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          Education, National Identity, and Religion in the Twentieth and Twenty-First Century: The Diversity of Three European Nations
 
        

         
          Merethe Roos 
          
 
        
 
         
          What can school textbooks and curricula tell us about the values and cultural identity in a country, and how do textbooks and curricula reflect the country’s religious heritage? These questions form the basis of the chapters in this present volume. Their point of departure is the recent turn focusing on the roles of education and educational systems and practices in the phenomena of nation-building and national identity, a turn that might be seen as a response to the strong focus on globalization observed in recent decades. Daniel Tröhler, who has made substantial contributions in this field, emphasizes that the popularity of globalization theories, including within educational research, has resulted in less attention towards the question of how the nation can be an identity-forming principle in everyday life.1 Tröhler underlines that the concept of “nation” must be distinguished from the concept of “state.” While “state” points towards loyalty to one’s country (state), “nation” should be defined as allegiance to an ethnic group or to given values. In this sense, “nation” is close to Benedict Anderson’s definition of the term imagined communities, to coin a phrase from his acclaimed 1984 volume.2 Nationalism is thus to be understood as a discursive formation or a discourse, as a sense of belonging or as inclusion.3 Thus, nationalism is also closely related to forming citizens and citizen education. In this book, we will provide examples of how interpretation of religion and religious values can also contribute to the question of national identity and citizenship, and shed light upon the extent to which the school’s teaching reflects the secularization that many believe characterizes the society’s teaching in general.
 
          The book can be seen in light of a recently increased focus on how curricula and teaching materials can contribute to creating national mindsets. A number of examples can be seen in Tröhler’s recent edited book, where educational scholars from different countries shed light on the relationship between nationalism and education.4 In the book’s introduction, Tröhler also highlights earlier examples of texts that illuminate the connection between schools’ teaching materials and nationalism, such as Rebekka Horlacher’s analysis of Swiss curricula and Elisabeth King’s investigations of textbooks in Rwanda.5 A focus on the role of religion, and particularly Christianity, in the process of creating national mindsets adds further value to the work already carried out in these studies.
 
          The chapters in this book all shed light upon three Northern European countries – Norway, Sweden, and the Netherlands – and the chapters thematize the time span from the start of the twentieth century up to the present day. Norway, Sweden, and the Netherlands are all modern welfare states, with comparatively efficient tax-benefit systems, employment protections, and active labor-market policies, as well as equitable social contracts. These countries are also characterized by relatively small gaps in income, strong economies, gender equality, and stable political systems, and they share liberal values, for instance in relation to LGBTQ+ rights. Moreover, there is a high degree of trust among the population and between the population and the political authorities.6 According to the Danish Social Capital project (SoCap), Norway and Sweden rank as the second and third among the most trustworthy countries in the world, while the Netherlands is considered as the fifth most trustworthy country outside the Nordic region.7 The Scandinavian perspective in this book is complemented by a concluding commentary written by the Danish theologian Mette Buchardt. These Danish viewpoints may contribute to shedding an even brighter comparative light upon the countries studied in this book.
 
          In addition to these structural similarities between the countries studied in this book, there are also strong cultural and historical ties between the Scandinavian countries and the Netherlands. Shipping and trade have connected Scandinavia and the Netherlands for centuries and, particularly during the Dutch Golden Age, a large number of Scandinavians settled in the European metropole of Amsterdam.8 Today, the circulation often goes in the opposite direction. Scandinavia (particularly Norway and Sweden) has become an attractive travel destination for the Dutch. They are tempted by untouched nature and significantly more space than they have in their own country. The languages also bear stamps of these strong and historically rooted connections. Dutch words have become a natural part of the Scandinavian languages, while Scandinavian words have entered the Dutch language as well. There has also been a strong cultural exchange between the countries. The great Dutch school reformer Jan Ligthart, for example, gained great influence in Norway and Sweden at the beginning of the twentieth century.9 Conversely, writers such as the Swede Selma Lagerlöf and the Norwegian Henrik Ibsen became important in the Netherlands.10
 
          
            Religious Differences
 
            Despite these similarities, there are also remarkable social, cultural, and political differences between Norway, Sweden, and the Netherlands. A significant issue concerns the question of religion, and religion’s place in society and education. Although the Scandinavian countries have consisted of various unions and geopolitical tensions throughout the centuries (Norway, for instance, was a part of Denmark from 1380 to January 1814; in August 1814, Norway entered into a personal union with Sweden that lasted until 1905), the Scandinavian countries have been characterized by a strong unity. This unity can be seen through a homogenous and constitutionally enshrined religious identity, linked to Evangelical Lutheran theology. Norway and Sweden have traditionally had strong ties between state and church, with a history that can be traced back to the Reformation, when absolute monarchs required their subjects to pledge alliance to the Lutheran religion.11 The state church system has extended into our own time. The Church of Sweden was separated from the state in 2000, while the Norwegian church became a legal and independent entity in 2017. Norway and Sweden have also had uniform national school systems, in which the Bible and the church’s confessional writings were mandatory parts of the statutory education. The first educational act was approved in Norway in 1739 (Lov om Almueskolen paa Landet), while the first Swedish law on common education (Folkskolestadgan) was enacted in 1842. There were also strong ties between the church and the school, and confessional teaching dominated in schools until well into the twentieth century.
 
            The Netherlands lacks this confessionally conditioned identity seen in the Scandinavian countries. The country – or perhaps more correctly, the provinces that today make up the country of the Netherlands – has been characterized by a religious diversity and a high degree of religious tolerance ever since the establishment of the Dutch Republic in 1579. The Union of Utrecht, adopted in 1581, stated that everyone had the right to decide their own religion and that no one would be prosecuted because of their faith.12 This tolerant policy continued after the Dutch Republic of the United Provinces was formally recognized in 1648. During its heyday in the seventeenth century and in the first half of the eighteenth century, the Republic had a strong Reformed ethos, with several privileges for the members of the Reformed Church.13 But no one was forced to change his or her religion, and the Dutch Republic became a safe haven for many religious minorities from other countries who were persecuted at home because of their faith.14 Nevertheless, Catholics were second-rate citizens until the Dutch constitutional reform in 1848.15
 
            The invasion of the French and the establishment of the Batavian Republic in 1795 led to a strengthening of the position of the Catholic Church, eventually causing the separation of the church and the state in 1796. The 1815 constitution, and its revision in 1848, contributed to giving space to the existing diversity, and the freedom of ecclesiastical organization introduced with the constitutional reform in 1848 allowed the Catholic Church to reestablish the episcopal hierarchy. This mobilized the country’s Catholic population and challenged the perceived notion of the Netherlands as a Protestant nation. However, the Catholic mobilization also contributed to an increased awareness among the country’s different Protestant groups, and towards the end of the nineteenth century the reformed church was strongly divided, with liberal and orthodox groups organizing themselves in different organizations.16 The organization of school and education strongly increased the tensions between the religious groups in the country. Freedom of education had been introduced with the constitutional reform of 1848, and the liberal educational act of 1857 allowed religious groups the rights to establish private schools of an explicitly religious nature. This contributed to strengthening group identity and ensured that the different organizations increased their power. Thus, with respect to religion, the history of the Netherlands paints a rather complex picture: the country has been open to competing religious currents from the outside world, and the religious diversity seen in our time is hardly recent. From within, the Netherlands is characterized by a fragmented landscape.17
 
            This fragmented religious landscape laid the ground for the vertical separation that characterized Dutch society from the end of the nineteenth century, known as pillarization (verzuiling). The pillars – Protestants, Roman Catholics, Socialists, and Liberals – had their own social organizations and ensured political and social segmentation. Thus, if you were a Protestant, you married a Protestant, sent your children to a Protestant school, went to a Protestant university, read Protestant newspapers, voted for Protestant political parties, were a member of a Protestant trade union, were looked after by a Protestant healthcare system if you fell ill, and so on. The same held true for the other pillars. Historians James Kennedy and Jan P. Zwemer have argued that this segmentation had a strong integrative effect: it strengthened the subcultures and increased the discipline within each of the groups.18 At the beginning of the 1920s, the Roman Catholics and the orthodox Protestants had gained a strong social position: their schools were financed by the state, and in the political sense they constituted a majority that lasted for close to half a century. However, the general narrative on Dutch history has been that the pillarization ceased in the 1970s, and that the Netherlands became depillarized (ontzuild), that is, secularized and individualized. Taken as a whole, one can view the religious history of the Netherlands as historian of religion Peter van Rooden has done: it consists of radical breaks in the relationship between religion and society.19 According to Rooden, the Netherlands changes from a confessional state model to a state with an ecumenical Protestant identity at the end of the eighteenth century, and then to a pillarized society a hundred years later. Around 1970, another change occurred, and the Netherlands changed from a pillarized to a depillarized or de-Christianized regime.
 
           
          
            Differences in Educational Systems
 
            The topic of religion aside, the educational systems in the Scandinavian countries and in the Netherlands are strikingly different. Since the Dutch constitution was revised in 1848, there has been a dual school system in the Netherlands, with faith-based schools existing side by side with the public schools, all of them equally funded by the state. The vertical social stratification is still present in the Dutch school system, and in 2019 there were about twice as many faith-based schools in the Netherlands as there were state schools.20 The Dutch private schools have three basic liberties: freedom of establishment, freedom of conviction, and freedom of organization. The freedom of establishment allows religious congregations or organizations representing an ideology that is acknowledged by the political authorities the right to establish a school and apply for state funding; the freedom of conviction allows the private schools to express their religious convictions in schools, for instance by offering confessional Religion and Ethics education; while the freedom of organization admits private schools the right to organize themselves according to their own convictions.
 
            This differs substantially from the situation in Norway and Sweden, where the state school system is dominant. In both countries, the vast majority of schools are run by public authorities, although independent schools run by other actors are far more frequent in Sweden than in Norway. In 2022, about 16 percent of the pupils in compulsory education received training in private schools, while the number in Norway at the same time was just under 5 percent. The private schools in Norway and Sweden may be driven by religious congregations or organizations representing a particular life view, such as the Catholic schools, or they may be pedagogical alternatives, such as the Waldorf schools. In both countries’ curricula, it is stated that the public school should promote democratic ideas and basic human rights. Both Norwegian and Swedish public schools offer compulsory religious education, but the religious education is taught according to academic standards, that is, non-confessional and objective. Another important difference is the tracking of the Dutch educational system. In the nineteenth and early twentieth centuries, all three countries were marked by a segmented school system. That is, the children of the laboring classes attended primary school, while a minute portion of the population had access to secondary and higher education. In the 1960s and the 1970s, this educational system was radically reformed in Sweden and Norway. Compulsory nine-year schooling was introduced for all children, implying the same education for all up to the age of sixteen. This differs from the Netherlands, were all children attend primary education up to the age of twelve. At that age, they attend either a preparatory vocational secondary education (VMBO), a senior general secondary education (HAVO), or a university preparatory education (VWO).
 
           
          
            Secularization
 
            Even if the vertical division in the Dutch school system seems to have survived a general depillarization, there is no doubt that religion plays a less important role in today’s society than it previously did, including in the Netherlands. Just like in the Scandinavian countries, there has been a gradual decline in the importance of the institutional church in society, especially during the last fifty years. The number of people who visit church regularly is continually decreasing; the Norwegians, for example, are among the least active churchgoers in the world.21 Thus, there is evidence to state that these societies have been characterized by an institutional, a societal, and an individual secularization. In the Scandinavian countries the societal development has, among other things, resulted in a far weaker connection between church and the school. In this way, it is believed that an increasingly heterogeneous society can be accommodated, in which different religions and philosophies of life live side by side. The Netherlands is, according to Dutch-American sociologist Frank Lechner, a “nation without a God.”22 Like other countries in Western Europe, the Netherlands has, says Lechner, been the subject of a rapid secularization, a process which is still ongoing.23 Frank Lechner’s statement can be seen as a counter-argument against Rodney Stark’s well-known R.I.P Secularization–thesis – the idea that secularization has never been consistent with empirical reality. This thesis is not in accordance with Dutch data, says Lechner, who adds that the theoretical rationale used by Stark and his co-writer Laurence Iannaconne in order to interpret the role of religion in European societies had several weaknesses.24
 
            Lechner’s thesis triggered a massive debate among sociologists and religious scholars, which has so far lasted for more than three decades.25 However, although the discussion is still ongoing, the issue of secularization has attained a new focus, just as the interest in the formative power of religion in society has been reawakened.26 This also pertains to the Scandinavian countries as well as the Netherlands. It is now argued that the countries’ religious heritage is too significant to be simply erased as a prerequisite for social change and social development. Rather, one can talk about a transformation: religion may have lost its importance as a dogmatic system and as a normative power, but as a cultural and structural driving force, it still has a strong and unavoidable societal effect.
 
            A pertinent example of this shift is seen in the understanding of how the welfare state in the Nordic countries has developed. In recent decades, several scholars have argued that the welfare state in the Nordic countries is conditioned by the countries’ common Protestant heritage. Danish historian Uffe Østergaard, for example, has claimed that the Nordic welfare state should be seen in a long historical perspective of a homogenous state Lutheranism rather than of specific social structures.27 Norwegian church historian Dag Thorkildsen has seen the welfare state in light of Luther’s understanding of work as vocation.28 Østergaard and Thorkildsen thus illuminate one of the main arguments in Øystein Sørensen’s and Bo Stråth’s pioneering (and still highly relevant) edited work The Cultural Construction of Norden (1997): Norden is characterized by a “deep and enduring culturally conditioned individual orientation.” Moreover, as they continue: “Success lay not only in innovation but in the extraordinary balance of tradition and innovation, in a Christian ethos combined with a rational-pragmatic agenda, in religious norms on the one hand and liberal aspirations on the other.”29 Consequently, one can say, as the Italian historian Paolo Borioni recently has, that the Evangelical Lutheran heritage in the Nordic countries is socially reinterpreted and challenged by twentieth-century social democratic reformers.30
 
            This strong Lutheran heritage is also evident in school and education, and this seems to come to the fore even if the school, according to the law, should be value-neutral. Danish church historian Mette Buchardt has argued that the history of Nordic Protestantism has contributed to a model of religious education in which secularization is combined with sacralization: the church is divorced from the state, but at the same time, Protestant Christianity is at the nation’s inner core.31 This can be seen not least in the significant place that Christianity occupies in religious education in all Nordic countries. In central policy documents, Christianity is still framed as an important part of the nations’ culture and values. Thus, it is meaningful to talk about a Nordic DNA that permeates all social practice, not least in relation to the significant role the Lutheran churches have played in the Nordic national project.32 Historically, this can, for example, be seen through smooth transitions between Lutheran theology and the surrounding social, intellectual, and cultural contexts. Central twentieth-century school politicians were born and raised in a Protestant tradition, and as school politicians and influential pedagogues they carry, consciously or unconsciously, the tradition which has surrounded them since their childhood into their political work and their work as educational strategists.33 This can certainly be seen in the career of the influential Norwegian school politician Helge Sivertsen. Sivertsen, who was a driving force behind important school reforms after the Second World War, was born into a tradition strongly influenced by Danish theologian, poet, and educationalist N. F. S. Grundtvig, and Sivertsen brought Grundtvig’s ideas into his reform work.34 In this way, Protestant ideology is allowed to permeate important school reforms.
 
            In the Netherlands, the thesis of an abrupt societal break in the 1960s or 1970s, or the transition from a pillarized to a depillarized or de-Christianized society, has been challenged from several angles, for instance by Dutch historian Peter van Dam.35 Van Dam points out that the thesis of a depillarized society, or the perception of the past as “the other,” has contributed to a loss of understanding of how continuity and transformation characterize Dutch society. Van Dam’s point of departure is that “neither the social formations, nor the role of religion, nor the political arrangements belonging to the so-called pillarized society have been annulled since the 1960s, when depillarization supposedly took off.”36 Instead of banishing religion to remote corners of society, religious communities redefined and reoriented their belief in the last decades of the twentieth century, van Dam says. On the one hand, one could observe an individualization of the faith, in which conventional Christianity was replaced by a more personal belief. Books like Honest to God, written by the Anglican bishop John Robinson, and the theologian Willem Hendrik van de Pol’s The End of Conventional Christianity were all widely read in the Netherlands in the 1950s and 1960s. These books were both inspired by twentieth-century Protestant theologians like Rudolf Bultmann, Paul Tillich, and Dietrich Bonhoeffer, all known for adapting theology to modern society and the needs of the twentieth century. This new theological orientation called for a social engagement as a fruit of personal belief; religion and faith were channeled towards society rather than towards religious institutions. On the other hand, the society was not as de-Christianized as the defenders of a depillarized society would have it. At the time when van Dam wrote his article, around 45 percent of the population were still members of a Christian church.37 Moreover, Islamic and African Christian groups had become more visible, which again challenged the thesis of a secular society. The increasing presence of Islam caused a Christian mobilization: Muslims were perceived as a threat and, for many, this triggered a need to underline the Christian roots of European, including the Dutch, societies.
 
            This complexity points to a new societal situation which also includes the school. According to the law scholar Sophie van Bijsterveld, this increasing degree of religious visibility has revealed important challenges concerning the relationship between the church and state in the Netherlands.38 Although freedom of religion is a fundamental principle in the provinces, and has been for centuries, the principle of separation of church and state lacks a legal basis, she says. Neither is there a system for judicial review for parliamentary legislation. This must be viewed as a problem, not least when considering the importance of the principle of separation of church and state. The Dutch constitution opens up for a diversity of religions, and it allows confessional organizations to receive subsidies, as long as they fulfil certain objective criteria. The private or public sector is not allowed to make distinctions between the inhabitants on basis of their religion, and the constitution is also a guarantor for the presence of private confessional schools, which in the Netherlands stand on equal footing with public schools. Freedom of education is, like freedom of religion, a constitutional principle, and this freedom includes the freedom to fund a school, to administer a school, and to determine the confessional identity of a school and its education. This also means that a school and a school management are free to determine the school’s confessional character, and equally whether they may require loyalty to the religious denominations by staff or pupils. However, Dutch schools will always have to take rules of citizenship and citizenship laws, as well as the principles of constitutional democracy, into consideration. In this way, freedom of education is limited.
 
