church of England as now by Law established, in
their literal and grammatical sense, and that these principles should for ever
be preserved as a most sacred trust at any sacrifice of pecuniary loss or
temporal interest’ (Scotland 1989: 27). The college was operated under a
trust and the dominant ideal was that of evangelical mission, which provided
deep-rooted certainties, which in turn animated this particular Christian
vision of education. Admission was strict and often required a certificate of
baptism, a letter of support from a clergymen, and the successful completion
of a test in religion. Once admitted, students experienced a rigorous regime
of compulsory services and religious courses. As Ridley (1989: 39) says:
‘There would have been no question in those early years of the curriculum
being influenced by Christianity. The college was the curriculum, and the
curriculum was Christianity.” Cheltenham Training College began by training
teachers with chapel and bible study compulsory elements of the experience.
The colleges appeared to function as lay seminaries. Nevertheless, Ridley
details the process of secularisation of these colleges, particularly Chester
College (now the University of Chester).

Some would argue that these contemporary Anglican colleges, in common
with some strands of Anglicanism, seem to have committed themselves to not
being particularly distinctive. Gates (2004) outlines the frames of reference in
which Anglican colleges and universities around the world operate, and they
focus largely on secular and multi-faith contexts. However, these colleges have
been forced to reflect the changing realities of their intakes and the changing
place of religion in English society together with the influence and role of the
Christian Churches in that society. They have collectively experienced a stead-
ily diminishing recruitment of committed Christians among both students
and staff, and their mission statements have been increasingly framed within
a more openly humanistic tone as opposed to being concerned with explicit
Christian outcomes. In the process of redefining their goals in the modern
context, they have struggled with the idea of maintaining Christian distinct-
iveness in a climate of inclusiveness. It is not therefore surprising to discover
mission statements that declare ‘a commitment to sustain Christian prin-
ciples and values without being exclusive . . . a faith based college for those of
all faiths and none’ (see McNay 2002). Some refer to their university not as a
religious or faith-based university, but as a Christian ‘foundation’ — somehow
relegating the Christian part to the past. Nevertheless, the Church of England
is the only serious contender in higher education within England actively to
promote a religiously affiliated university sector within a higher education
system that is currently overwhelmingly secular in orientation and practice.

Cheltenham Training College went through a number of institutional
transformations and eventually merged with a secular college and expanded
rapidly in the 1980s to become the University of Gloucestershire in 2002. It is
no longer a privately funded evangelical institution, but is largely a publicly
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funded university open to all. The university says that the evangelical trust
of 1847 ‘influences the governance of the University today and provides
a framework for its mission’ in the curriculum and chaplaincy. However,
D’Costa (2005: 69) suggests that the university is only ‘thinly Christian’,
being really secularised. There are today no religious tests for students or
staff within these Church colleges and universities or compulsory services or
courses. Their intakes are entirely diverse and multicultural. Nevertheless,
there are still attempts to give these new universities a distinctive flavour as
some of them move increasingly towards university status. Roehampton
University, for example, was established in September 2004. It had previously
consisted of four former colleges, Anglican, Catholic, Methodist and a
fourth constituent college founded on humanistic principles, and these institu-
tions had experimented with each other in different institutional arrange-
ments before successfully applying and receiving full university status. The
new Vice-Chancellor thought it an ideal opportunity to review the vision of
the university and decided to consult all the staff before writing this new
vision. The new vision was heralded as ‘one of the most radical and imagina-
tive ecumenical projects of modern times’. However, whilst the new vision
speaks of ‘nurturing the human spirit’, ‘promoting social justice’, and helping
students to ‘grow spiritually’, there is absolutely no reference to any substan-
tive Christian context for this vision. There is no reference to Christian schol-
arship or any commitment to a Christian mission. Instead, the new university
is fully committed to a whole series of humanistic principles with which
Friedrich Froebel, the secular educationalist who inspired the foundation of
the fourth college, would have been very pleased. It could be said that the
specifically Christian foundations of the three other colleges have been lost in
this new vision statement.

Lord Dearing’s report ‘The Way Ahead: Church of England Schools in the
New Millennium’ (2001) highlighted the two main issues facing these Church
colleges and universities: to sustain and develop their distinctiveness and
ensure long-term survival. The report noted that colleges ‘will have character-
istics which are additional to or awarded greater importance than those found
in secular institutions’ (9.21), recognising their ‘intentionally pluralist’ status.
The report envisaged some curriculum development with Christian principles
and values, but all within a general humanistic perspective. There had of
course been discussions about Christian identity and the Council of Church
and Associated Colleges (now Council of Church Colleges and Universities)
had previously promoted a number of initiatives including the support of a
project, Engaging the Curriculum — A Theological Perspective, to explore the
relationship between theology and the different ostensibly secular academic
disciplines, which appear within the degree programmes of universities (see
Francis 1999; Gearon 1999; Thatcher 1999). The programme’s aim was ‘to
make available material which aims at fostering Christian insights into
most of the Colleges’ curricula’. The second director of the programme, Ian
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Markham (1997: 3), outlined its general aim: ‘The whole programme is
dedicated to recovering the religious, ethical and spiritual dimension of all
study. The secularisation of education diminished the task of education . . . It
reduced education to the reporting of supposed “facts” in a supposedly neu-
tral manner, and lost sight of the need to locate those “facts” in a value
framework.” Engaging the Curriculum therefore attempted to locate learning
within the Christian narrative, but its success was variable. Thatcher (1995)
reported that there was not much enthusiasm among college staff to produce
a curriculum that was permeated with ‘theological insights’; the project was
abandoned in the late 1990s. In a review of the prospectuses of these colleges,
Goodlad (2002) concluded that ‘Christian institutions in England take great
pains to stress that they welcome students of all faiths or none. Indeed, so
strongly is this message of inclusiveness purveyed that it is really quite dif-
ficult in some cases to discern from prospectuses which are Christian institu-
tions and which are not. Even within the covers of their prospectuses, some
institutions simply mention their Church roots but without indicating what
the church affiliation might signify.” The Church of England established a
‘Mutual Expectations’ working party in 2004 to explore the mission of
its colleges and universities, and in 2005 three further Church of England
colleges obtained university titles in Canterbury, Chester and Winchester,
together with a new joint Anglican/Catholic university in Liverpool. Over a
period of time all but one of these new universities has, for varying reasons,
erased their former Christian designations in order to market themselves to a
broader audience. The Church of England has responded by encouraging
these institutions to retain identifiably Christian aspects of their mission
and ethos.

Mission statements — Muslim

Universities and colleges in majority Muslim countries can often have such a
predominance of Muslim staff and students in them that they seem to fulfil
the claim that they are indeed Muslim universities. They can often have a kind
of Muslim ethos and try to accommodate themselves to the larger Muslim
cultural system which operates in their societies, even when such universities
are technically secular or under the control of the government. There appears
to be little need for them to have long theological articulations of their iden-
tity or mission, as the Muslim culture is so pervasive that it is considered
relevant to the life of the university, though not always to the content of the
curriculum offered. In addition, there has been a debate within Muslim coun-
tries about what philosophical approach they should adopt to higher educa-
tion, with many emphasising quality and excellence in research and teaching
over any religious considerations. Some make absolutely no reference to
Islam in their mission or goal statements. Indeed, many Muslim universities
lack a clearly defined mission and do not promote the role of religion in
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public life. Nevertheless, there are clear tensions within Muslim countries
about the appropriate role of religion in universities and there are also a
number of university federations, as described in the introduction, which
claim universities in majority Muslim countries as ‘Muslim’ or ‘Islamic’.

In comparison, Muslim institutions in the West, such as the Islamic
American University near Detroit, seeks explicitly in its mission statement to
produce a new generation of Muslims to serve Islam, who practise Islam, and
can convey it to the larger community. In the USA there are over 6 million
Muslims and the Muslim American Society, which sponsored the foundation
of the Islamic American University, sought the education of American
Muslims in the fields of Islamic law and to develop students who are ‘well
rounded in Islam’. American Muslims have successfully taken a lead in the
establishment of universities and have even created the Internet Islamic Uni-
versity which offers an alternative education for Muslims who have a limited
or no choice of attending an Muslim university. American Muslims have also
founded the International Institute for Islamic Thought, in Virginia, which
seeks ‘the revival and reform of Islamic thought’ in order to regain Islam’s
intellectual identity. The Institute has funded a series of conferences on the
Islamisation of knowledge around the world and one of its publications
Islamisation of Knowledge: General Principles and Work Plan is perhaps the
most important in the field. The booklet attempts to identify what it con-
stantly refers to as the ‘malaise’. There is a catalogue of complaints against
the West and even against Muslim academics who are accused of lacking
vision, and it observes ‘that teachers in Muslim universities do not possess the
vision of Islam and, therefore, are not driven by its cause is certainly the
greatest calamity of Muslim education’.