            Van Bijsterveld’s argument for the necessity of giving the relationship between church and the state (or religious community and the state) a better legal foundation is built upon a comprehensive analysis of the relationship between religion and the state in the Netherlands, and her arguments are also relevant for the questions around what the school’s societal role should be. As a law expert, she wants to ensure that the religious diversity is enshrined in the most fundamental of all societal institutions, the law. Because religion has gradually become more important in society, people have also become more aware of the importance and existence of religious values. As non-Western religions, and in particular Islam, can increasingly be seen in everyday life, religious values have become a source of discussion. The unfamiliarity with Muslim belief and Muslim values have increased the complexity of the discussion. Moreover, as the constitution allows Muslim believers the right to establish Muslim schools, this might be a good reason for discussing whether these schools are an obstacle to integration into society or whether they function as a vehicle for such integration. Moreover, in a time in which radicalization increasingly is a problem, what is done to counter this threat?
 
           
          
            This Volume
 
            This brings us back to the point at which we started this short opening section, and back to the subject of this volume. The chapters that follow will provide examples of how school and education relate to major societal changes in the twentieth and twenty-first centuries and contribute to a discussion about how the school can take part in conveying values and shaping the nation’s citizens. We will shed light on three countries that have many common features, but also fundamental differences. The chapters will address the differences between the Scandinavian countries and the Netherlands, but also the differences between two closely related (and formerly united) Scandinavian countries. The contributions in this volume will also examine the question of how religion constitutes a formative influence in one of society’s core institutions, and to what extent the role of religion, as a basic value, is changing in a period where autonomy and individuality characterize the development.
 
            This volume is divided into three sections, each focusing on one of the three countries under consideration. In the Norwegian section, Karl Christian Alvestad’s chapter thematizes how the Middle Ages is represented in Norwegian textbooks between 1860 and 1939. Hege Roll-Hansen’s chapter discusses how Christian education was debated among politicians and priests in the late 1930s in Norway. Merethe Roos’s chapter emphasizes the debate on the school’s purpose clause around 1960, and finally, Jørn Varhaug sheds light upon the Norwegian politician and strategist Gudmund Hernes’s educational reforms in the 1990s.
 
            The Swedish sections consists of chapters written by Henrik Edgren, Janne Holmén, Emma Hellström, and Johan Wickström. Wickström’s chapter highlights the transition from paganism to Christianity in history textbooks from 1900 to 1930. Hellström’s text sheds light upon how Christianity was presented in textbooks during the 1930s and 1940s. Holmén discusses how majority values were transmitted in Swedish primary and secondary education in the postwar decades. Edgren’s chapter thematizes the question of how post-Christian ways of interpreting Christianity are reflected in Swedish curricula and upper secondary school textbooks.
 
            In the Dutch section, Sjaak Braster examines how public education has been defined and has changed over time, as well as the consequences of these changes. Tina van der Vlies, on her part, sheds light upon how the narrative of Dutch national tolerance was constructed, adapted, and perpetuated in twentieth-century textbooks. John Exalto discusses how confessional education changes during the period between 1945 and 1985. Finally, Paul Vermeer highlights how two textbooks used in denominational schools are marked by secularization.
 
            The book is concluded by a short commentary written by Mette Buchardt.
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                Introduction
 
                Studies in Norwegian history of education agree that the evolution of formal education in the nineteenth and early twentieth centuries coincides with an age of nationalism in Norway. This historical context has led many to explore the role of textbooks and textbook content in the furthering of the nation. Svein Lorentzen1 and Alfred Oftedal Telhaug2 have convincingly demonstrated how the growth of the education system coincides with an age of Norwegian nation-building and nationalism. Within the study of history textbooks in Norway a dominant trend of enquiry has been the examination of the national past and the aspects of it found in textbooks published by different authors and at different times.3 As such, textbooks concerned with the history of Norway have received a fair bit of attention as regards their treatment of the Vikings, the medieval period, gender, the Norwegian constitution, the coverage of national minorities and indigenous populations, the Second World War, and other topics. In my own work I have explored nineteenth- and early twentieth-century depictions of the Vikings,4 the Norwegian North Sea realm of the high medieval period, and the depictions of Queen Margaret,5 as well as the role of otherness and national identity in textbooks of Norwegian history between the 1890s and 1910.6 Far fewer studies have been completed that explore non-national histories – by which I mean regional, continental, or international history – within the textbooks in Norway. This applies especially to the narratives of pre-Enlightenment cultures and societies, such as early modern England and its political evolution, the European maritime empires, the ancient Greeks, and Romans, and especially the Middle Ages.
 
                To some extent, this chapter will follow in this tradition, examining the inclusion of European medieval history in Norwegian history textbooks in an age of nationalism. The basic assumption inherited from earlier studies of textbooks in this period is that nationalism and nation-building influence the content of textbooks: this chapter will therefore test this hypothesis by examining the coverage of medieval history in history textbooks books from this period. In so doing, my aim is to explore the extent to which contemporary cultural sentiments such as nationalism and anti-Catholicism in Norway are reflected in textbooks and what this tells us about Norwegian educational history of the period. As the American historian Robert Kelley argued in 1980,7 textbooks can be a window into cultural ideas and values while also offering insight into the educational history of the time they are used. The focus of this chapter is on the way European medieval history is presented in textbooks. This chapter will examine to what extent nationalism influenced the representation of the “other” (in this case, the wider European historical past), in Norwegian textbooks and consequently in Norwegian education. In other words, the research question of this chapter is: to what extent do contemporary nationalism and cultural values influence the way European medieval history is presented in Norwegian textbooks at the beginning of the twentieth century?
 
                The beginning of the twentieth century is a bit misleading as a temporal focus, since the turn of the century did not see a significant change in educational policy in Norway. Therefore, this chapter will take a longer perspective on the evolution of Norwegian textbooks and education by examining textbooks from the period 1860 – 1939. One may argue that this timeframe is somewhat arbitrary. However, this period offers opportunities to better illustrate the evolution of ideas and stories taught in Norwegian schools. The year 1860 marks a significant educational reform in Norway that regulated educational provisions in Norway’s rural parishes, and it is after this reform that we see a marked increase in the production of textbooks in Norway. Furthermore, the cut-off point of 1939 is chosen as it is the date of a major curriculum reform, the “Normalplanen,” which set a new standard for Norwegian education, thus representing a clear break with the earlier traditions in Norwegian educational history. The 1939 reform was, according to Harald Thuen, the breakthrough of Reform Pedagogy in Norway,8 which reshaped Norwegian education in the twentieth century. This periodization is also inspired by Liv Kari Bondevik Tønnessen, who convincingly demonstrates a historical continuity in the Norwegian education system from 1860 – 1940. 9
 
                In order to explore medieval European history in Norwegian textbooks in this period, I seek to do three things: (1) to map out the overarching narratives of the Middle Ages as they are presented in textbooks and consider how they change over time; (2) undertake reading of key episodes such as the emergence of the papacy, feudalism, and the Investiture Contest, and through this unpick how key medieval institutions and narratives were presented to the readers of these books; and finally, (3) consider how religious reformers of the late medieval period are presented. I have chosen to focus here on the cultural and religious history of medieval Europe, but it could have been equally fruitful to chart the history of different polities, individual kings, wars, or reform movements within these books, as they help to shape the overall understanding of the period and are key in framing shared understandings of the medieval past and the evolution of Europe. Before I start exploring these topics, however, it is beneficial to establish the historical and educational context in which they are published so that we might see how they relate to broader historical and cultural trends.
 
                
                  The Historical Context
 
                  During most of the nineteenth century, Norway was in a personal union with Sweden until 1905. During this time, there was tension between the Norwegian parliament, the ruling elites, and the Swedish king. Efforts to unify Norway into one kingdom were among the many tasks undertaken by the parliament in this period. 10 Among the unification efforts were the creation and strengthening of a national community. This was facilitated through the construction of infrastructure, like the telegraph, and the expansion and reform of education. These efforts also continued into the twentieth century. At the same time, the nineteenth century also saw the rise of Norwegian nationalism.11 I have previously argued that there is a continuity from the nineteenth century into the mid-twentieth century when it comes to the nature of Norwegian nationalism.12 Although Norwegian independence in 1905 changed the conditions of the political landscape in Norway, much of the cultural landscape looks longer to change. Ideas of national identity in the first four decades of the twentieth century to a great extent represented continuity with the nineteenth century in form and fashion.13 Kristin Bliksrud Aavitsland has demonstrated how the Middle Ages held a special place in Norwegian nationalism in this period.14 She furthermore argued that, unlike on the continent, where the Middle Ages often is perceived as a “dark age,” the medieval period in is Norway a “golden age” of national independence and cultural distinctiveness. Drawing on ideas of national distinctiveness based on folk culture, medieval and Viking history, and the cultural remains that embodied a distinctive Norwegian identity the culture of nationalism in the twentieth century is in many ways the culmination of processes begun in the nineteenth century. Key among these processes were the construction of the native or national, and the distinction between the national and foreign. One aspect used to delineate between the local/national and the “other” was religion. Although Norway constitutionally recognized religious freedom, Frode Ulvund has shown that a culture of anti-Catholicism was prevalent in Norway in the first half of the twentieth century, highlighting that the nation was Protestant.15
 
                 
                
                  Norwegian Education 1860 – 1939
 
                  During the period 1860 – 1939, the Norwegian parliament introduced six new educational laws as well as the first two national curricula reforms, one in 1922 and1925 and another reform in 1939. The legal reforms in 1860, 1869, 1889, and 1936 frame the context of the textbooks examined in this chapter, so I will briefly outline their content and its significance for history education. Similarly, the 1922/1925 curricula were the foundation for teaching in the years leading up to 1939, so it is worth examining how they describe history education and which parts of European medieval history are highlighted in the curriculum. Other scholars have produced excellent studies of these laws and the work that led to their acceptance so I will therefore not go into details about this here.16 1860 saw the introduction of one educational law: Lov om Almueskolevæsenet paa Landet to parallel the 1848 Lov om Almueskolevæsenet i Kjøbstæderne. Together these laws regulated the educational provisions in rural and urban areas of Norway, guaranteeing education for children in the kingdom. Furthermore, they stipulated what the education was meant to include. Both laws stated what this education was, the rural schools were meant to “provide the knowledge and skills all members of the society should have,”17 while the urban schools aimed at “supporting the general education of the youths in so doing bringing forth a true Christian enlightenment and help them acquire the knowledge and skills all members of society should have.”18 Both laws give an overview of the subjects that are meant to be subjects taught in schools, with a particular focus on reading, writing, and religious education. In the law for rural education the authors specify that within literacy education, students are meant to read about topics from natural sciences, geography, and history.19 Unlike the 1860 laws, the 1889 laws for rural and urban schools present history as a separate subject that requires separate educational resources.20 This marks a shift in the legal status of history education in Norway, which is also reflected in a significant increase in books available on the market, which contributes to the rich empirical base of this chapter. The two laws differ in their description of when students are old enough to learn history. In urban schools, history is introduced in primary education (aged seven to ten); while in rural schools, history is introduced in secondary education (aged ten to fourteen). The key difference here is not that the politicians believed the students in rural areas were unable to learn history at an earlier age – rather that they received fewer hours of instruction in earlier years than their urban counterparts, so it was likely slightly longer before their literacy skills were on a par with those of the urban students.
 
                  Students who sought secondary education above the minimum requirement outlined in the 1860 laws could seek education in middle schools [Middelskole] and upper secondary schools [Gymnasium] aiming at a higher level. This educational provision was reformed in 1869 with Lov om offentlige skoler for den høiere almendannelse, which outlines the content and structure of these provisions. History also makes an appearance here and is an integral part of this education.21 This law stipulates that students in history should “have attained a clear overview of world history and a more complete knowledge Nordic history, and especially that of the fatherland.”22 This demonstrates the focus of history education in the second half of the nineteenth century. The laws of 1848, 1860, 1869, and 1889 shaped education for much of the period this chapter is concerned with, but in 1922 and 1925, at the tail end of the period, a national curriculum was introduced by the Church and Education Ministry. In addition, these curricula were divided between rural (1922) and urban schools (1925). Within these curricula teachers, students, and other readers can find a detailed breakdown of the topics to be explored in class, and at what age they should be taught. Both the 1922 and 1925 curricula suggest fourth and fifth grade as the stage to cover both Norwegian and European medieval history.23 But these plans also explicitly highlight what the students are expected to be familiar with. Here it is apparent that the ministry expected students, regardless of where they were educated, to learn about and be familiar with the Catholic Church in Europe, churches and monasteries, the development of the German Cities, the Hanseatic League, the Black Death, The Kalmar Union, and the Reformation.24 However, in urban schools, students also needed to know about the Migration Period in Europe, the relationship between the pope and emperor (often referring to the Investiture Contest), the Crusades, feudalism, and the rise of chivalry, as well as the “Great Discoveries.”25 These texts thus show the expected learning outcomes for students in the 1920s and 1930s, and one may therefore posit that textbooks would, to a great extent, match these stipulations for the content of the subject. The ideas of standardization of education that are represented by the national curricula of 1922 and 1925 were developed further in the 1936 school laws, and again in the 1939 curricula. The 1936 laws drew on the work of the curricula of the 1920s and paved the way for the 1939 national curriculum.26 The 1939 curriculum was in many ways the culmination of many years of work by numerous school reformers and their work with reform pedagogy, inspired by, among others, John Dewey. Their ideas put the child at the center of learning aims, rather than the knowledge, the teacher, and the textbook. The new pedagogy that, according to Lorentzen,27 had its national breakthrough with the 1939 plan, sought to move away from the textbook and knowledge reproduction. Diminishing to some extent the importance and significance of textbooks. Lorentzen also argued that the 1936 laws and the 1939 curriculum brought about a change in history education in Norway in that it brought about an integration between world history and national history into one subject.28 This is evident in some of the textbooks discussed below, where the books cover both Norwegian and world history in one volume.
 
                 
                
                  The Textbooks
 
                  The books I will draw on in this chapter span almost eighty years and are produced by a total of eighteen different authors. Among the books examined in this chapter are books that have multiple editions, such as Siegwart Petersen’s Verdenshistorie (World history; 1860 – 1922), Jonas Vellesen’s Verdenshistorie med Kirkehistorie (World history with church history; 1897 – 1923), Nordahl Rolfsen’s Verdenshistorie (World history; in different formats, 1904 – 1929), John Utheim’s Liden verdenshistorie (Small world history; 1892 – 1924). In addition, I have also drawn upon textbooks authored by H. Schjøth, J. Utheim, A. Kjær, J. Ottesen and A. Ræder, J. Raabe, O. Kristensen, O. I. K. Lødøen, H. Christie and S. Mundal, S. Eskeland, P. Kleppen, and S. Høst. Many of these authors were schoolteachers when they wrote their books, and from the 1880s onwards there is a general trend that the manuscripts are proofread by historians and educated men to ensure the quality of the content. The names of these readers are often stated on the front matter of the books so that those purchasing the books could be guaranteed the quality of the work. Furthermore, Siegwart Petersen’s books were considered of such quality that they were republished decades after he died in 1878; the manuscript was then edited and updated by, among others, the historian Gustav Storm. This suggests that there is a general conservativism in the market with regard to what books were used.
 
                  European medieval history is, as the book titles above may suggest, presented within books focused on world history. These books often, but not always, consist of three parts: ancient history focused on the Ancient Near East, Ancient Greece, and the Roman Empire; medieval history, which will be discussed below; and post-medieval history, which focuses on the rise of the European empires and states. The focus of these books is on the development of European history, with episodic references to other parts of the world seen through a European lens. It is difficult to reconstruct today how these books were used by contemporaries, but Lorentzen’s argument about the move away from the books following the introduction of reform pedagogy with the 1936 laws and 1939 curriculum suggests that there must have been an extensive reliance on the books in the first part of the twentieth century.29 At the same time, the books authored by Pål Kleppen,30 O. I. K. Lødøen,31 Jonas Vellesen,32 and A. Kjær, whose titles translate to Norwegian history with excerpts of world history,33 suggest there is an integration of world and national history. On the other hand, one may also argue that presenting Norwegian and world history in one book contributed to creating an even clearer divide between “us” and “them” within each book when recounting the national and international history side by side.
 