Bilgrami and Ashraf (1985: 32-7) surveyed a number of universities
within the Muslim world and concluded that most governments in Muslim
states have adopted the Western model of the university with the belief that in
so doing Muslim societies would make progress. The study of religion, i.c.
Islam, was left largely to the mosques, private houses and the madrassas.
They conclude that two systems were created — the Islamic system and the
foreign system of university development — the latter they claim is based on a
modern secular approach. Bilgrami and Ashraf (1985: 40) reject the idea that
by providing some compulsory courses in Muslim studies you make an
Islamic university — a practice popular in many Muslim universities. They
argue that ‘the aim of the Islamic university is not merely to provide “higher
education” as a training of the mind or to deal with the “high” truth or to

9 9,

prepare for higher callings™ ’:

It has to produce men of higher knowledge and noble character, enlight-
ened with higher values, having an urge to work for the betterment of
their own inner selves, and of humanity at large . . . The university will
aim to bring its students to a common level of peace and faith, uniting
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them on the basic principle . . . one God, Prophethood and the Last Days
of Judgement and making them realize their own destiny in this world
through hard work and honest living.

The problem is that the Muslim community has not produced enough first-
rate scholars to achieve the synthesis it seeks. Rahman (1982: 133) comments
that ‘the effort to inculcate an Islamic character in young students is not likely
to succeed if the higher fields of learning remain completely secular’. The
point being made here is that whilst there may be a general Muslim ethos in
these universities, the curriculum and methods remain entirely secular in
orientation. Some would argue that these secular aspects of the curriculum,
including teaching methods and textbooks, promote an emphasis on Western
conceptions of ‘liberal education’ and encourage the development of exces-
sive critical thinking and analysis that threatens Islam. It is why some Muslims
have advocated the creation of strictly Islamic universities, but what do they
mean by ‘Islamic’?

These new Islamic universities, mainly, but not exclusively in majority
Muslim countries, have emphatic mission statements that make clear refer-
ence to Islam — for example, the International Islamic University in Islamabad
founded in 1980 and located around the Faisal Mosque aims to ‘to re-
construct human thought in all its forms on the foundations of Islam’ and ‘to
develop Islamic character and personality among the students, teachers and
the supporting staff in the University’. These are clear goals to form indi-
viduals with a particular religious worldview and to spread it. This university
seeks an Islamic intellectual renaissance and to produce students and
scholars who are imbued with Islamic learning. The university also has an
Islamic Research Institute attached to it with the aim of studying the teach-
ings of Islam in the context of the intellectual and scientific progress of the
modern world. In Pakistan, government guidelines require school and uni-
versity textbooks to emphasise Islam as the national ideology of the state.
Conservative religious groups have thus exercised a decisive role in determin-
ing this ‘ideology’. A theocratic vision of higher education has resulted,
which is strongly advocated by what can only be described as ‘Islamic theo-
crats’. General Musharraf has recently launched some liberal reforms called
‘enlightened moderation’ in an attempt to project a more peaceful image of
Islam. This has been in response to the Pakistani government’s concern at the
huge expansion of madrassas in its cities and in the countryside, which have
links with militant Islamic groups such as the Taliban, and therefore whilst
supporting the development of an Islamic University in Islamabad, the
Pakistani government has emphasised that it must not be militant. The
university stresses therefore that it adopts a ‘moderate and responsible style
of discourse on the issues concerning Islam and the challenges facing Mus-
lims’. Muslim universities range from a small number being ‘fundamentalist’
to most falling somewhere within Benne’s other four models.
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The International Islamic University in Kula Lumpur, West Malaysia, was
opened in 1983 and was established by the government in collaboration with
the Ministry of Education in Saudi Arabia. It is emphatically Islamic in
mission and seeks to place all teaching and research within the teachings of
the Koran. Its specific aim is to ‘integrate Islamic revealed knowledge and
values in all academic disciplines and educational activities’. It also seeks to
provide leaders for the Muslim community and help students to become
obedient servants of Allah. The university seeks to restore the Muslims
community’s leading role in all branches of knowledge. It is interesting that
this university has become a role model for other Islamic universities, and yet
the Malaysian people only began to be converted to Islam in the thirteenth
century — after the Muslim civilisation in Arabia had reached its peak.
Malaysia played no part in the historic Muslim intellectual movement. In the
university students are expected to study and be examined on core aspects of
Islam alongside their main disciplines and indeed attempt to integrate them.
Many of these overtly Islamic universities have been inspired by the al-Azhar
University in Egypt which has a missionary zeal for the ‘maintenance of
Islam and the advantage of Muslims’. The al-Azhar, founded as a college in
971 ADp, is today considered to be the oldest Muslim university housed in a
mosque; it trained its students to propagate Islam and continues to this day to
exercise great influence on the minds of young Muslim students of theology.
A few other Muslim universities use the title Islamic in their university
designations, such as the Islamic University of Gaza, but they are not as
emphatically Muslim as al-Azhar or Medina, and the two international
Islamic universities mentioned above. We could also add to the list of ‘ortho-
dox’ religiously affiliated higher education institutions the higher madrassas
of Islam of Zeituna in Tunis and Qarrawiyin in Fez, which together with the
al-Azhar are main centres for the training and instruction of scholars of
religion.