                 
               
              
                Overall Narratives of the Middle Ages
 
                Over the eighty years covered in this chapter, the conception of the history of the Middle Ages evolved and the nuances shifted slightly in focus. Yet the overarching narratives of the period stayed the same with the fall of the Roman Empire, the rise of the papacy, and feudalism, the evolution of European kingdoms and states such as England, France, and the Holy Roman Empire dominated, along with stories of the Crusades, the Hanseatic League, and the Hundred Years’ War. Most books have some variations on these overarching themes, with different levels of detail depending on the title, focus, and length of the book. Some of the books, like those by Lødøen, Vellesen, Kleppen, and Kjær, cover both Norwegian and world history,34 with Kjær and Vellesen also incorporating what the authors call Kirkehistorie (church history).35 It is somewhat interesting to note that the 1920s saw a greater emphasis on cultural aspects of the past and interest in the history of knowledge. For example, Eskeland (1927) offers his readers an introduction to Chaucer and the ideas of Wycliffe,36 while Lødøen (1925) goes into detail on the ideas of the Humanists,37 and Høst (1927) provides a biography of the twelfth-century scientist and monk Roger Bacon.38 Furthermore, the historical individuals and role models included in the books change over the period 1860 – 1939, with the early books dedicating space to individual Roman and Byzantine emperors, some select popes, as well as Charlemagne, and occasionally Alfred the Great.39 Later books predominantly include Charlemagne, Pope Innocent III, and Joan of Arc.40 Regardless of the date of the books, most books also contain an introduction to the Swiss independence struggle, and to religious reformers and thinkers such as Wycliffe and Jan Hus. In combination, the inclusion of all these individuals contributes to creating a narrative of the Middle Ages dominated by kings and popes. These individual stories help exemplify the overarching narratives presented in the books. Thus, the biographies function as a pedagogical tool for learning the grand narratives of the development of the world. In the next two sections of this chapter, I will look more closely at the representation of two aspects of the medieval period in these books to examine the changes more clearly within these texts over time. As such, I will focus on the institutional structures of the papacy and feudalism and their clash in the Investiture Contest, before moving over to the late medieval decline of the Papacy, religious reforms, and forerunners of the reformation.
 
               
              
                Papacy, Feudalism, and the Investiture Contest
 
                Petersen’s textbook from 1860, as well as later versions of the book, offer a brief introduction to the rise of the papacy by integrating it into three stories: one from the late antique world, one from the life of Gregory the Great, and one from the rise of the Carolingians. Petersen briefly recounts the story of the meeting between Attila and Pope Leo I, but in this story, he refers to Leo as the bishop of Rome, not as Pope.41 The explanation for this choice comes a few pages later when Petersen briefly touches on the missions sent out by Pope Gregory I the Great. Petersen states that: “Around the year 600 Gregory the Great was bishop in Rome; from that time it became custom to call the bishop of Rome for Pope, which means Father,”42 and proceeds to recount the rise of the Carolingians. In 1860, as in the subsequent editions of the text, Petersen gives an account of the different successor kingdoms to the Western Roman Empire; one of the kingdoms, Frankia, receives more attention than the others, and part of this coverage is the story of the elevation of Pepin the Short, who became King of the Franks. Here, Petersen presents the oft-repeated story from 750 in the Frankish Royal Annals about how Pepin was told by Pope Zacharias “that one should be king, who had the real power,”43 which according to the Annals legitimized Pepin’s usurpation of the last Merovingian king. The text continues to explain how the Frankish conquest of the Lombard kingdom led to the establishment of the Papal States, and how this gift inspired the pope to crown Charlemagne Roman Emperor.44 These stories are the first times Petersen refers to the bishop of Rome as the pope, a title he uses consistently in subsequent chapters, such as the one called “The Pope in Rome: Gregory VII.”45 This chapter, repeated mostly unchanged in subsequent editions, opens with an explanation that the pope originally had been one of the five patriarchs of the Christian church, but that the papacy has considered itself the foremost of the patriarchs due to its descent from Saint Peter. Petersen notes that many of the popes who succeeded Gregory were “ungodly” and one of them was a woman known as “Papess Johanna.”46 He goes on to blame these popes for the corruption of the Christian faith by introducing the worship of saints and the Virgin Mary. The legend of Pope Johanna is a fairly common anti-papal myth that has been widely documented across the centuries.47 By the 1922 edition, the reference to Johanna is removed, but the rest of the text remains the same.48 Later authors were not quite as critical as Petersen when it came to presenting the history of the papacy. For example, Utheim offers a compressed story of the papacy and emphasizes instead the conflict with the patriarch in Constantinople, arguing that this was due to the competition for supremacy over the church.49 In 1924, Utheim offered some comments on the introduction of Purgatory to explain the late medieval reform attempts and Martin Luther’s argument against indulgences.50 Like Petersen, Utheim and other later authors like Kjær, Vellesen, Rolfsen, Kleppen, and Kristiansen all outline how Gregory the Great holds a key position in the evolution of the papacy. Gregory’s story evolves over the decades, with some twentieth-century books including versions of the story of how Gregory came to send missionaries to England around the year 600.51 In Kjær’s textbook (which combines Norwegian history and world history), this story, along with the story of how Olaf Tryggvason brought Christianity from England to Norway, contributes to positioning the Norwegian church’s relationship to the papacy in the Middle Ages.52
 
                Similarly, Petersen’s explanation of the creation of the Papal States contributes to introducing the readers to the complex system of social loyalties and ties of obligations that existed in the Middle Ages – that is, the feudal system. In his 1860 book, Petersen briefly touches on feudalism in his account of chivalry. But here, his focus is on the cultural side of aristocratic chivalry,53 while in the 1922 edition, Petersen’s text also includes a description of the rise of fiefdoms in the ninth century, how they became hereditary, and how counts and barons could enfeoff their supporters on their land.54 Following Petersen’s lead, all but one of the other books in this study offer some sort of explanation of the feudal system and its terminology. The exception is Rolfsen’s 1929 edition, where the closest the text gets to this topic is to say that William the Conqueror divided English lands between his supporters after his victory in 1066.55 Compared to this, Eskeland, Lødøen, and Høst dedicate quite a lot of space to examining the feudal system with its economic, military, and political aspects, as well as tying it to chivalry, knights, and tournaments. Eskeland’s account even outlines the difference between crown vassals and other vassals and explores, using examples from France, how an individual could be both king and vassal at the same time.56 Furthermore, he explains also that ecclesiastical lands were parts of this system and that bishops and abbots could operate like lay lords by enfeoffing and being enfeoffed.57 In so doing he sets the stage for the Investiture Contest between the papacy and the Holy Roman Emperor.
 
                As mentioned above, bishops, abbots, and others could be vassals of lay lords in the Middle Ages. This situation contributed to what today is called the Investiture Contest.58 The chapter “Keiser og Pave” (Emperor and pope) in Høst introduces the contest by exploring the ideas and policies of Pope Gregory VII and the realities of religious leaders as feudal lords and vassals, which formed the backdrop to the conflict.59 Høst asserts that it all came to a head when Gregory announced that only the pope, and not lay lords like Emperor Henry IV, could appoint and approve bishops and priests.60 He details how Gregory excommunicated Henry and forced him to beg for mercy at Canossa, as well as how Henry later took his revenge on the pope. Unlike Høst, Utheim (1892) does not go into detail about the contest and only notes that the pope and the emperor disagreed,61 while Eskeland (1926) goes into great detail, including an explanation of how the contest only ended with the Concordat of Worms in 1122, long after the two protagonists had died.62 In so doing, Eskeland also explains how feudalism had caused the challenges and complexities in loyalties and relationships between lay lords and clergy. Eskeland, like the other authors, highlights how this event and the later election of Innocent III greatly elevated the papacy in the medieval period, but that it was not to last.
 
               
              
                The Decline of the Papacy, Reformers, and the Precursors of the Reformation
 
                The power and wealth the Catholic Church had amassed during its rise to power – through feudalism, the Investiture Contest, and beyond – was often considered to have corrupted the church and its leaders, leading to critiques and calls for reform, and eventually led to the reformation. As the Reformation is a watershed moment in both European and Norwegian history, the representation of these events in textbooks and the narrative presented within them about the events leading up to the Reformation tell us a lot about how medieval Christianity and the Middle Ages were presented and perceived during this period. Raabe’s textbook provides one of many examples of how authors chose to represent these events. Raabe notes that the Crusades were the start of people questioning the church,63 but that it was the Black Death that was the catalyst for extensive critique of the church and its actions, as the populace were emboldened to “lay the blame [for the plague] on a sinful church.”64 He goes on to highlight how the Avignon popes’ sale of church offices and indulgences, along with the period of schism (1378 – 1415) during which popes were elected in both Avignon and Rome, laid the church open to attacks from “religious and righteous humans who became angry at this ungodliness and fraud that was committed in the name of the church.”65 Among the men Raabe holds up as critics of the church are John Wycliffe and Jan Huus; he gives his readers a succinct introduction to the ideas and lives of these men and how some of their ideas were found to be heretical.66 In so doing he mirrors the historical narrative found in each of the books in this study. But unlike the other authors, Christie and Mundal (1925) do not name the reformers, but instead state that “in England, France, and Bohemia there were brave men who wrote and spoke about the popes’ inventions [of doctrines not based on the bible], and they gained many followers. But it was dangerous to speak up against the pope, and it went ill for those who tried.”67 This is the end of Christie and Mundal’s chapter on the Middle Ages. The next page turns to the “Newer Time,” which opens the chapter on the post-medieval world, starting with the Reformation and Martin Luther. Consequently, to their readers, the end of the Middle Ages is represented by the critique of the papacy and the argument that the popes had corrupted the faith and caused all Christians following their doctrines to lapse into heresy, a situation that demanded a reformation of the faith. These sentiments are also reflected in the other texts in this study in the way authors describe Wycliffe and Huus – as the forerunners of the Reformation who readied the ground for Luther’s critiques and later break with Rome.
 
               
              
                Conclusion
 
                Most of these books, however, also highlight how the late medieval period saw the rise of national kingdoms and how kings emerged as stronger political players, at the papacy’s expense. This story, and that of the rise of the Humanists and the Renaissance, could have been represented an alternative narrative emphasis in the reading of these books. However, as this collection of essays is interested in the role of Christianity within education, and since the story of the papacy and its role in the evolution of the Church is a key narrative of the Middle Ages, I believe my emphasis is justified. Seen in the light of the educational reforms, according to which history and historical knowledge are meant to have a key role, it becomes apparent that the story of the Middle Ages presented in these books – a story of the papacy, feudalism, and heretics – frames how the modern world could be understood at the time as it helped to contextualize how different parts of Europe had evolved. Over the almost eighty years focused on in this study, these narratives and discourses of the Middle Ages persisted over time. The persistence of the rise and fall of the Papacy in these books contributed to a narrative of “us,” the Lutherans, and “them,” the heretical Catholics whose faith had been corrupted and not reformed. In telling the stories of the pre-Reformation reformers Huus and Wycliff, these books present a narrative of the Middle Ages as an age of corruption of the faith, reinforcing narratives of national exceptionalism observed in textbooks on Norwegian history as discussed by Johnsen et al.,68 Telhaug and Mediås, and Lorentzen.69 The strong nationalist and religious sentiments in Norway at the time thus can be seen reflected in the books examined above, and the critique of the papacy can be seen as a reflection of contemporary anti-Catholic sentiments in Norway. Read in the light of contemporary nationalism and anti-Catholic sentiments, the image of the Middle Ages constructed in these books presents a European medieval “dark age” to the readers. This dark age thus contributes to reiterating in Norwegian education notions of national exceptionalism through its contrast to the Norwegian medieval experience of a golden age. The influence of nationalism in Norwegian education in this period is thus clearly an influence on the ways Norwegian students were introduced to European medieval history.
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                Introduction
 
                On January 28, 1937, a large public meeting was held in the main church of the Norwegian capital, Our Savior’s Church (Vår frelsers Kirke). The event was initiated by parents, members of the clergy, and teachers, deeply troubled by a proposed reform in the local schools. The object of concern was the approximately 30 percent reduction in weekly lessons dedicated to the subject “Knowledge of Christianity” (Kristendomskunnskap). The architect behind the new plans was Bernhof Ribsskog (1883 – 1963), school inspector of the city of Oslo. At stake was the supposed undermining of the religious education of the children of Oslo, but the broader picture needs to be taken into consideration: Ribsskog was the leading figure of a very influential pedagogical reform movement of the period, and had been put in charge of the comprehensive reformation of the new national curriculum, Normalplanen (the Normal Plan) which was to be presented a few years later in 1939, following the revised educational legislation of 1936. The progressive new curriculum later immensely influenced the Norwegian educational system in the postwar era and was also, prior to its launch, the subject of intense and divergent attention.
 
                The public meeting resulted in a signed manifest of protest, and a massive dispute during the following weeks in newspapers all over the country. The voices and viewpoints involved represented different professional branches and political positions as well as different theological orientations. The temperature of the discussions following the proposed reform must be understood as proof of its relevance to several of the acute political, cultural, and ideological issues of the time – most importantly, the purpose and scope of public education, in which “Knowledge of Christianity”, Christian ethics, and related content had held a prominent role.
 
                The status of religion in society and the authority of the church was highly debated in the turbulent 1920s and 1930s in Norway. These discussions often aligned with party-political divisions: the conservative party advocated for traditional Christian values and defended the church’s influence, while the radical labor movement contested both. The church itself was, however, also struggling with deep conflicts between the conservative and the developing liberal theological interpretative traditions. The continuing processes of school development and curriculum reform responded to both the political and the theological discussions. Predictably, the educational system served as a major arena for the cultural battles of the period. Scholars in the fields of educational history, history of science, and broader cultural and political history have explored these battles extensively, providing valuable insights into the complex dynamics that unfolded during this era.1
 
                This article aims to trace the different interests, understandings, and positions in the 1937 discussion regarding the distribution of lesson hours for different teaching subjects in the schools of Oslo, taking account of the overarching discussions, and demonstrating the intertwining of pedagogical, political, and confessional opposition. The interwar years saw profound changes in the educational system, not least connected to the establishment of pedagogy as an academic discipline. The deep and evolving theological differences of the period influenced the opinions of the clergy regarding the scope and content of education – above all in the subject “Knowledge of Christianity”. The adaption of the progressive pedagogical ideals to the teaching of religion presented interesting didactical challenges concerning the imperative to align teaching with the needs of the child. As will be demonstrated, the political identification of the different positions in the pedagogical and theological debates is perhaps more ambiguous than it might appear.
 
                The chapter draws on the extensive scholarly literature both on educational reforms of the early twentieth century and on the cultural and political struggles of the period, concerning the role of religion. This approach will, it is hoped, shed some light on the overarching discussion of this volume as to the validity of the widely acknowledged narrative of secularization as having characterized the modernizing process of the Norwegian state and society since the end of the Danish-Norwegian autocratic state. The development of educational policies – from being mainly confessionally motivated to incorporating a far broader understanding of the practical and theoretical knowledge and skills necessary for democratic participation and a modern economy – forms a main trajectory of this understanding of Norwegian history of the nineteenth and twentieth centuries. Recent historical scholarship suggests that this process of secularization was indeed supplemented by the opposite tendency: the sacralization of the state.2
 
               
              
                Disputing Theology: The Content of “Knowledge of Christianity”
 
                To understand the pedagogical discussions as to the outlines and purpose of the subject “Knowledge of Christianity”, it is necessary to take into account the large theological differences of the period.3 The authority of the church was challenged both internally and by critical cultural and scientific forces.4 Among the issues in dispute were the organization of the state church and the possible liberation of the church from the political government, and the formal education of the clergy, which since 1811 had been one of the chief responsibilities of the University of Oslo. Intense conflicts concerning the appointment of a new professor in theology resulted, in 1907, in a second institution for the education of priests, rooted in the more conservative theological milieu, which also tended to support a division of church and state. In 1920, critics of the liberal tendencies observed within the church called a meeting, mobilizing almost a thousand people who signed an agreement not to collaborate with the proponents of liberal theology.5 The feared consequences for religious education were a very important part of their concern. The practical principles expressed in this agreement (commonly called “the Calmeyer street approach” or Kalmeyergatelinjen, referring to the address of the mission house in which the meeting took place) impacted on Norwegian church-political discussions for a long time.
 
                Supporters of a more liberal approach to theology and religious questions contributed to the book År 1928 efter Kristus (The year 1928 after Christ), published in 1928 by the organization Norges landslag for frilynd kristendom (Norwegian liberal Christian society). The writers included the brothers Kristian Schjelderup (1894 – 1980), on theology, and Harald Schjelderup (1895 – 1974), on psychoanalysis, alongside natural scientists, priests, and teachers. The chapter on religion in schools was written by Olav Andreas Eftestøl (1863 – 1930), a Social Democrat and, from 1907, school director in the inland counties of Hedmark and Oppland. Eftestøl was one of the first school directors without a degree in theology, which itself signaled a new era. His article opens rather polemically: Eftestøl stated that the number of weekly lessons in “Knowledge of Christianity” in the Norwegian primary school by far exceeded the equivalents in neighboring Denmark and Sweden. In most other countries, according to Eftestøl, the schools were either teaching religion in a non-confessional manner, or not at all.
 
                Religion, or “Knowledge of Christianity”, represented for Eftestøl an important part of the curriculum and was essential to fulfill the constitutional obligation to ensure a Christian education. A minority in the recent parliamentary school commission had indeed suggested taking religion out of the curriculum; this would, however, mean repealing the second paragraph of the constitution and in 1928 this was not a realistic political goal.6 The current practice of teaching “Knowledge of Christianity”, however, was, according to Eftestøl, far from ideal. His main objections concerned the focus on catechism and explanations, which according to traditional practice in Norwegian schools were supposed to be learned by heart. Furthermore, Eftestøl claimed that the Old Testament content, which was quite comprehensive, should be dramatically reduced in order to ensure an education in line with current pedagogical insights. The large majority of Norwegian teachers and priests still relied on the works of Luther and the famous book of explanations by the Danish priest Erik Pontoppidan (1698 – 1764), in use in Norwegian schools from the mid-eighteenth century.7
 
                According to Eftestøl and other proponents of a more liberal theology, the stories of the New Testament and the history of the church should be given the leading role in the teaching of religion, since these elements represented the true religious and moral content of Christianity. Indeed, this change was necessary for schools to fulfill the constitutional obligation to provide a “Christian education.”8 Representing the tradition of liberal and modernized Christianity, Director Eftestøl had no problems in 1928 in combining Social Democratic politics and Christian educational ideals. This understanding was not shared by all.
 