The modern motivation for these specifically Islamic universities can be
found in the proceedings of the First World Conference in Muslim Education
in 1977. The conference set out to define the principles, aims and methods of
the Islamic concept of education and sought to begin research on the ration-
ale for the Islamisation of knowledge and education. Many Muslim scholars
are convinced that the negative secular influences of modernisation can be
mitigated through the Islamisation of knowledge. Briefly, this means to
Islamise, reorganise, rearticulate and develop the academic disciplines as
Islamic knowledge and promote an Islamic approach to all knowledge. The
term was first used by a Malaysian scholar, Syed Muhammad Naguib
al-Attas, in his book Islam and Secularisation published in 1978. It describes a
variety of approaches to synthesise the ethos of Islam with various fields of
Islamic thought. It was then promoted by the Palestinian philosopher Ismail
Al-Faruqi in 1982. It involves demonstrating the relevance of each area of
modern knowledge to Islam. Chapter 4 will look at this idea in more detail,
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but it can be noted here that there is no agreement on it among Muslim
scholars. Liberal Muslims are sceptical about the Islamisation of knowledge
and believe it is simply a term used as propaganda by conservative Muslims;
they instead are more trusting of secular knowledge. It is also interesting that
much of the movement to Islamise knowledge is led from the West, especially
from Britain and the USA. It was American and Canadian Muslim com-
munities that set up Muslim subject associations in medicine, social sciences
and science. However, the influence of this movement has largely dictated
the kinds of mission statements that Islamic/Muslim universities adopt. For
example, as has been noted, the Islamic University in Malaysia seeks to inte-
grate revealed and acquired knowledge in religion and secular subjects. It
seeks to Islamise all branches of the sciences together with the life and culture
of the university and of the students and staff. Excellence and quality in
education more generally are stated as goals, but they are secondary to the
first set of goals which are emphatically religious.

In Saudi Arabia there are a number of scientific universities in Jeddah that
have departments of religion on the Western model. However, there are also
the Islamic universities of Riyadh and Medina which are devoted to Shariah,
religion and Koranic studies. Some would say that this kind of Islamic uni-
versity is no more than a madrassa. Husain (1997: 45) helps us to understand
the difference between the madrassa and modern university in Muslim cul-
ture. He describes the madrassa as having a completely different worldview
and that:

the astronomy they teach is pre-Galilean; their geology has not gone
beyond the findings of medieval scholars; they reject modern historical
methodology where it seems to threaten legends embedded in the con-
sciousness of our ancestors; their logic invokes Aristotle as the last word
in analysis; their hermeneutics would not at all admit the validity of
modern standards of textual scrutiny and interpretation; their concept of
history as a discipline would rather ignore the labours of archacologists
and anthropologists than acknowledge that what is recorded in books
written centuries ago could contain errors.

However, the maddrassa is often the only choice or alternative in many
Muslim countries to the modern university.