               
              
                Socialism, Religion, and Education
 
                The Norwegian Workers’ Party in the years after the First World War held a more radical revolutionary position than socialist parties of many other countries. Their view of the role of religion in society followed suit: the church was seen as a major counterrevolutionary societal force and an enemy of the working class. The importance of the issue is demonstrated by the fact that the second paragraph of the 1918 party program dealt with school politics. A central claim was that “Christian studies should be taken out of the school curriculum. The necessary knowledge of church and religious history is to be imparted in the teaching of history.”9 Professor of history at the University of Oslo Edvard Bull (1881 – 1932) played an important role in formulating the school politics of the Norwegian Workers’ Party. In 1919 he wrote an article on this topic in the socialist magazine Det tyvende århundrede (The twentieth century), of which he was the editor. A total revision of the educational system was required, he claimed, in order to defeat the capitalist spirit and ethics which were permeating both the religious education and the system at large.10 In his pamphlet Kommunisme og religion (Communism and religion) in 1923 he left no doubt that the struggle against the church was above all to be fought in the schools:
 
                 
                  The real stronghold of the church in our society lies in the school. Through the subject Knowledge of Christianity, it gets hold of practically all the country’s children, in their most impressionable years. If it is the case that the church is our enemy, it becomes clear that the fight above all must be fought in our school policy
 
                
 
                At the point the pamphlet was published, Edvard Bull was appointed to the parliamentary school commission, which operated between 1922 and 1927. Against this background it is not surprising that suggested changes or reductions in the teaching of “Knowledge of Christianity” tended to be associated with the socialist party and the labor movement, which held an important position in Norwegian politics in the 1920s and 1930s, entering the government offices in 1935.
 
                This picture, however, needs to be nuanced. For various reasons Edvard Bull’s uncompromising line was adjusted over the years. As the historian Nils Ivar Agøy shows, the Labor Party was not unanimous on the question of religion either; forces within the labor movement, in fact, propagated the idea of joining socialist ideology and Christian belief.11 At a meeting in Oslo Arbeidersamfund (the working-class society of Oslo) in 1929, the priest and Labor Party member of parliament Ole Konrad Steinholt (1881 – 1955) debated the issue with prominent socialist representatives. The meeting was broadly covered in the newspaper of the movement, Arbeiderbladet (The workers’ paper), under the title “The working class and religion.”12 Steinholt claimed in his speech that the Norwegian working class, generally speaking, must be said to be religiously inclined. Further, he held that the moral and social values immanent in the Christian faith represented an important basis for a healthy society. Hence, a highly relevant question for a socialist worker was this: “How can I, without betraying my religious ideals, join the struggle for the emancipation of the working class?” According to Steinholt, the party needed to redefine its views on religion as well as on the church; this was also necessary to avoid the dominance of the most reactionary religious groups.
 
                Also present at the meeting was Martin Tranmæl (1879 – 1967). Tranmæl was the editor of Arbeiderbladet and held a leading position in the party. His influence was strongly connected to the revolutionary line, and he was a fierce opponent of religion. However, in his view, the power of the church was to be fought with enlightenment, not with attacks on people’s faith.13 Even if he did not agree with Steinholt’s point of view regarding religion and socialism, he admitted that compromises in the questions of the state church had been necessary. As to the position of Christianity in the schools, the standpoint of the Labor Party remained the same – “teaching should be historically oriented and non-confessional.”
 
               
              
                Reform Pedagogy and the Concept of “the Working School”
 
                School inspector Bernhof Ribsskog was a major figure in the developing scientification of pedagogy, contributing to the field of experimental pedagogy and psychology of learning.14 His dual role as both a school bureaucrat and a scientist was typical and a key factor in explaining the great influence of reform pedagogy of the Norwegian educational system.
 
                The origins of the movement of pedagogical reform are diverse; it can partly be traced back to the American tradition of pragmatic philosophy and the thinking of John Dewey (1859 – 1952), but it also owes a debt to European pioneers of pedagogical philosophy. A strong impulse to take the point of view of the child and build the educational system around the needs of the child is a common denominator. According to the influential Swedish pedagogue Ellen Key (1849 – 1926), the twentieth century was envisioned as the century of the child.15 The importance of childhood for adult life was an idea that was also important to earlier pedagogical thinking, which gained new impact in this period. Although the theories of Sigmund Freud (1856 – 1939) were later disputed and partly refuted, there is no doubt that the fundamental ideas of psychoanalysis deeply impacted a broad field of academic disciplines, of which pedagogy was one. Alongside Bernhof Ribsskog, Anna Sethne (1872 – 1961) was one of the leading figures in this movement and, as we shall see, also took a leading part in the 1937 debate.16
 
                The idea of arbeidsskolen (the working school) formed a decisive part of the new pedagogy of the early twentieth century, and was incorporated into the Norwegian educational policies and practices of the 1930 to some degree. Einar Sigmund (1874 – 1951), former school director in the municipality of Drammen and later head of Holmestrand teacher seminar, published “The working school: Problems of modern childrearing” in 1923, which was to be hugely influential.17 According to Sigmund, the consequences of the new ideas for teaching and learning Christianity were indeed extensive. Interestingly, he did not use the common term “Knowledge of Christianity” for this subject, but rather Religion. In the modern working school, Sigmund held, education in religion would be closely related to the methods and concepts of the subject of history, “the only rational solution when religious education shall meet the needs of the child and not any external considerations, i. e. the church.” In this respect, Sigmund recommended that Norwegian educators should look to Sweden, where after years of struggle pedagogical arguments had defeated the interests of the church.
 
                The focus on the child, the needs of the child, and the cultivation (Bildung) of the possibilities and personality of each individual child are fundamental characteristics of the reform pedagogical movement. The practical consequences of this for the outlines of the school system, however, were still a matter of negotiation. According to the school historian Harald Thuen, three distinct discourses of education can be identified in the school politics and reform of the 1930s, all originating from the new scientific interest in childhood: the discourse of activity, typical of the reform pedagogical tradition; the discourse of health, inspired by social medicine and the hygiene movement; and lastly, the discourse of normality, which informed the pedagogic-psychological research of the period.18
 
                A few months prior to the church meeting in January 1937 Bernhof Ribsskog, together with Anathon Aall (1867 – 1943), professor of psychological philosophy, had published an extensive report on the rather depressing results of teaching in Norwegian schools in the subjects classified as subjects of orientation, as opposed to the subjects of skills.19 Counted in this group of subjects were geography, natural sciences, and history, as well as “Knowledge of Christianity”. This duality – skills and orientation – is interesting, as is the categorization of religion alongside the secular subjects. To the reform pedagogical movement, the strengthening of skills as an educational goal was a key issue.20
 
                By way of a thorough and systematic procedure of standardized knowledge tests, the report by Ribsskog and Aall documented a dramatic lack of what was popularly considered  standard knowledge, but also of history, geography, and biblical history and the Christian faith. To Ribsskog and the pedagogical reformists, the concept of standard knowledge was in itself an object of dispute. In their opinion the main purpose of the school system was not so much the transfer of standard knowledge as the cultivation of the individual child. The findings of the report, they claimed, demonstrated with all possible clarity the failure of traditional education.21 Hence, the report was used as an argument for the need for extensive pedagogical reform, based on the principles of the working school, to be partially realized in the Normal Plan two years later, at the dawn of the Second World War. As stated above, the Normal Plan of 1939 would deeply influence the postwar development of the Norwegian school system.22
 
                The expansion of physical exercise and handicrafts in the curriculum, at the expense of catechism and “Knowledge of Christianity”, was in this way scientifically legitimized. The discussion of reducing the lesson hours for “Knowledge of Christianity” tended to be linked closely to the campaign for gymnastics. Fifteen years earlier, on the occasion of the 1922 national plan for primary schools (Normalplan for landsfolkeskulen), the question of body culture, gymnastics, and hygiene had already been among the main points of discussion.23 Teacher Johannes Øvstedal wrote several articles in newspapers and magazines for teacher professionals. The new plan had many promising qualities, he claimed, but it did not go far enough considering the new scientific insights into the psychological and physiological development of the child. This he blamed above all on the influence of the clergy and their determination to keep the subject “Knowledge of Christianity” in its ancient form.
 
                A central point of objection for Øvstedal was the failure to meet the child’s interests – the current way of teaching was characterized as no less than a “gross mistreatment of the children’s souls. The child is forced to fill his brain with the thoughts – and systems of thought – of adults! […] Paul did not write for children – his letters are addressed to adults!”24
 
                An obvious answer, according to Johannes Øvstedal, was to expand and improve the teaching of gymnastics. A healthy soul was unthinkable in an unhealthy body. At this point, the modernization of schools could indeed look to the past for inspiration: “The new school needs to go back to the school of Athens, and also to child rearing in Norway a thousand years back. There we can find a healthy view on the development of body culture.”25
 
                Consequently the modern school had to make room for the active child – intellectual training and religion were not sufficient. The situation was alarming: according to Øvstedal, the health of Norwegian youngsters aged between fifteen and twenty was poorer than anywhere else in Europe, and there could be no doubt that the old-fashioned school system, with far too little emphasis on baths and body culture, was to blame for this. “To make primary education fulfill the needs of society, we cannot settle for the old reading school; we need to get to the working school that gives the child the opportunity to use its hands and body.”26
 
                Body culture and the pedagogical principles of the progressivists were closely linked. With reference to the proposed reform of the Oslo curriculum in 1937, Anna Sethne wrote in Vår Skole (the periodical of the Norwegian female teacher association) an article with the heading “Body culture in the school: a status” (Kroppskulturen i skolen. Hvor står vi?) Interestingly, the same issue proudly presents Elisa Platou (1885 – 1964), then newly appointed as the first inspector of girls gymnastics in the public schools of Oslo. To Anna Sethne the issue of gymnastics was of uttermost importance, and the appointment of Platou was thus very positive news: “there is a bright light on the horizon, can we see the sunrise? Let us hope so.”27 Her optimism, however, was not shared by everyone.
 
               
              
                The Protest Meeting in Our Savior’s Church
 
                Tuesday, January 26, a short announcement was printed in the newspapers of the Norwegian capital, stating the seriousness of the proposed revision of the teaching plans, inviting readers to a protest meeting in Our Savior’s Church.28 The announcement was signed by prominent clergy, teachers and headmasters, and parents. According to the later newspaper reports, 1,400 people were mobilized, and a fierce resolution against inspector Ribsskog’s proposed reform was decided upon, with only eight votes against.
 
                Dean (Domprost) Johannes Hygen (1876 – 1965) was a driving force behind the initiative. The day before the meeting he explained his view in an article in the conservative paper Aftenposten. If Ribsskog’s planned revision was to be realized, this would be “the hardest blow against Christianity in our century.”29 The pretext of the revisions, in which the number of weekly hours dedicated to “Knowledge of Christianity” was to be reduced by a third, was to expand physical education and handicraft lessons. Important subjects, Hygen agreed, but “to rate them highly enough as to reduce Christianity knowledge would, according to a Christian world view, be to turn the value system upside-down.” The Swedish argument did not convince Hygen – quite the opposite: Norway had been independent from Sweden for more than two decades. The educational system in Sweden had for some time systematically undermined Christian education by subordinating the confessional (faith) education (catechism) under historical content (biblical history). The situation was indeed alarming, and should concern good Christians not only in Oslo, but in all parts of Norway, as the leading reformist Ribsskog was also central to the forthcoming national revisions. Indeed, Hygen suggested that the foreshadowed reforms, integrating the catechism into biblical history, probably challenged the Norwegian constitution as well.
 
                Hygen was amongst the most outspoken opponents of the proposed reforms, representing the church against the school authorities. His theological position is interesting and important for understanding the complexity of the discussion on Christian education. The dean of Oslo belonged to the liberal theological faction and he was a staunch critic of, among other things, the role the Old Testament still played in religious education. In September 1937 the dean was cited in an article on the new curriculum for “Knowledge of Christianity”: “For long enough, the Jewish mythology about the creation of the world and humanity, about the fall into sin and the ancient history of humanity, a mythology whose narratives contradict all science, has been allowed,to disturb the contemplation of thinking children.”30
 
                The meeting in Oslo was organized as a parental initiative, and the question was activated alongside the concern for the Christian upbringing of the next generation, a related concern for the parental authority and the autonomy of the families. The periodical Norsk Kirkeblad (Norwegian church magazine) also engaged in the debate. An article printed on the front page of their edition of January 29, 1937, claimed that the weakened contact between the church and families was to blame for the unhappy reform, which threatened to seriously damage the Christian upbringing: “Our children do not belong to the school board or the state.” The educational authorities had clearly got the impression that Norwegian parents had abdicated from their custody – to reverse this process, new organizations were needed to ensure contact between the church, families, and the state. To emphasize the gravity of the situation, the writer reminded the readers of Norsk Kirkeblad of what was currently happening in other states in Europe: “we know how ruthlessly parents’ interests are set aside in totalitarian states.”31
 
                Inspector Ribsskog’s initial response was printed in Aftenposten the day after Hygen’s attack on the planned reforms. He maintained that it was absolutely necessary to take an overall view of the timetables and the contents of the primary school teaching, because religious education was not an isolated phenomenon but part of a whole. His and Anathon Aall’s recent research into what school children learned in the current system clearly showed that a large part of the prescribed learning content – above all in “Knowledge of Christianity” – was far too difficult and not at all suitable for children in the lower grades.32 This was a documented fact that could not be argued, he claimed. Drawing on the same research, Ribsskog meant to prove that the children’s favorite subject was not “Knowledge of Christianity” and certainly not catechism, as Hygen had written in his prior article, but training in practical skills. His mission was to reform the school system so it would align with the true needs and wishes of the children it was supposed to serve. Like Sigmund fifteen years earlier, Ribsskog was eager to stress that the educational system should be designed to serve the children, not the state, or indeed the church.
 
                The duality of body and soul was also thematized in the liberal paper Dagbladet’s coverage of the meeting. According to the parents’ representative, Alf Jacobsen, “Knowledge of Christianity” was by far the most important subject at school, because of the need to open the eyes of the pupils to the views that could make them into happy Christians – “Jesus is able to fulfill all their demands.”33 The bishop of the diocese of Oslo, Johan Peter Lunde (1866 – 1938), shared this concern – in his view, the reduction of the subject of “Knowledge of Christianity” would make it impossible for it to retain its place as the most important of subjects. In the view of the bishop, the situation was linked to what he considered a growing material culture, cultivating the body and neglecting the soul: “Bishop Lunde warns against decay in a body culture that is detached from a strong spiritual culture.” The bishop held a far less optimistic interpretation of the ancient ideals than, for instance, Johannes Øvstedal had, fifteen years earlier: If the future of the Norwegian people was to live on Olympic medals, it was doomed to destruction like ancient Athens.
 
                The meeting in Oslo was causing concern all over the country. The newspaper Vestfinnmarken, published in Honningsvåg, was one of several that linked the threat to the Social Democrats and socialist forces in politics. Under the heading “Christianity knowledge and the Workers’ Party,” the paper expressed deep concern, and reminded its readers that the forces behind this recent attack on Christianity were known to support the Soviet system, hinting at the grotesque revelations of the Moscow processes, which were starting to be made known to the Norwegian public.34 Moreover, the paper did not at all approve of the logic of the school inspector, according to which young children’s preferences for gymnastics over catechism should be the deciding factor in these serious matters.
 
               
              
                Anna Sethne vs. Augusta Schjelderup
 
                As stated above, the esteemed pedagogue Anna Sethne actively participated in the debate, offering her full support to Inspector Ribsskog.35 In her view it was hard to believe that even professional teachers, who were expected to be more knowledgeable, appeared to be completely unaware of the true nature of the child and their inclination for activity. According to Sethne, modern teaching and learning methods emphasizing pupils’ active learning had proven successful: “We all know plenty of children, indulged in lethargy and uninterested in book subjects, who become lively, interested, and happy when gymnastics and singing and hands-on subjects brighten up the school day.”36 Drawing on her forty years of experience teaching “Knowledge of Christianity”, Sethne confidently asserted that two hours a week “with a good, Christian teacher” were sufficient for providing children with a proper Christian education. Instead of instigating a religious war, all good forces ought to unite to “create a pedagogically and hygienically healthy school, expedient for the child’s development and growth, both physical and spiritual.” In her view the current methods of teaching both “Knowledge of Christianity” and other subjects were in dire need of reform. In a Christian country like Norway, children should certainly get to know the basic Christian doctrine and the stories of the New Testament, but in a childlike and simple manner – “we are dealing with children who do not have the prerequisites to understand the same as experienced and developed adults.”
 
                Sethne expressed no understanding for the fear that the rather dramatic reduction of lesson hours for “Knowledge of Christianity” would lead to a reduction in the quality of teaching in the subject. Although the logic of this argument may seem somewhat strange, as pointed out by the opposing side, it can be better understood in the context of the broader discussion on the organization and content of the subject. Sethne’s vision of “Knowledge of Christianity” can be meaningfully linked to Eftestøl’s programmatic article from 1928.37
 
                Taking a somewhat sarcastic tone, Anna Sethne referred to the January meeting in Our Savior’s Church, where “a bishop, a bookholder, and a primary school teacher” had predicted the collapse of Christianity. The primary school teacher mentioned was Augusta Schjelderup (1883 – 1966) who, as Sethne cynically pointed out, was paradoxically allowed by the bishop to speak out in public despite being a woman. Schjelderup was a prominent voice in the public debate and the author of several textbooks on “Knowledge of Christianity” for primary education. It is noteworthy that Schjelderup was the elder sister of the psychologist and philosopher Harald Schjelderup – who was central to introducing psychoanalysis in a Norwegian context – and of the radical and critical theologian Kristian Schjelderup.38 Schjelderup and Sethne had been publicly discussing the fate of Christianity Studies only weeks prior to the church meeting.
 