Jordan’s first university was opened only in 1962. The Al al-Bayt University
(literally the House of the Prophet University) was opened in 1992 by royal
decree in Mafrag in Jordan. It is also open to all irrespective of creed, sex or
race. However, it is a Muslim university and exists as an alternative to the
existing universities built on the Western models. Nevertheless, it remains a
liberal institution that does not attempt to promote a way of life that imposes
itself on others. There is a concern in the Muslim world that the true image of
Islam is being distorted in higher education and that Muslims should not
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leave the presentation of Islam or the personal formation of students to
exclusively religious or secular institutions. The search is to combine as far as
possible ‘reason and science’ with ‘belief and spiritual values’. Muslim coun-
tries are lagging behind in terms of science and technological development
and there is a search for a better form of higher education based on the
Muslim tradition.

It is interesting that the Aga Khan University in Karachi, Pakistan, seeks
to be a modern university but rooted in Muslim tradition by promoting
Islamic civilisation and learning. The mission of the university says nothing
about preparing a new generation of Muslims but instead emphasises intel-
lectual freedom, autonomy, distinction in scholarship and even pluralism.
The aims of this university simply state that the university is inspired by
Islamic ethics and humanistic ideals. The idea is that Islam should benefit
from modernity whilst remaining true to its tradition. It is an autonomous
Muslim university open to all, without distinction of race, sex or creed. It
clearly seeks to develop Pakistan and the Muslim world. The university
commissioned a report by Derek Brok, president of Harvard University, in
1983, which is known as the Harvard Report. The report sought to develop
‘conceptual options’ for the university and concluded that Aga Khan
University was and should be a model for other Muslim universities by set-
ting an example of quality in higher education, particularly in research. The
report said that the Aga Khan University could educate good Muslims as
well as good and competent citizens. The emphasis in the report on quality
and research reflects the principal concerns of ‘first’-rate universities such as
Harvard.

The Aga Khan University is therefore not solely concerned with Islamic
learning but it does, in the words of the Harvard Report, try to avoid ‘purely
secularistic analytical positions’. In 1994 the Chancellor’s Commission of
Aga Khan University reported that a new Institute to study Islamic civilisa-
tions should be founded to ‘strengthen research and teaching on the heritage
of Muslim society in all its historic diversity’. It is interesting that this Institute
for the Study of Muslim Civilisations was established in London, England so
that it could be beyond any government influence or interference. It is also
interesting that the word ‘Islamic’ was omitted from the original title and
substituted with ‘Muslim’. The Aga Khan University is, of course, subject to
Pakistani law, which requires all universities to ensure that there are compul-
sory Islamic courses for all students within universities. Governments in
majority Muslim countries are often alarmed by fundamentalist Islamic
scholars, especially those who are free to espouse their views in the safety
of Western societies. Anwar (1987: 25) notes that it was Muslim student
activists based in London who denounced the Malaysian government for
being ‘un-Islamic’.

It is normally Arab money through the Organisation of the Islamic
Conference that promotes Centres for Islamic studies in the West, and even
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establishes Islamic universities in Africa and Asia such as the Islamic Uni-
versity of Mbale in southern Uganda, founded in 1988. Islamic centres have
been established in many universities in the West in order that opportunities
might be provided for Muslims and non-Muslims to reach Islamic knowledge
at an academic level. In Nigeria the Department of Arabic and Islamic
Studies was opened in 1976 in the University of Ilorin. Some of these centres
would not be tolerated within some Muslim countries or at least would have
their affairs scrutinised by the state or university authorities. It is their loca-
tion within Western democracies that allows them to conduct unhindered
research and scholarship. By so doing, these centres are not hostage to any
particular Muslim government. These centres seek to study authentic Muslim
approaches to knowledge, but there can arise clashes with governments in
Muslim countries which may have adopted certain Western laws and customs.
Some of these governments are concerned to eradicate the rise of militant
and intolerant Islam; generally governments in Muslim countries seek fully to
control their higher education systems. One of the recommendations of the
First World Conference on Muslim Education held in Mecca in 1977 was to
establish an international centre for education, but the Saudi government
insisted that this centre should be part of one of its own universities — the
University of Makkah, and the government abolished it soon after its estab-
lishment. Governments in majority Muslim countries and individuals do not
necessarily co-operate with each other in the provision of higher education,
which again illustrates that there are many differences between them. Islam
does not necessarily unite Muslims in higher education, for there are indeed
many different versions of Muslim/Islamic higher education institutions and
they are increasingly clashing with one another.

Mission statements - Jewish

The question that has consistently faced Jewish educators is whether the goal
is the higher education of Jews or simply establishing Jewish-sponsored
higher education institutions: whether the Jewish community should educate
a lay community or prepare rabbis and religious teachers. Only a few within
the Jewish community have objected to secular education sponsored by Jews,
and have favoured the establishment of rabbinical seminaries alone. There
has always been a tension between secular and Torah studies within the Jewish
community. There are three Jewish higher education institutions on the East
coast of America that provide an interesting contrast in terms of mission, but
all three seek to prepare the leaders of the Jewish community and larger
world. Two of them are ranked highly as research universities — Yeshiva and
Brandeis, founded in 1927 and 1948 respectively. Both are ‘critical mass’
institutions according to Benne’s typology. Yeshiva is the oldest and largest
university under Jewish auspices in the USA and it maintains four campuses
in New York, as well as affiliated campuses in Los Angeles and Jerusalem. In
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1970 Yeshiva revised its charter to become, officially at least, a secular uni-
versity in order to receive state and federal funding, despite vigorous student
and faculty protests. Despite this, Yeshiva still seeks to advance the values
and knowledge of the Torah and Western civilisation and also specifically
seeks to provide active solidarity with the State of Israel. The university is
ranked among the top 50 research universities in America and it seeks to
integrate knowledge with ‘the richness of Jewish culture and thought’. Wolfe
(2002: 30) describes how universities like Yeshiva depend on their core con-
stituencies because their identity is largely shaped by these faith constituen-
cies. Consequently, the future nature of faith-based universities and colleges
will be linked to the changing nature of their faith-based communities. In the
case of Yeshiva University it is largely responding to the resurgence of ortho-
doxy within Judaism, but Wolfe warns that it may become isolated from the
American mainstream in higher education as a result of too much orthodox
influence.

In contrast, Brandeis seeks to embody the highest Jewish ethical and cul-
tural values but states that it is a non-sectarian university open to all. The
university seeks to retain a Jewish identity whilst adhering to the norms
accepted at secular universities. It makes a distinction between a university
supported by the Jewish community and one that is exclusively for Jewish
students. It is a university that has been unclear about its identity ever since
its foundation. It struggles with its identity in trying to provide a meaningful
definition in the mission statement. As Fox (1993-94) says: ‘One can see here
the effort to separate the university from Judaism while keeping it connected
to the Jewish community that is a major source of financial support, and to
the “unique cultural perspective” which is ascribed to that community.’
Brandeis University has therefore been viewed as suspect by orthodox Jews,
who object to its non-religious Jewish identity, but its identity and purpose
may eventually be altered by the growing strength and general influence of
the orthodox Jewish community.

Yeshiva and Brandeis universities are private and sponsored by the Jewish
community, as is the Hebrew College in Boston (there are many small pri-
vate Hebrew colleges in the USA) which has a more limited curriculum and
specialises in the study of Jewish religion but is again open to all. All three
institutions are overwhelmingly Jewish in their student bodies and would
correspond to the ‘critical mass’ model of a university or college. There is
also the Baltimore Hebrew University which exists to promote Jewish
scholarship and explore Jewish tradition, as does the Hebrew Union Col-
lege in Los Angeles and the University of Judaism in California which seeks
to promote Jewish heritage. There are many Jewish centres attached to
various American universities, which seek to study Jewish civilisation in its
historical and contemporary dimensions. Ingall (1995) has studied the goals
and mission of the Hebrew College in Boston at different points in its
history and concludes that it has managed to preserve its specifically Jewish
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purpose even with the great expansion and diversification of courses
offered.