                The consequences of this development for the teaching of Christianity Studies were addressed in the same periodical in early January. Teacher Mimi Gleditsch (1892 – 1971) shared Augusta Schjelderup’s deep concern about the plans of Inspector Ribsskog. Even if two hours a week were sufficient to ensure the knowledge of the content, it was far from enough to fulfill the more important task: to give the children a daily encounter with the sacred word. Anna Sethne responded to this by providing a detailed presentation of the plan and comparing the consequences with the current situation in other countries. The amount of time dedicated to “Knowledge of Christianity” in Norwegian primary schools was far greater than in most other countries, while the time allotted to Physical Education  was soon to be below “all other cultural states.”39
 
                Augusta Schjelderup responded to this in the next issue, asserting that Religion was not to be understood merely as one of the main subjects in school but, indeed, as the most important subject of all. “It shall not only help and guide the children to be good and useful persons in this life but also prepare them to meet the only thing we know for certain is our common fate: death.” Both Anna Sethne and Bernhof Ribsskog himself answered Schjelderup in the same issue, emphasizing the necessity to meet the children’s needs and wishes, essential tenets of the progressive pedagogical movement. The reformists upheld the view, strengthened by the findings of Ribsskog and Aall in their survey, that current teaching in the subject of religion had to undergo deep revision, and that two hours a week, in fact, served this purpose better than three. Ribsskog claimed, referring to the survey, that the content of the subject was far too difficult and not suited for young children. This could no longer be denied, he claimed, and “old manners of talking do not help us the least in solving this cause.”40
 
                Given their serious disagreement, it may seem surprising that Augusta Schjelderup, five years earlier, had been chosen to write the volume on Religion in the series of handbooks for teachers edited by Bernhof Ribsskog and Nils Wiborg.41 The handbooks were published in the first half of the 1930s and described the principles of modern reform pedagogy, as applied in the concrete teaching of different subjects. Given that she was a leading defender of traditional “Knowledge of Christianity”, it is also interesting that Schjelderup’s volume in the series is called “Religion” and not “Knowledge of Christianity”. This can perhaps be seen as an expression of compromise or as a conviction of the integration of the ideas of the pedagogic reform movement and the belief in an education system permeated by Christian faith and values.
 
                In the introduction to her volume, Schjelderup expressed her worries that Christianity was increasingly losing its grip on the Norwegian population. The faith did not permeate the people and society as it should, in her view. She argued that the responsibility for this lay with the schools, particularly teachers of religion. However, in her view the main problem was that the teaching of religion took place in isolation from the rest of the subjects and content of education.42 The subject needed to be kept closer to the everyday experiences of the child, in concert with the ideals of the working school and progressive pedagogics. Augusta Schjelderup’s position and arguments are yet another interesting and important reminder that the lines of conflict in the didactical and political debates concerning the subject “Knowledge of Christianity” are complicated. Both Sethne and Schjelderup held that the subject was of crucial importance, and that the educational system should be built upon a strong foundation of Christian ethics and beliefs. Interestingly, despite holding opposite positions in the discussions of the teaching hours for “Knowledge of Christianity”, they also agreed that both the curriculum and the didactic practices needed to be reformed in order for the subject to meet the present challenges and remain relevant for school children.
 
                The multifaceted encounter between progressive scientific pedagogy and traditional religion-based educational thinking has been discussed by several scholars. The Norwegian educational historian Harald Jarning, in an article from 2009, points to the rather different positions within the progressive movement: Bernhof Ribsskog’s experimental and empirical surveys deflected in many important ways, for instance, from Erling Kristvik’s (1882 – 1969) approach, influenced by national and liberal Christian ideology.43 Historian of ideas Martin Marciuch discusses in a recent article the shifting regimes of authority in Norwegian teacher education, pointing out interesting continuities. Without underscoring the importance of the new psychological and science-based pedagogical tradition in teacher education in the early twentieth century, he questions the identification of this development as one of secularization.44 By identifying parallels between the subject-oriented, pietistic theological tradition and the child-centered individualism of scientific reform pedagogues, Marciuch contends that the dichotomy between educational philosophies rooted in Christian values and modern psychology is less evident than commonly assumed. His analysis, focused on teacher education institutions, can be meaningfully extended to discussions about the curriculum, as well as the scope and purpose of Christianity studies. Internationally, the Swiss historian Meike Sophia Baader has made comparable observations, drawing on concrete historical examples to highlight the religious dimensions of pedagogical practices within the progressive tradition. Although her examples are rooted in a vitalist/spiritual continental lebensreform movement, distinct from both the liberal and conservative Christian traditions in Norway, her argument about the proximity of reform pedagogy and religion remains relevant.45
 
                This chapter took as its starting point the massive protests in 1937 against a proposed reform of the curriculum drastically reducing the lesson hours for “Knowledge of Christianity”, threatening its dominant role in the educational system. The broad mobilization of parents, teachers, and clergy against the school inspector Bernhof Ribsskog and his new plans has been presented and explained as an expression of acute ideological, political, and theological issues of the period. A key purpose of the text has been to shed some light on the dialectical relationship between the very influential progressive pedagogics and the deeply rooted Christian ideals and educational practices, suggesting that the traditions interacted in important ways, despite the obvious differences of interests in concrete political questions. The temperature and dynamics of the curriculum discussions were indeed triggered by the fierce ideological climate of the interwar years and the backdrop of international political divisions.
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                Introduction
 
                In this chapter, I will shed light upon the debate on the purpose clause or the Norwegian school, or the question of what the school should be, around 1960. The year 1959 proved to be an important one in Norwegian educational history, as the educational act passed in that year gave the local authorities the right to extend compulsory education from a total of seven to nine years (for pupils aged seven to sixteen). This reform has been described as the “largest and most important project of educational policy in the early postwar decades.”1 The curriculum presented in 1960 heralded a new era, and ensured that all pupils in each age cohort would receive similar learning content, until they were in their mid-teens.2 Previously, schooling in Norway had led to two different possibilities after the seven years of compulsory education: Framhaldsskolen (Continuation school), which offered a theoretical education with a practical bias, and Realskolen (Real school), which served as a preparation for the gymnasium. The final decision to enshrine nine years of compulsory education in Norway was taken in 1969.3 The introduction of nine years of schooling must be seen against the development of the welfare state, characteristic of Norway after the Second World War, and it appears as part of the social democratic equality project that was also typical of Norway at that time. This chapter builds on and summarizes some of the main findings in my book The Quest for a New Education.4
 
                The debates on the purpose clause arising in the late 1950s and early 1960s in Norway, both in political life as well as in the public sphere, fit well with the theme of this anthology. As I will show in the following chapter, the discussions demonstrated a tension between the secularization of society and the sacralization of the state, thus highlighting how secularization of society can be defended within a Christian – or specifically Evangelical-Lutheran – perception of reality. Of particular importance are texts written by the prolific author and pedagogue Eva Nordland (1921 – 2012). Nordland contributed substantially to this debate, both with articles printed in the daily newspapers and essays in professional journals. She has been described as one of the most important mediators between education and the practical political life, and school bureaucracy and public debate in Norway in the latter half of the twentieth century.5 During her long career as an academic connected to the research environment at the University of Oslo, Nordland had close ties to the Norwegian Labor Party, and she acted as, among other things, a professional advisor to the influential politician Helge Sivertsen (1913 – 1986), who served first as a deputy minister and then later as Minister of Church and Education in the postwar period.
 
                In this essay, I examine in particular the papers Nordland authored for the periodicals Kirke og Kultur in 1957 and Norsk Skoleblad in 1961, as well as her article on the preamble in the newspaper Arbeiderbladet in January 1959.6 I will argue that Nordland advocated for a so-called external approach to Christianity; here I adopt the terminology with which the Norwegian political scientist Svein Tuastad defined the different approaches to religion in Norwegian politics after the Second World War.7 In his PhD dissertation, Tuastad argued that the political landscape in postwar Norway was divided between an external and an internal approach to Christianity: those who supported the internal approach assumed that the Christian message should be as widespread as possible; the defenders of an external approach, on their part, viewed the Christian influence on society primarily as a historical and cultural fact, without Christianity being given a normative position. In the articles mentioned above, Nordland demonstrates how an external approach to Christianity can be carried over into pedagogical practice. At the same time, as I will argue, the view of humankind on which she bases her pedagogy is closely related to ethical theories that are also found in Scandinavian Protestantism at that time, not least in the works of Danish theologian Knud E. Løgstrup (1905 – 1981).8 Nordland thereby shows how Christianity is integrated as an important culture bearer into societal structures, and she demonstrates how contemporary Protestantism allows for universal human perspectives. As a pedagogue with strong ties to the Norwegian Labor Party, she constituted a connection between pedagogy and political life, thereby also allowing the ideas she represented to enter politics.
 
                Nordland’s ideas can also be seen as an extension of the theological reforms which Danish theologian and historian Mette Buchardt has argued took place in Scandinavia up to the Second World War.9 According to Buchardt, the idea of Christianity as a culture, and as a value that permeates society and is connected to the state, can be traced through to the religious education in the Nordic countries in the present day. According to Buchardt, these ideas are rooted in early twentieth-century Cultural Protestantism, a point of view related to a suggestion Norwegian historian Kim Gunnar Helsvig had already made in 2004. In an article studying Christianity and baptismal instruction in Norwegian schools in the period 1739 – 2003, Helsvig claimed that, over the past fifty years, Christianity’s position had not weakened in Norwegian society, but rather, had appeared with renewed strength, albeit in a slightly different form.10 According to Helsvig, it can be argued that there is a prevailing social democratic understanding of Christianity that is adapted to school and education, in which a confessional Lutheran foundation is combined with openness and respect for other views on life. Thus Buchardt and Helsvig have a different approach to the postwar educational landscape than that of most previous research in Norway, not least among church historians and theologians.11 The Labor Party’s dominance in Norway is traditionally seen in line with a process of secularization, in which the church loses its previous social significance. My argument in this chapter, however, will be in accordance with Buchardt’s and Helsvig’s lines of reasoning.
 
               
              
                The Discussion on Religious Education in Norway: Background, Historical Lines, and the Post-War Period
 
                The topic of this chapter must be viewed against the position of Christian education in Norway, particularly in the years after the Second World War. Since the first educational act was signed in Norway in 1739, the school subject Knowledge of Christianity (Kristendomskunnskap) had taken a central position in the Norwegian educational system.12 The Norwegian church had belonged to the Evangelical Lutheran branch of the Christian church since the sixteenth century and was a state church until 2017, when it became a distinct legal entity. Schools functioned as an extended arm of the church, and even though nineteenth-century school acts challenged the dominance of Christianity, and the ecclesiastical school board was eventually replaced by a secular board of education, Christian education in schools was seen as an extension of the church’s baptism and as a preparation for confirmation. It was not until 1969 that an educational act stated that religious education should no longer be confessionally rooted in Lutheran Christianity, and Knowledge of Christianity was separated from the church’s baptismal instruction.13 In the textbooks for Knowledge of Christianity used in the years after the Second World War, Christianity was still presented as superior to all other religions, and the school subject was characterized by preaching, thus also underlining the need for missionary activities.14
 
                The interwar period in Norway is distinguished by significant disputes between the church and the Labor movement.15 The historian Nils Ivar Agøy, who has written the standard work on the church’s relationship to the labor movement in Norway, has outlined two phases in this relationship: (1) a time of confrontation (1918 – 1933); and (2) a new orientation (1933 – 1940).16 In the first period, the Labor Party came across as hostile to religion, not least because the pamphlet Kommunisme og kristendom (Communism and Christianity), published by Edvard Bull (1881 – 1932) in 1923, was regarded as representing the Labor Party’s official view on religion. This pamphlet rejected traditional Christian beliefs. In the second period, the attitudes towards religion were far more friendly, and when the party came into government, their politics was characterized by efforts to avoid conflicts with the church and Christians. At the same time, the Labor Party wanted to retain control over the church in matters of church organization and to keep the church outside the domain of schooling and church politics. Among Christians, the Labor Party was seen as a major threat, and mobilizing against the labor movement became a matter of importance. As a result of this mobilization, the political party Kristelig Folkeparti (the Christian Democrats) was founded in 1933.17
 
                After the liberation of Norway from German occupation in 1945, the church and the labor movement had two different objectives. For the labor movement, the fight against poverty was regarded as a priority, and this battle required a planned economy and a strong national state. In the church’s narrative, materialism was regarded as the enemy, and Christianity as the solution to the country’s problems. Moreover, the war was seen as a consequence of the idolatry that characterized the Labor Party.18 Increased church attendance during the wars had given the church an increased confidence, and Christians saw this as a sign of the re-institutionalization of the church as a national community. The war also strengthened the unity among Norwegian Christians and created alliances between parents and the church, particularly geared towards promoting a Christian upbringing.
 
                As a result of this increased confidence, a number of Christian initiatives were implemented immediately after the Second World War. Among these was a society for the promotion of Christian education, already established in Oslo in 1945 with the aim of influencing political authorities in respect to education and school policy issues.19 The society came to be called Kristelig Pedagogisk Kontor (Christian pedagogical office). In 1948, the name was changed to Institutt for Kristen Oppseding (Institute for Christian upbringing), or IKO, which remains its name today. IKO was supported by the largest voluntary Lutheran organizations, by the Norwegian church, and by the Evangelical Lutheran Free Church of Norway. The society had an Evangelical-Lutheran profile and was clearly opposed to liberal theology. Its goal was to contribute to securing, strengthening, and renewing the position of Christianity in schools, and to ensure that a Christian spirit permeated all education. This could be achieved through the work of teachers professing Christianity, as well as through a pedagogical and methodological renewal of Knowledge of Christianity.20 IKO gained considerable influence in postwar Norway, not least thanks to strong ties to the pedagogical research environment at University of Oslo (PFI, or Institute for pedagogical research).21
 
                For an organization whose main goal was to strengthen Christian values and combat the secularization of school and society, this may have seemed ambitious enough in the period immediately after the Second World War. In 1939, a new national curriculum (Normalplanen, the Normal Curriculum) for the seven-year compulsory schooling program (folkeskolen) was adopted. This curriculum was regarded as a pedagogical manifesto, and as a normative text for the school system in coming generations.22 The Normal Curriculum reduced the number of weekly lessons in Knowledge of Christianity and promoted a religious pluralism that could be perceived as a threat to the idea of schools’ Christian education being an extension of baptismal education, and thus also preparing for confirmation.23 Among Christians, the Normal Curriculum was viewed as highly problematic and as a substantial threat to the Christian values upon which schools should be built.24 The threat of secularism constituted by the Normal Curriculum became an important reason for the establishment of IKO. On the political level, the strong Christian alliance that had been created during the war aroused sharp opposition, both from representatives at the Storting (Parliament) as well as from members of the government. New proposals were raised in order to limit Christian influence, and high-profile politicians again raised questions on the legitimacy of having Knowledge of Christianity as a compulsory school subject. They were opposed by representatives from the political right-wing and representatives from the Christian Democrats. Yet, although there were sharp contradictions between the political wings at the Storting, the debate in the contemporary newspapers was far greater. The debate was particularly evident in the newspaper Verdens Gang [The Course of the World] after World War II. Among the readers’ letters in 1946, there were several writers who used this newspaper to speak up for the idea of removing compulsory Christian education from schools’ curricula.25 Their opponents replied instantly, both in Verdens Gang and in other newspapers.
 
                The discussions in the public sphere in the years after the Liberation pointed forward to even more turbulent times. During the first half of the 1950s, the criticism against the dogmatic Evangelical-Lutherans became even more evident, and IKO sympathizers had to defend themselves from attacks and criticism from several angles. On one side, radical intellectuals flaunted their rejection of Christianity, and questioned the place of religious education in schools’ curricula. One of them was the high-profile journalist Torolf Elster (1911 – 2006), who published several articles in periodicals and newspapers in which he claimed that religious teaching in schools was equal to abuse of power and was in conflict with modern childrearing ideas.26 August Lange (1907 – 1970), a well-known philologist who worked eagerly to improve Norwegian teacher education, referred to the purpose clause as a revenant from the past, and viewed its underlining of the necessity of a Christian and moral upbringing as “dangerous, because it invited abuse.”27 Others argued that Sweden should be used as a model for the task of religious education.28 In Sweden, a statute for the freedom of religion had recently been introduced. Unlike in Norway, where the teacher of religious education was obliged to belong to the Evangelical-Lutheran church in accordance with the Dissenter Act, the recently introduced freedom of religion in Sweden acknowledged the teacher’s right not to belong to any denomination.
 
                On the other hand, the church experienced increasing discord in the 1950s. On January 25, 1953, Ole Hallesby (1879 – 1961), professor of theology at the Free Faculty of Theology, delivered an astounding speech on Norwegian radio, proclaiming to the non-religious that if they dropped dead at that moment, they would at the same time fall directly into hell. Hallesby’s speech was a reaction against liberalizing tendencies in the church, not least those of Kristian Schjelderup (1894 – 1980), bishop of the diocese of Hamar, who in the coming weeks and months became the foremost spokesperson for the liberal faction.29 The radio speech caused a major debate in Norway on the existence of hell, and criticisms were raised against the Norwegian Broadcasting Cooperation (NRK) for hosting Hallesby’s speech.30 Within the church, there was a clear distinction between those who argued for a literal interpretation of the Bible and those who defended a liberal interpretation.
 
                Even the dissenters protested against the strong Evangelical-Lutheran dominance. At around the same time as the debate on the existence of hell was raging in the public sphere, members of dissenter congregations were protesting against the law excluding dissenters from teaching religion in public schools. In the daily press, both in local newspapers around the country and in national journals, articles frequently appeared claiming that this exclusion of members of dissenter congregations could be seen as a sign of lack of religious freedom. The Norwegian organization of dissenters, the so-called “Dissenterting,” had been working with questions related to the Dissenter Act since their establishment in 1902, but their arguments had been wilfully ignored , according to the Christian newspaper Vårt Land.31 Thus, the newspaper writer continued, Norway had obtained only a second-rate position compared to other civilized nations. This claim was supported by the important volume Religious Liberty: An Inquiry, written by M. Searle Bates and published by the International Missionary Council in 1945, which had listed Norway in the same category as countries like Argentina, Bolivia, the French colonies, Paraguay, and Venezuela. Hence, in accordance with true democracy and generally accepted human rights, it was now time to repeal the Dissenter Act and replace it with a law on religious freedom, the paper concluded.
 
                The Evangelical-Lutheran foundation of school and education in Norway was subject to pressure from several fronts during the postwar years. In the 1950s, it became an important political issue to improve and modernize schools. The coordinating committee for the Norwegian educational system was founded in 1947, and in their final report, submitted in 1952, they underlined that a modern society required a longer period of compulsory education than had been the case thus far: as business and industry had become more specialized, the claims for vocational knowledge and general education were sharpened, and the enhanced democracy challenged individuals and gave greater opportunities to an increased number of people. As a consequence of these conclusions, the Council for Pilot Schemes in Education (Forsøksrådet for skoleverket) was established in 1954.32 In their report on schools (1955 – 56), they listed six different goals for their enterprise: (1) to establish a general education for everyone up to the age of sixteen to seventeen, in accordance with the aptitudes and interests of the pupils; (2) to aim for conditions ensuring the students could make a natural choice when it came to decisions about education; (3) to adjust the differences between the urban and the rural parts of the country in respect to secondary education; (4) to promote an increase in the status of practical and aesthetic school subjects and activities; (5) to create a common school for young people up to the age of sixteen to seventeen, which could be seen as a miniature democratic society; and (6) to provide an introduction to the practical working life youth were expected to enter after they had completed their education.33 In addition to the report, the council reported that Eva Nordland had published a supplement, in which she explained the “intellectual, aesthetic and ethical-social tasks for a new school.”
 
                A couple of years later, in 1958, the Ministry of Church and Education put forward a proposal for a new educational act for the Norwegian primary schools, one of the main goals of which was to introduce the possibility of undertaking a compulsory nine-year period of schooling in Norway.34 In this proposal, the paragraph underlining the importance of Christian education, as seen in the previous school act (§ 9c, 1936), had been excluded. This omission was met by a massive response in the public sphere and was viewed as an attack against the statutory purpose of schools. When the new educational act (Loven om Folkeskolen) was ratified one year later, the importance of Christian education was implemented in § 7. The Committee of Church and Education declared in this regard that the first and second paragraphs in the Norwegian constitution were a sufficient guarantee for maintaining the status that Christian education had previously held in schools. There was also a shift in what should be regarded as the highest goal of schools: by using different terms and expressions from the previous school act, there was now an emphasis on the personal and humanitarian aspects, rather than on effectiveness and socioeconomic growth. Thus, according to the Norwegian pedagogue Torstein Harboe, the highest goal of schools corresponded with leading pedagogical trends and postwar pedagogical literature.35
 
               
              
                Eva Nordland’s Contributions
 
                As I have indicated above, school and education in postwar Norway were characterized by forces pushing in different directions and along several axes at once, thus being subject to a complexity that was typical of the era, involving political, religious, and ideological aspects. These aspects often came together or overlapped each other. Yet, to put it simply, one can say that the conservative voices – whether religious, cultural, or political – tried to maintain the predominantly Evangelical-Lutheran character of schools. Particularly among members and sympathizers of IKO, the Labor Party was regarded as fighting for secularizing tendencies, yet the school’s Evangelical-Lutheran character was also under attack from left-wing intellectuals and prominent voices in the public sphere. Viewed in terms of the degrading of the Christian school subject (Knowledge of Christianity) that is implied in this school act, the Labor Party might be seen as a driving force behind secularization of schools.
 
                In this landscape, Eva Nordland occupied a prominent position, as a scholar, as a well-respected public debater, and as a specialist advisor for the Labor Party in the postwar period. Through her husband Odd Nordland (1919 – 1999), an influential scholar in cultural history who was central to the rebuilding of the socialist student organization in the years after the Second World War, by the early 1950s she had already encountered prominent politicians in the Labor Party, not least Helge Sivertsen, with whom she forged a lifelong friendship and close cooperation. Nordland had already played a key role in the Council for the Pilot Schemes of Education and she emphasized schools’ social roles and the importance of individual development. It should therefore be no surprise to see Eva Nordland using the public sphere to defend the school policies of her own time, as seen in important texts in Norwegian newspapers and periodicals in the late 1950s and early 1960s.
 
                Nordland’s texts in the periodical Kirke og Kultur in 1957 were published in two subsequent editions.36 In the first of the articles, Nordland was particularly concerned with distinguishing between a Christian philosophy of life and modern pedagogy. While the Christian pedagogy and philosophy of life, according to Nordland, viewed every single human as God’s creature and promoted this as a goal in itself, modern pedagogy promoted the idea of a continuous development of humanity, in which human potential sprang forth through interaction with other people. This view was particularly true for the social radical approach to upbringing and childrearing, which Nordland tied to modern theories on psychology and educational sociology. “Cooperation is the most important issue of our time,” she proclaimed. Never before had people paid so much attention to the fact that human beings were mutually dependent on each other as they did now. This implied autonomous individuals who could make their own choices and take control of their own lives. This autonomy also meant that everyone was allowed the right to choose their own religion. Thus, the goal for childrearing, according to this social radical view, was to raise the child to interaction with others, within the family, the local community, and the country, as well as within all of humankind. This view on the individual, which necessarily recognized one’s neighbor as an equal, could lead to improved international cooperation and better local societies, she claimed. According to Nordland, this social radical pedagogy and its implications were extensively criticized among Christians in her own time.
 
                Nevertheless, a Christian philosophy of life and this radical view on upbringing could easily be brought together, Nordland claimed. In the second of the subsequent articles in Kirke og Kultur, she sketched an alternative Christian approach to education and upbringing, promoted by the American educationalists Tunis Romein (1912 – 2004) and Theodore Greene (1897 – 1969).37 Their approach was compatible with the social radical understanding of education presented in the previous volume of the periodical. In the opinion of Romein and Greene, all educational philosophies were based on faith, and faith in God was the premise binding humanity together. Moreover, they saw the belief in a common God, made necessary for humans by virtue of their sinful nature, as humanity’s only possibility. By virtue of being a constant and unchanging character, humankind needed to experience the presence and power of God in their lives. Consequently, all humans will feel obliged to God, with their innate presuppositions and possibilities as the point of departure. As an extension of this, Romein had also argued that a depersonalized God could be viewed as one of the greatest dangers of our time. A depersonalized God lacked the ability to become the highest authority in every human’s life, and the idea of a depersonalized God could also rub off on interpersonal relationships – there was a risk that humans would now treat each other as representatives of a group and as a means to achieve a goal, rather than as individual beings. Consequently, this weakened the ability to hold power over our fellow beings and the ability to see others as parts of communities, and it prevented the experience of a conscientious cooperation with other people.
 
                Romein’s and Greene’s theories gave direction to Nordland’s own view on education and childrearing. If the child was raised to have confidence in a personal and caring other, they could also easily consider God as the highest good and a powerful force in their life, and being a fellow citizen as a goal in itself. Otherwise, there was a risk of being worn down by their organizations or collectives. Nordland found support for her view in Martin Buber (1878 – 1965), who had underlined that young people were beginning to feel that, because of their absorption by the collective, something important and irreplaceable was lost to them – that is, personal responsibility for life and the world – and that a true and full relationship between fellow humans only existed between unified and responsible persons.38 The Christian and the non-Christian value-oriented rationalists thus had common ground for raising their children – based on timeless values such as love, kindness, truth, and beauty, whether rooted in a belief in God or not. This meant, according to Nordland’s view, that there could not be substantial differences between a confessing Christian and a value-oriented rationalist, when it came to the question of ethics: “We strengthen each other as humans if we, in the new generation, promote what we have in common, a consciousness of values, without losing our own conviction.”39 Therefore, the consciousness about common values could be seen as the firm ground uniting a new generation, and this consciousness could not be rejected by authoritative or dogmatic judgments.
 
                Thus, Eva Nordland seems to promote an ontological ethics founded upon fundamental and unchanging conditions of life, manifesting itself in universal values and applicable to both confessing Christians and those without a faith in God. She brings this into play in debate articles examining school politics in the coming years, not least in the previously mentioned texts in Arbeiderbladet in 1959 and Norsk Skoleblad in 1961. The text in Arbeiderbladet, “Skolens formålsparagraf i lovtekst og anvendelse” (School’s purpose clause in the wording of an Act and practical application), is written as a comment to the curate Odd Godal’s (1905 – 1959) article in the same newspaper one month earlier.40 In this text, Godal had argued that the suggested preamble purpose clause focused on the wrong things. In his opinion, it should focus on what the school should give the child, and what the child needed and was, rather than on what the school should guide the child to become. In particular, Godal had reacted against the first formulation in the new preamble purpose clause, emphasizing that the schools’ goal was to help the students become good citizens. This formulation had been added to the previous wording, which underlined that the foremost goal for the school was to help give the children a moral and Christian upbringing, and to work to make them capable both in spiritual and physical ways. In Godal’s view, this addition reflected “our own time’s urge to govern humanity and to adapt it to the societal processes we wanted to promote.”41
 
                In accordance with her understanding of education and childrearing, Eva Nordland interpreted the first formulation for the benefit of society, rather than seeing it as a threat. The first and most important goal for schools, she claimed, was to lead the child to social growth and development, and to encourage them to deeds and enterprises that served the community. Because the educator must constantly admit that they are unaware of whether the deeds and actions benefit or harm their society, they must show caution and restraint in the upbringing, and not push the child down their own narrow paths. Yet, in practical terms, it was possible to raise children as social beings and to teach them to enjoy their own efforts while also helping others. As an extension of this, one should aim to give children a Christian and moral upbringing. According to Nordland, this nonetheless meant that the child should not be given a religious or moral upbringing linked to any particular denomination against the parents’ will. Rather, schools should help parents to give their children the best available upbringing in the country. In Norway, where 96 percent of the population were members of the Evangelical Lutheran church, one could expect the school to provide education in this confession, in accordance with the parents’ choice. However, the school should also teach tolerance and openness, in order to encourage children to make their own choices and make personal decisions on the question of morality and religion. Thus, Nordland presupposes that the Evangelical Lutheran denomination is dominant in the society and exists as an explanatory model for the country’s cultural identity.
 
                In the texts published in Norsk Skoleblad in 1961, Nordland continued her analysis on the purpose clause, first in an introductory elaborative explanation and then in a reply to her critics, first and foremost Einar Helde (b. 1923) and Ivar Asheim (1927 – 2020), who had raised critical issues against Nordland’s point of view in the same periodical. Nordland’s texts clearly demonstrate the tensions between a liberal or cultural and a normative approach to Evangelical Lutheran Christianity. Helde, a high-profile teacher from Gudbrandsdalen, had argued that the Christian dogmas were incontestable, and that the Church’s teachings should permeate Norwegian schools.42 Asheim, at that time a PhD student at the Free Faculty of Theology in Oslo, for his part stated that Nordland had overlooked important contexts in her interpretation of the new purpose clause such as the debates at the Storting and the more general societal development surrounding it.43 Thus, he argued, her interpretation of the purpose clause was haphazard and subjective and a result of her private philosophy of education, rather than an analysis that allowed the meaning of the text to be expressed independently of the interpreter’s own opinions. Asheim was also critical of her defense of activity pedagogy, which he believed would interfere with a more broadly oriented Bildung, achieved through the school subjects.
 
                In her reply to Helde, Nordland underlined that, in her opinion, neutral information should characterize schools’ religious education, rather than preaching. At the same time, she continued, schools should facilitate allowing the children to experience Christianity as a religion, for instance through prayers, hymnodies, or attending festivals and church services. As a societal institution, the school was responsible for letting the children encounter Christian preaching, but religious practice itself should arise from sincerity and devotion, rather than compulsion. This voluntary character could also preserve Christianity’s position in the country, Nordland argued:
 
                 
                  There is talk about dechristianization and churches that are empty. I think this phenomenon is a result of pursuing the words and the institutions’ desire for influence. If every individual human being was allowed to grapple with the content of the words, and if school children and teachers were given the right to reflect as freely as they wanted to, even with the risk of letting doubt and disbelief enter into religious education, a real and continuous spirit of reformation would enter our religion. Consequently, the Norwegians could again become a religious people.44
 
                
 
                In her response to Asheim, Nordland argued that activity pedagogy could be reconciled with a general Bildung. Activity pedagogy strove to give the children knowledge that was relevant for life, knowledge which stimulated further growth and experience. “This is not always the activity pedagogues have been able to realize, but this is what they have been striving for. Whatever it is, it is no underestimation of the knowledge.” Further, she argued, schools’ foremost goal was to take care of all students, regardless of their religion. Students coming from non-religious homes would get a proper moral upbringing through their contact with others, and schools’ primary aim should be to help them develop an ethical consciousness. Christian and secular ethics were all the same:
 
                 
                  Truth and kindness are Evangelical-Lutheran commands of morality, yet they are also universal commands, which can be applied as ethical principles in all humanist thinking. The content of these commands will have consequences for human acts in their daily lives and for their long-term choices. How these commands link up with independence, honesty, perseverance, generosity, solidarity, and charity are topics that the children and youth have the right to think through, discuss and work on as a moral upbringing and ethical education. This is true for all students in school, including those not confessing a Christian faith.45
 
                
 
               
              
                Nordland, Løgstrup, and the Ethical Demand – and Concluding Reflections
 
                Nordland’s ontological and universal ethics has much in common with Knud E. Løgstrup’s best-known book, The Ethical Demand (Den etiske fordring), originally published in 1956 and immediately translated into Norwegian and Swedish. In this book, Løgstrup argued for an ethics based on a basic trust, which obliterated the distinction between Christian and secular morality. For Løgstrup, there was only human morality. In the background of our needs, there was, according to Løgstrup, a demand to take care of each other, which was characterized as silent, radical, unfulfillable, and one-sided. Løgstrup’s background can be traced in many directions, but in this regard, the inheritance from the phenomenological philosophical tradition, first and foremost Martin Heidegger (1889 – 1976) and Hans Lipps (1889 – 1941), is clearly shown to be important. In particular, he draws upon Lipps’s ideas on how the human self is constituted by the reality of existence and linked to the everyday use of words.46 Løgstrup combined this philosophical point of view with his own Christian background and allowed the specifically Christian content to gain general validity.
 
                Løgstrup’s ethics are based on a belief that the biblical message on love provides fundamental facts about human existence and our interdependence on each other. His project connects to two questions: “What attitude to the other human being is implicit in Jesus’s proclamation? What view does it take of what is essential in our lives with and against each other, and how can that be stated in purely human terms?”47 The key to these questions lies in human interdependence: “the other human must in fact be so dependent upon me that everything hangs on what I (and no one else) do in that relationship, and what I do here and now, and not what I do in some other time or in some other manner.” This interdependence, the fact that every human is entangled in other people’s lives, underpins the rest of Løgstrup’s project, and is the starting point for his elaboration of what it means to love one’s neighbor. A consequence of this interdependence is that humans always hold power over other human beings, as well as the idea that we never have anything to do with another human being without holding a part of his or her life in our hands. In later works, this interdependence is directly connected to sovereign expressions of life that are inherently other-regarding, such as trust, kindness, mercy, and sincerity. Thus, to put it simply, for Løgstrup the Christian message of love opens to an ethical universalism, connected to phenomenology and human interaction with fellow human beings.
 
                In Eva Nordland’s article in Kirke og Kultur, she seems to be defending the same universality that can be found in Løgstrup’s works. She does not distance herself from Christianity, but rather sees it as a cultural prerequisite for an inclusive pedagogy, where the existence of each and every person is at the center. Her approach to education and upbringing is – as with Løgstrup’s ethics – phenomenological, and she assumes that everyone is morally bound to fellow humans and obliged to act on this basis. Every human being should be treated as an individual human being, and not as a representative of a group. This presupposes a value-oriented ethical foundation which refuses to differentiate between Christians and non-Christians. When encountering our fellow human beings, timeless values were awakened, or in Løgstrup’s words: sovereign expressions of life. This erased the distinction between a Christian and a secular upbringing.
 
                It cannot be proved to what extent Nordland was familiar with Løgstrup’s ideas at the time she wrote these texts, at least not the first of them – especially as Løgstrup’s literal breakthrough in 1956, The Ethical Demand, received relatively little attention in Norway immediately after its release. There is, however, one interesting exception. On March 5, 1957, the newspaper Frisprog, published by the Parental Campaign (a group of parents who worked against radical language forms in children’s textbooks), printed an article by the Danish writer Herluf Froberg (b. 1907) discussing Løgstrup’s ethics and viewing them as a solution to contemporary ethical challenges.48 This newspaper was frequently read by Norwegian intellectuals, and it is not unlikely that Eva Nordland had become familiar with Løgstrup’s ideas through this text.49 Nevertheless, regardless of whether she was familiar with these ideas or not, they hold a coincident phenomenological view of humanity: Nordland assumes that all human beings are mutually dependent on each other, and her view is based upon an understanding of God as the highest being.
 