Outside the USA there are Jewish universities in Israel such as the Bar-Ilan
University which is the largest and which seeks to ‘develop students who bear
a deep commitment to Jewish community’ and also to help rebuild Jewish
identity. The Hebrew University of Jerusalem was begun in 1918 and opened
in 1925 as the ‘University of the Jewish People’. It therefore pre-dates the
foundation of the State of Israel, but is not a specifically religious university.
The University of Tel Aviv has a ‘commitment to Israeli society and the
Jewish people’. The University of Haifa in northern Israel appears to be more
pluralist and seeks to serve the interests of Israeli society, including Arabs
and Jews. The Jewish University of Moscow, founded in 1991, provides
detailed Jewish study programmes. There are also centres attached to main-
stream universities all over Europe such as the University of Jewish Studies in
Heidelberg, Germany. Not all of these centres and institutions promote a
religious conception of Judaism, as some also address primarily ethnic and
secular conceptions of Judaism. Nevertheless, there has been an impressive
increase in religiously affiliated institutions of higher education across all
three faiths around the world in recent years.

Conclusion

Whilst it can be precarious to generalise about the difference between mission
statements of religiously affiliated colleges and universities today and those
of around 40 years ago, it can nevertheless be said that the latter always began
with a statement of faith —a theological rationale for the institution’s existence.
Today many Christian institutions more often than not begin with a state-
ment of educational principles. They also, together with Jewish institutions,
emphasise community involvement, the promotion of justice and service
learning as unique features of their mission, but these Christian universities
are not so unique. Such institutions lack a substantive definition of their
religious identity and consequently their vague definitions of religious pur-
pose lead to ambiguity and ambivalence about what they represent and
how such definitions impact on every facet of their institutions. Often these
kinds of religiously affiliated institutions relegate the substance of their
religious identity to specific areas of university and college life, such as chap-
laincy, special courses, centres or chairs. In so doing they do no more than
many secular universities. There are, however, still many religiously affiliated
institutions that begin with a clear statement of faith but there are clearly
many more that do not. Representatives of forty-five colleges and universities
— Jewish, Protestant and Catholic — have met at Valparaiso University
between 1996 and 1998 for a series of conferences on religion and higher
education sponsored by the Lilly Endowment. Their purpose was to clarify,
strengthen and enrich the relation between religion and academic endeavour.
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The conclusion of these discussions has been that the challenge for religiously
affiliated universities is that they need to begin translating their religious
distinctiveness into a religious institutional academic mission. Burtchaell
(1998) claims that ‘it is fair to say that while every one of these (religious)
colleges was from the start identified with a specific church, denomination
or movement, there was no manifest intensity in that identification, no very
express concern to confirm or to be intellectually confirmed or critical within
the particular faith or communion. There was hardly any expectation that the
quality of faith in the church stood to be strongly served by the college.” The
positive conclusion from the Lilly Seminars and Conferences is that Christian
institutions can and should cultivate a distinct ethos together with maintain-
ing their religious rituals and nurturing virtues and altruistic service in their
students.

There appears to be some new emphasis on the integration of faith and
learning as opposed to restricting questions of faith and practice to depart-
ments of philosophy and theology. A number of religiously affiliated colleges
and universities of all three faiths believe it to be important for students to see
the relevance of their faith commitments in each of their ‘secular’ intellectual
areas. The University of Notre Dame in the USA requires all undergraduates
to take some philosophy and theology courses. These courses are seldom
doctrinal in content, but they are intended to give students some access to an
intellectual culture that informs Christian understanding and faith. Notre
Dame University in Australia does exactly the same and new universities
in the USA, such as Christendom, St Thomas Aquinas and Thomas More
College, have developed distinct religious courses which are compulsory for
all students, and increasing numbers of universities in Muslim countries are
doing the same. At the institutional level, religious identity is intended to
serve academic goals by providing a framework for integrating disciplinary
pursuits and perspectives. Nevertheless, many academics in religiously affili-
ated institutions are unsure or ignorant of what a religious intellectual trad-
ition would entail for them. The debates that colleges and universities have
about their religious mission are often in response to changes within the faith
communities they claim to represent or echo in some way.

The reality for many religiously affiliated institutions within the Christian
tradition has been that ‘the religious origins of an institution neither presup-
poses ongoing commitment, nor necessarily makes it easy to sustain Christian
visibility’ (Bone 2004: 221). Within Britain, Niblett (1998) has noted that
higher education and Christianity ‘have more and more come to inhabit quite
separate provinces’. The contrast with America illustrates that America is
much less of a secular society than Britain, but there is often talk of the “crisis
of secularisation’ and some religious communities respond by separating
themselves from the mainstream in higher education — removing themselves
from the secular arena. Neuhaus (1996) identifies several characteristics of
a Christia