                In Nordland’s replies to Einar Helde and Ivar Asheim in Norsk Skoleblad in 1961, it is also evident that her views represent what Svein Tuastad has called an external approach to Christianity.50 Nordland presupposes that a Christian culture permeates Norwegian society, and that this cultural inheritance is a sufficient starting point for schools’ Christian education. Through serious and sober information, the students will be familiar with the teachings of Christianity, and based on their own assessments, will be able to form an opinion about the Christian faith. In Nordland’s opinion, the individual experience of the Christian gospel is more important than the dogmas of Christianity.
 
                Thus, Eva Nordland contributes to drawing a significantly less polarized picture of the Christian foundation of schools than the perceptions of her contemporaries. These ideas of polarization have often also been central for later scholars’ images of postwar Norwegian education, at least within theology. As an academic with strong ties to theLabor Party’s school politics in the 1950s and 1960s, Nordland demonstrates that the idea of Christianity as culture permeated society, and that this idea could be connected to prevailing political ideas and argumentation. Her phenomenological view on education has strong similarities with contemporary Protestant ethics, and her views on pedagogy and upbringing are linked to fundamental human values. However, these values are closely linked with a Christian ontology, just as they are based on Christian culture as a fundamental ground in society.
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                Introduction
 
                Gudmund Hernes (born 1941) represented the Norwegian Labor Party as Minister of Education from 1990 – 1995. In several ways, he was the driving force behind the Norwegian School reforms in the 1990s.1 As a part of the reforms, the Ministry of Church and Education suggested the implementation of a new subject of religious education. In order to develop this subject, the white paper NOU 1995:9, “Identity and Dialogue” (hereafter I&D), was written. The I&D white paper is the ideological consideration behind the reform of religious education in the Norwegian curriculum for primary and lower secondary education. These reforms were introduced in 1997 as “L97.” The L97 curriculum introduced a new justification for religious education. The subject KRL – Christianity, Religion, and Life Views – was supposed to be inclusive, formative, and traditional, and should not be open for general exemption. In this chapter I will explore the extent to which it is possible to trace the main ideas in I&D in Hernes’s earlier writings. I will also question the extent to which there is a plausible claim to be made that the ideas in I&D were simply extensions of the reforms already planned by the Minister of Education, or whether these ideas differed from his reform program.
 
               
              
                Gudmund Hernes as scholar and politician
 
                Gudmund Hernes is known for his exceptional diligence, and his explicit ambition that sociology should be used as a science of governance.2 The 1990s saw some of the most comprehensive reforms in the history of the Norwegian education system were made, with impressive speed. The reform of higher education was ready in 1991. A reform of upper secondary schools was put into practice from 1994, followed by a reform of the primary and lower secondary school system in 1997, resulting in the curriculum known as L97.
 
                In 1987 Hernes was appointed as leader of the Committee for University and Colleges (Universitets- og høyskoleutvalget), which was tasked with the mission of “evaluating goals, organizing and prioritizing within higher education and research towards 2000 – 2010.”3 In September 1988 the committee presented a white paper, NOU 1988:28, which was entitled “With Knowledge and Intent.” Not only did this white paper comment on higher education, but also on the Norwegian education system in general. In the introduction to the recommendation, as well as in a corresponding newspaper article in Aftenposten, Hernes presented a critical view of the ambitions held by the Norwegian system of education. According to the recommendation, “The challenge for Norwegian education policy is that it does not get enough competence from the population’s talent.”4 In the newspaper article Hernes claimed that the decline in the Norwegian population had led to a situation where youths entered the workforce with a minimum of education and little effort, and that the country was facing a “desert generation” which had underinvested in education. For this reason, the Norwegian knowledge intensive industry would not have enough expertise in the future. According to the article, the schools were not providing its pupils with a sufficient knowledge basis, and this led to bad work habits.5 These texts received much attention and thrust education into the political spotlight. As the educational philosopher Tom Are Trippestad has noted, Hernes argued in these texts for a complete revision of the Norwegian educational system, based on new utopian visions, with explicit polemics against incremental, pragmatic piecemeal reforms.6 Even though the recommendations in NOU 1988:28 were intentionally limited to higher education, it was already clear in Hernes’s rhetoric that a more complete change was required across the entire Norwegian education system.
 
                As Prime Minister Gro Harlem Brundtland assembled her third government in 1990, she called on Hernes, who at that time was taking a sabbatical at Harvard University, to accept the position of Minister of Education. The object was to start a reform program that would improve the quality of education.7 At the end of the 1980s, there was a general view among politicians from the leading political parties that school policy needed to be more strongly oriented towards producing a new, more economically competitive future workforce. There was a belief that local schools differed too much, and that schools were too permeated by social pedagogy for them to reach the necessary quality for them to be competitive on the international stage.8
 
               
              
                The KRL Subject and the White Paper “Identity and Dialogue” (I&D)
 
                In L97, a new subject of religious education was introduced. This subject would be mandatory for all pupils and would be taught for an increased number of hours a week, compared with the previous subjects. The name of the new subject was KRL or Kristendom, religion og livssyn (Christianity, Religion and Life Views).
 
                The white paper that explained the ideological basis of KRL was completed in 1995, and was given the title Identitet og dialog (Identity and Dialogue, or I&D). Hernes was not a member of the group that was responsible for this white paper. He did, however, decide that the leader of Institute for Christian Education (IKO), Erling Pettersen, should lead the committee. Hernes was also in close dialogue with the group as the document emerged. The committee’s mandate took up four full pages, concluding that the secretary of the committee should be held by the Ministry of Church and Education.9 This new subject would be mandatory for all pupils, though parents could apply to have their children exempted from individual sessions. Schools were instructed to arrange their teaching in ways that would actualize exemptions as seldom as possible.10 The KRL-subject was supposed to cover a broad range of topics. Several of these were rather complex when considering the age of the pupils to whom they were introduced. Other religions besides Christianity were included to a much greater degree than in previous curricula.11
 
                Three main ideas were developed in I&D. Firstly, the Norwegian education system in general, and religious education especially, should provide images, narratives, and symbols. These should provide common references, increasingly turning Norwegians into a community bound together by these references. Secondly, religious education should support the identity of the pupil in order to prevent a culture of “flimmer” and narcissism from bringing confusion and to counteract rootlessness in the younger generation. Thirdly, religious education would provide knowledge of one’s own identity, thus also providing a basis for dialogue with people of different opinions. In this chapter, I will examine these ideas and their implications, aiming to evaluate whether they stem from Hernes’s earlier writings, and also to what extent posterity may consider these ideas sound.
 
                
                  Idea #1: The Community of Common References
 
                  According to I&D, the nation needed common knowledge as a reference basis for learning. The shared knowledge should be as extensive as possible and should also include some challenging material that appealed to intellect and thought, as well as emotions, senses, and experience.12
 
                  This idea is expressed several times in the material relating to the reforms of the 1990s. In discussions of the idea, I&D is usually not the main reference, but rather the General Curriculum of 1993, which is included in L97. “Experience and research show that the less advanced knowledge one has that new knowledge can be related to, the slower and less achievable learning becomes. The foundational frames of reference in the different subjects are of particular importance.”13 The large number of goals referring to KRL in L97 show this idea in practice.14
 
                  This idea is also clear in I&D. A speech given in the Norwegian parliament (Stortinget) by Hernes while he was serving as Minister of Education is quoted in I&D: “Anyone who does not know the contents of Christian beliefs, tradition, and teaching cannot know our country, our customs, our language, our art, our values, and our norms. The subject (religious education) is simply constituting knowledge – what you need to know in order to interpret and choose.”15 I&D includes a chapter with a major exposition of how the Bible and the Christian tradition is “the great code” for understanding our country, referencing Northrop Frye’s claim that the Bible is the key to understanding Western literature.16 The chapter consists mostly of examples of common biblical allusions and does not seem quite convincing – even if the more general idea, that one needs to be familiar with relevant references in order to learn, is obvious enough.
 
                  There seems to be an assumption in L97 that explicit, detailed, and numerous goals give greater knowledge and a stronger foundation for references. It is therefore important to include enough explicit goals in the curriculum to ensure that every lesson is filled with content. The utopian result will then be a great common national corpus of references, knowledge shared by every citizen – which is intended to make the Norwegian school system better, compared to other countries with less explicit and comprehensive curricula. It is well known that this assumption has flaws, a point which we will come back to.
 
                  The idea that Norway as a nation should be a community of common references is one of the major ideas in general in Hernes’s writings. In I&D this idea is regarded as a point of departure rather  than a conclusion, and it is Hernes as Minister of Education who is quoted when this idea is introduced in the document. Hernes had previously developed this idea in several other texts, perhaps most prominently in his book Vivat academia (1988), a collection of three speeches that Hernes made to his academic colleagues in 1987 – 1988, in parallel with the writing of his white paper on higher education. According to Vivat academia, culture can be defined as “a script for living.” It is the task of the academic community to define the culture and to create a community of common associations, wherein members may understand the same references, and academic culture can understand which thoughts are associated with the names of famous academic authors. The opposite would be like the Tower of Babel – not a people with one language, but a confusion of tongues. As well as ensuring communication, the common language promotes loyalty, enthusiasm, and identity.17 In the same book, Hernes also deals with symbols and rituals in the academic community, which in his opinion are important for creating unity and enthusiasm. He is critical of the many academic arguments, dissatisfaction, and factions within the academic community. According to Vivat academia, academics should strive for unity, reverence, encyclopedic knowledge, the will to synthesize knowledge from different fields, and the will to cooperate across different disciplines.
 
                  As I have already mentioned, I&D quotes Hernes, who formulates this idea before the white paper embellishes it in the field of religious education. There is thus a basis for arguing that the exposition of this idea was commissioned by the Minister of Education. The exposition in I&D is, however, less rhetorically powerful than that of the same idea in Hernes’s own writings. For instance, in Vivat academia (1987), “With Knowledge and Intent” (1988) and in the General curriculum (1993), the Minister of Education had a tendency in his own rhetorical exposition to give an impression of urgency, the sense that the younger generation was in peril. The rhetoric of I&D heads in the same direction but has a less active character. While in Vivat academia, Hernes urges academics to make sure that common references in sciences and humanities are taught to new generations, I&D rather more passively claims that the Bible and national traditions are necessary as codes for understanding our culture. Hernes is prescriptive, while I&D attempts to be descriptive. As such, I&D tends to be less convincing. Is it necessary to know the biblical narratives in order to interpret Western literature, as I&D claims? Probably not. In any case, Hernes’s claim that narratives and symbols can be used as vessels to convey meaning is doubtless obvious enough.
 
                 
                
                  Idea #2: The Engineering of a Social Identity against “Flimmer” and Narcissism
 
                  A prominent idea in I&D is that religious education in school should provide a basis of history, culture, and belief that pupils may utilize in their quest for self-interpretation, and in shaping their identity. Both in content and in number of hours, Christianity was a strongly favored topic in I&D. It seems plausible that a quest for an education to support one’s own identity was most relevant to those who belonged to a Christian denomination. This assumption is supported by the later evaluation of the reform.18 It is, however, argued strongly in I&D that pupils need a stable basis of learnt experiences and attitudes to resist an emerging culture of narcissism and “flimmer” – a culture in which consumerism, self-satisfaction, and relativism are more important than responsibility and diligence.19
 
                  One of the main concepts in I&D is “Identity,” which is sometimes related to values and relationship with one’s community. The formation of identity, integration, and living within overarching limits through traditions, narratives, symbols, and maxims, are necessary before the child can choose between alternative life views. From this perspective it is expected that the beliefs of the pupil should resemble those of their parents, and that the school should help the child to develop an identity in relation to the traditions of which their families are part. I&D builds on the assumption that pro-social norms are common to all traditions. Among the values mentioned are human dignity, tolerance, equality, solidarity, responsibility, honesty, and compassion.20
 
                  According to I&D, there is a danger if the schools signal relativism regarding religion and life views, that this may lead to confusion about identity, values, and affiliation. The child should not be left to make its own choices amid ethical groping, insecurity, angst, moral relativism, and nihilism. I&D claims that it is “obvious to most people that contemporary culture provides poorer conditions for a stable and solid development of identity […]. Schools must contribute to a countercultural mobilization of identity-developing values.”21 Later, the idea of schools as counterculture is elaborated in a long section.22 Interestingly, there is no emphasis on social or economic justice. Schools are expected to counter the dissolution of norms. I&D defines its mission strongly in opposition to the contemporary culture of the 1990s. According to I&D, the new curriculum would be the basis for working towards a society where the lasting qualities of the traditions would recapture the ground lost to contemporary culture.
 
                  It seems that I&D works from the perspective that every citizen is part of a community that promotes traditions and values, and that in general all these communities agree on most of the fundamental questions concerning, for example, ethics. The difference in traditions concerns only language and aesthetic representations. Equally, all traditions work against relativism and deconstruction of values. This rather utopian perspective on identity seems to be not only a naïve misunderstanding: it assumes that it is the task of tradition to justify the norms of society. As such, it is not a descriptive but a normative assumption of the roles of traditions. The pupil should be educated in norms that benefit society, and these norms are to be illustrated and formed into identity through the work of the traditions in community practices, narratives, and art. From this perspective, the Christian church, other religions, and non-religious humanist communities are different arenas of socialization for the same pro-social values, and carriers of culture.
 
                  This idea of a stable identity contrasting with something resembling narcissism and “flimmer” is also well documented in Hernes’s earlier writings. In 1977 he wrote a much-cited article in the Norwegian journal Samtiden, “Det medievridde samfunn” (A society turned towards mass media) in which he contrasted older Norwegian rural culture with the then contemporary society. He held that common debate in a media-dominated society is characterized by abbreviation, simplification, polarization, intensity, and concreteness. There is no room for abstraction, thought development, or values under such conditions.23 This reasoning is also well represented in a book Hernes wrote with a colleague ten years later, Død og pine: Om massemedia og helsepolitikk (Death and torment: On mass media and health politics). The main argument in this book is that attention is power, and that the politics of health care is not generally governed by rational actors – because politicians do not have the necessary information to act rationally. One way to get a political decision taken in your favor is to get your message through with the help of mass media. As the rules of media do not favor abstractions or reasoning, the message must be tailored to the rules of attention that are presupposed in mass media. It must be simple, polarized, and provocative, as well as targeted to the recipient’s mental associations. In a society whose members do not have sufficient knowledge or capacity for reasoning to grasp the implications of political issues, the consumer will be occupied, rather, with simpler matters like recipes or pets.24 Against this background, the identity to which the Minister of Education refers is a more stable basis of knowledge, experience, and intellectual associations, one that does not depend on simple short-sighted consumerism or scandals to get attention.
 
                  As noted above, while emphasizing the idea of a common language and a common pool of knowledge and associations, Hernes also intended to engineer a society characterized by greater unity, loyalty, and trust. I&D includes many of the same conclusions, but they are built on different strains of reasoning. The word “identity” is fundamental to the theory created by the German-American child psychoanalyst Erik H. Eriksson (1902 – 1994), referred to in I&D,25 which posits that children develop their identity through different crises, and if the outcome of a crisis is mistrust, shame, guilt, or inferiority, the children may develop unhealthy characters. In order for the development of the child’s character to be positive, the child needs stable adults and a healthy environment. Describing the reverse situation, I&D uses the word “flimmer”, borrowed from the works of Robert Christian Lasch (1932 – 1994), who claimed that the younger generations in the twentieth century were characterized by narcissism, fear of commitment to lasting relationships, dread of aging, and general lack of meaning.26
 
                  It is possible to characterize the I&D committee as oriented more towards psychology, whereas Hernes in his writings is almost exclusively oriented towards sociology. Even if Hernes and the I&D writers differ in their arguments behind the concept of an engineered identity, their conclusions are similar. It is well documented that Hernes as a reform strategist was mainly striving to get traction for his ideas. The development of the identity concept in opposition to “flimmer” or narcissism is generally in line with Hernes’s ideas, whereas the psychological reasoning in I&D is not a line Hernes would follow. On several occasions, Hernes has claimed that he is indebted to the young Karl Marx, Max Weber, and Emile Durkheim, and considering his publications, this seems to be the case.27 He seems less inclined to take a therapeutic view of the pupil, though one can say I&D does so to a greater degree.
 
                 
                
                  Idea #3: Identity as a Presupposition for Dialogue
 
                  According to I&D, knowledge of one’s own religion or life view and knowledge of other religions is necessary as basis for dialogue.28 This is the main argument in I&D for making KRL mandatory. Exemption is addressed as the major obstacle to religious education. KRL is interpreted as a prerequisite for gaining knowledge of culture, literature, art, and history. If pupils are exempted from religious education with this content, they will not be able to communicate or engage at all in dialogues, as they do not share the necessary common references. Neither will the exempted children be able to understand the ethics and values of their culture. I&D argues that if pupils are split into different groups in religious education, they are taught that religion is an area of separation and danger rather than an arena for dialogue. It is a subject that is dangerous, and a subject where one is to explore one’s own beliefs rather than the beliefs of others. I&D29 argues towards a common subject that represents diversity, and where dialogue is encouraged.
 
                   
                    The building of identity and dialogue are not mutually exclusive quantities. Identity building presupposes dialogue, just as dialogue presupposes a clear identity. A safe anchoring in one’s own culture and religion and an awareness of one’s own frame of reference are prerequisites for an open and genuine dialogue. The unknown is understood based on the familiar, the path goes from the known to the unknown.30
 
                  
 
                  As is expressed in the section above on idea #2, in the utopian description of identities, the differences between identities are generally seen in language and aesthetics, not values. If this is the case, conflicts between religions and traditions stem from ignorance or difference of interests, not differences in content or values. Therefore, by knowing each other’s traditions, people may come to an increased understanding, and thereby resolve differences through dialogue. By learning about each other’s traditions, pupils can resolve differences of interest. They can even appreciate differences in language and aesthetics, as such differences no longer pose a threat, as they are no longer strange and unknown. The arguments relating to idea #3 in I&D are generally supported by the works of the sociologists Clifford Geertz and Peter Berger, who promote theories that analyze how religions in general work, not how they differ. Religions provide rituals that guard against chaos, angst, and meaninglessness. They give language and stability to fragile social constructions.31
 
                  This idea #3 in I&D differs significantly from similar expositions made by Hernes. In Hernes’s works, dialogue is less important. In the general part of the curriculum, mainly written by the Minister of Education, the word dialogue is used only once: “Young people must understand that views on morality may be sources of conflict, but that these views also undergo change, so that through reflection, critique, and dialogue the pupils may form new models of society and interaction between humans.”32 This is the language of social engineering, where dialogue is a tool rather than a value. Hernes did little to promote democracy, either in the education system or in the reform processes that he led. After hearings, only a few insignificant changes were made. School democracy was significantly reduced in the reforms of the 1990s.33 From this perspective, in the writings of Hernes, dialogue seems to be a tool for removing obstacles, rather than a valuable way to reach reasonable conclusions. According to Tom Are Trippestad, it can be claimed that Hernes strategically put teachers, students, and bureaucrats in disempowered positions in order to get his ideas implemented.34 This can be seen, for instance, in his discontinuation of the powerful expert advisory groups.35 Dialogue was not a goal in its own right, but rather a tool.
 
                 
               
              
                The Relationship between I&D and the Ideological Writings of Gudmund Hernes
 
                In his writings, Hernes once claimed that, “In order to build a nation, one needs a stronger common basis, the foundation in belief.”36 It is easy to suggest that he thought that common narratives, rituals, and symbols were important, and that a common subject of religious education was an important tool in his project of social engineering. Hernes used the implementation of Erik Pontoppidan’s explanation of Martin Luther’s catechism (1737) as a great example of social engineering. This work was commonly used among Norwegians for two hundred years and had an impressive influence on Norwegian language and literature. It seems that Hernes’s intentions concerning the new subject on religious education, with limited possibilities for exemptions, must be understood in this context. The Norwegian youth should acquire all kinds of common knowledge, and in religion, they should be united in thoughts and metaphor, in a society characterized by diligence, cooperation, and harmony. Consequently, the striving for idea #1, a community of common references, is prominent in the works of Hernes, but more foreign to I&D. While idea #3 – identity as presupposition for dialogue – may be seen as the main idea in I&D, but absent in the writings of Hernes. Idea #2 – engineering a social identity – may be seen as prominent both in the writings of Hernes and in I&D, but the arguments for supporting a stable identity are different. In the works of Hernes, identity is necessary to secure loyalty and harmony, while in I&D, the point is the safety of the child, facing a culture of narcissism and “flimmer”. It may also be argued that the word identity differs between Hernes’s writing and I&D. In Hernes’s writings, identity has to do with creating a common united people. In I&D, identity has more to do with character competence, the idea that the individual is able to resist destructive forces in culture and to create a safe space in society in which to grow up. These are, to some degree, different concepts.
 
                It may be noted that one of the strategies Trippestad identified, which Hernes used in his reform work, was involving several well-known, high-status cultural figures. As with the General curriculum (1993) he invited a committee consisting of an author, a director, a bishop, a law professor, and a historian. The group agreed on many points but found little of their written suggestions in the curriculum texts.37 However, by making use of this group, Hernes legitimized his report despite only involving teachers or teacher organizations in the work to a very small degree. His department wrote a white paper, Meld St 37, in which he managed to discontinue the expert advisory bodies that had previously represented the teachers in curriculum work.38 Similarly, he managed to get several well-known scholars and teachers to cooperate in writing an issue of a school journal, Grunnskolenytt (News from the Compulsory School) in 1992, which presented the reforms in a favorable light.39 It may be argued that when Hernes set up the committee behind “Identity and Dialogue,” he had similar plans, and given the fact that the secretariat of the committee came from Hernes’s administration, this would be plausible. As I have argued above, the reasoning in I&D differs significantly from Hernes’s own thoughts, but it is still sufficient to take I&D as support for his own work.
 
               
              
                The Implementation
 
                After Hernes finished his work as Minister of Education, as early as 1995, the Ministry of Church, Education and Research was able to implement the subject according to the framework whose establishment he had led. The curriculum for the new subject, Christianity, Religion and Life View (KRL), was first printed in the beautifully ornate book that became the L97-curriculum. Narration of stories from traditions was emphasized as the subject’s main methodology. Skills in practical dialogue were also mentioned, a more Hernesian approach that owed less to the I&D approach.40 A few pages later, an “ability to conduct dialogue among people with different opinions on questions of belief and life view” is discussed – a less Hernesian, but more I&D approach.41 As one could expect, the curriculum defined many goals and activities, several of them quite complex. For example, pupils in seventh grade, about twelve years of age, were supposed to be familiar with one of Paul’s main letters.42
 
                According to the evaluation of the subject, many teachers were positive about KRL, but when the evaluation committees conducted research on its practical implementation, they observed that teachers approached the subject in several different ways. Some teachers crammed lessons with theoretical content in an effort to teach everything; others chose their own favorite parts of the subject and concentrated on these, though most schools were primarily led by the textbooks when deciding the content of the subject. One of the evaluation committees concluded that the differences between schools had not been reduced, and that there was too much content to allow teachers to go any deeper than a superficial level.43 Thus, the evaluations claimed that idea #1 failed in its implementation. But this idea might also have been influential in other ways: firstly, by the reduction of local content in the L97-curriculum, compared with the earlier M87 – as national content invaded the timeframes. When the results from the OECD’s Programme for International Student Assessment (PISA) test in 2000 were worse than expected, several politicians attributed some of the blame to the reforms of 1997. It had not delivered the improved results that were expected. Subsequently, much of the ideology of L97 was replaced by more empirical approaches to learning.44 By the early 2000s, idea #1 already had less support among politicians at the point when the next reform, LK06, emerged.
 
               
              
                Norwegian Religious Education in the European Court of Human Rights, Strasbourg
 
                More seriously, some parents filed a complaint against the Norwegian state before the European Court of Human Rights in Strasbourg in 2004, because, in their opinion, the exemption rules did not secure parental rights. The verdict concluded that KRL violated Article 2 of Protocol 1 (“Right to education”) of the Convention of Human Rights and Fundamental Freedoms. According to this verdict, the main problem was the combination of the Norwegian elementary school’s statement of purpose and the quantitative precedence of Christianity on the syllabus.45 It can be argued that the court in Strasbourg claimed that all three ideas from I&D would be against the Human Rights Convention. If a country is supposed to be a community of common references, narratives, symbols, and rituals, mandatory for all citizens, without exemptions, this leaves little choice for parents with different views – and, as this idea explicitly goes beyond an emphasis on knowledge, both in the I&D version and in the Hernesian version, it is not difficult to claim that it is about indoctrination. If different religions are only different languages representing the same ideas – values would not be as important. However, from a human rights perspective, this interpretation of religion does not need to be prescriptive. In addition, it can be seen from popular debate that common opinion rarely characterizes different religions as different language for the same beliefs.
 
                Furthermore, the third claim – that the subject should be an area for dialogue – has proven to be less simple. The asymmetric power relations between teacher and pupil, and between different groups of pupils in the classroom, might lead to challenges. There are several problems with the assumption that pupils representing their parent’s religion should perform dialogues in the classroom on their religion’s behalf. What if the relationship between the family and the religion is complex? What if the child is ashamed of their ability to represent their traditions, or the teacher unintentionally places a child in a humiliating position? Such questions were discussed among scholars dealing with religious education, who mainly concluded that dialogue among religions in classrooms might be possible, albeit with several reservations.46 However, from a human rights perspective, such problems are relevant when the subject is made compulsory and exemption discouraged.
 
               
              
                Conclusions
 
                Tom Are Trippestad has described several traits of the Hernes era in educational policy. In Trippestad’s opinion, Hernes’s politics represented a sociological paradigm of knowledge, “an elitist and authoritarian variant of democratic thinking, education and policy, that was uncommon and had unexpected consequences when it came.”47 Trippestad builds his analysis upon Karl Popper’s treatise, The Open Society and its Enemies, which divides policymaking into utopian reforms and piecemeal reforms. Trippestad argues that Hernes, to a great degree, constructed a utopia and used his vision rhetorically in order to criticize current conditions and execute reforms. This description of Hernes as a statesman seems relevant. The rhetorical strategies used in the development and implementations of the reforms reveal an intellectual who managed to impose his influence on the Norwegian school system. His reforms have been heavily criticized. As Peder Haug claimed after leading evaluation work on the reforms relating to L97, “several signals given in the reform are unclear in their presentations […] when the distance between the political demand and the practical possibilities become too great, the politics will gradually lose. As a result, other, perhaps more random situations decide what happens in schools.”48 The reforms were not sufficiently adapted to the possibilities and culture in Norwegian schools, and therefore had no real chance of working as intended.
 
                The claim that Hernes’s intention in creating I&D was to manufacture a document supporting ideas that he had already decided is plausible. However, the main ideas in the document are not expressed in the same language as Hernes used. The term “identity” in Hernes’s words has more to do with common references and harmony in his engineered society, while identity in I&D has to do with character competence, the idea that the individual can resist destructive forces in culture and create a safe space in society in which to grow up. The word “dialogue” is uncommon in the works of Hernes, and where it does appear it seems more like a strategical tool to overcome resistance, whereas in I&D dialogue is central to efforts to overcome barriers of language. The conception that differences in religion can be resolved through dialogue may be considered naive, or a reflection of the general optimism in 1990s international politics.
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                Introduction
 
                At the turn of the twentieth century, the primary school (folkskolan) was a school form for children from the lower societal strata. The curriculum was marked by Christian and nationalist ideologies that gradually shifted towards more civic aims.1 The main teaching content – except for Christianity (kristendomskunskap) – consisted of reading, writing, and sometimes basic mathematics and history. In a longer perspective, the primary school and Swedish education in general were characterized by an ongoing secularization process where the State Church’s grip on the school system diminished, little by little.2
 
                Accordingly, the importance of Christianity as a school subject was progressively weakened, but to what extent is intensely debated among historians.3 For instance, some scholars argue that Christianity did not really lose its significance, but rather was given a different role under the influence of Cultural Protestantism,4 in which national and Christian education were reconciled and included in different school subjects, not only in Christianity.5
 
                In order to assess the institutional and pedagogical importance of Christianity in primary school during the twentieth century, we therefore need to look into how Christianity was presented in school subjects other than Christianity. This is also the main focus of this chapter, where I will study the meaning of Christianity in history textbooks.
 
                History was an important subject which, according to contemporary teacher guidelines, aimed to foster the younger generation using both good examples and deterrents from the past.6 The history textbook is a specific genre aiming to reproduce a worldview and an ideology of the past in form of historical narratives presented for the pupils.7 By historical narratives I mean all the stories contained in the textbooks. A certain kind of historical narrative is analyzed in this chapter, namely transitional narratives that deal with the transition from Old Norse religion to Christianity. Based on a combined reading of several transitional narratives found in different textbooks, I constitute and analyze a grand narrative of transition, which is based on considering all transitional narratives as a corpus. Approximately twenty textbook titles are analyzed in the chapter. Some of them appeared in several revised editions. I have included not only texts that were widely circulated but also those that were less published.
 
                The main purpose of the chapter is to study how contemporary views on Christianity were expressed in Swedish history textbooks between 1900 and 1930. More specifically, I will analyze how the narratives in history textbooks presented the transition from Old Norse religion to Christianity. Firstly, I want to study how Christianity was understood as a force of cultural change, and secondly, I want to uncover notions, norms, and values attached to Christianity and its different branches: that is, Protestantism and Catholicism. The research questions are: How was the transition period described in the history textbooks? What were the driving forces behind the religious transition according to the textbooks? How was the relationship between Old Norse religion and Christianity/Catholicism presented and in what sense can we speak of Christianity as a force of cultural change in the textbooks?
 
                The chapter begins with the historical background, followed by an analysis of the grand narrative of the transition. In the subsequent sections, I analyze how these narratives compare Old Norse religion with Christianity, and how they connect both religions. In the conclusion, I discuss the results in the context of contemporary Christianity at the turn of the twentieth century.
 
               
              
                Historical Background
 
                From a Lutheran point of view, the transition period could be seen as a paradoxical historical era. Catholicism was undisputedly connected to Christianity, but it could also be considered “non-biblical” or even heretic. At the turn of the twentieth century, there existed in Sweden a distinct hostility towards Catholicism.8
 
                Old Norse religion was pagan and therefore unacceptable, but from a nationalistic perspective it could simultaneously be perceived as a domestic tradition, deeply rooted in the prehistory of the Swedes.9 Thus, there were a variety of possible approaches to relate to the transition from Old Norse religion to Christianity, a variety that also posed an obvious challenge for the textbook authors.
 
                The period 1900 – 1930 was in many ways turbulent. An older, agrarian society was turning into a modern, industrial society. The labor movement was organized, and the socialist party was divided into the Social Democratic and Socialist parties in 1917. Democracy and parliamentarism were established. The liberals and the socialists struggled for universal and equal suffrage, which was achieved in 1919 – 20, when women finally obtained voting rights.10 In 1919 a new curriculum, characterized by progressive ideals, was introduced in primary schools11 and the role of the Lutheran State Church version of Christianity as a unifying ideology was challenged. During the early twentieth century, the Swedish State Church’s influence over the Swedish education system began to loosen.12 The Revivalist movement and the free churches demanded a more inclusive religious education that could be accepted by all Christian factions.13 Liberals and socialists also struggled for religious freedom and a non-denominational compulsory education for all children.14 The social democratic movement, however, was divided in its view on Christianity.15 Some sought to abolish Christian education altogether, while others saw it as possible to reconcile socialism and Christianity.16 How, then, was Christianity as a cultural force perceived during this time? Narratives on the breakthrough of Christianity will help us understand its ideological functions.
 
               
              
                The Grand Narrative and its Ideological Content
 
                The general plot in the grand narrative that I have reconstructed can be summarized as follows: Sweden was originally a primordial kingdom with a wild and barbarous paganism as its native religion.17 Christianity was initially a foreign religion. According to some texts, the Swedes gained knowledge about this new religion from prisoners of war and slaves, who taught their masters the foundations of Christianity. Several texts claim that the Swedish king demanded the Christian church to send missionaries to the Nordic countries.18 Other texts stress that missionaries were sent to Sweden on the initiative of the French king, who had become exasperated with the plundering perpetrated by the northerners.19 Such external motives are always counterbalanced by presentations of how Swedes initiated invitations to Christian missionaries. Some texts even say that Swedes “longed to serve him [God], who was superior to their gods, and went to a foreign land to be baptized.”20 These elements are significant, since they bridge the gap between paganism and Christianity and reveal a strategy to harmonize Christianity with the pagan past. Accordingly, the transition to Christianity was not forced upon the Swedes by external powerful actors.
 
                In the history textbooks, it is stated that the German missionary Ansgar, who historically often has been seen as the most important mediator of Christianity in Sweden, arrived in Sweden and preached Christianity with success.21 He was well received and permitted by the king to preach. The decision was made by the king – or, as emphasized in some texts, after a discussion at the ting.22
 
                Many textbooks contain detailed pious descriptions of Ansgar.23 These often reproduce hagiographic literature, such as Rimbert’s Vita Anskarii. In Georg Brandell’s textbook, there is an extensive presentation of how Ansgar, described as a “very godly man,” saw the Virgin Mary in a dream.24 Similar presentations occur in the textbook by Nanna Lundh-Eriksson.25 One of the most detailed descriptions of Ansgar can be found in Lennart Ribbing’s work. Here, Christianization is placed in a salvation-historical context, wherein Ansgar is presented as God’s tool in reaching out to the deprived pagans:
 
                 
                  It is now more than 1900 years since Jesus was born in Bethlehem in the Jewish land – 1900 – almost 2000 years ago. At that time the country didn’t look like it does today. […] Here lived […] our ancestors […] the wild Northmen. For them the star of Bethlehem did not shine on Christmas night, for them the angels did not sing that the Savior of the world was born. Centuries came and went, but the gospel, the glad tidings, had not yet been preached in the Nordic countries. Then one day among the people in the small town of Birka stood an unknown man […] He spoke to them about White Christ.26
 
                
 
                This text not only portrays Ansgar as a long-time expected missionary, but also compares him with the apostles. A later text passage describes how he came to Sweden “destitute of everything, just as Jesus’s apostles went out into the Holy Land without sword, without money, without travel food. He sowed the word of God and waited patiently for the harvest.”27 The text also clarifies that Ansgar saw the apostles in a dream, where he witnessed Purgatory.28
 
                However, when Ansgar left the country, the people of Sweden again turned to paganism. Ansgar then made a second trip to Sweden,29 and Christianity was slowly established as the main religion.30 Some of the texts also contain stories about how missionaries were sent to different parts of Sweden.31 Most of the texts have hagiographic depictions of later missionaries, for example in the text by Ola Bergström, who presents the deeds of the missionaries Eskil, Stefan, and Sigfrid and how God intervened in their actions.32 Likewise, Aron Rydfors includes texts about how the missionaries show supernatural elements.33 Accordingly, the readers were told that the missionary work was led by God and that it was highly requested by the inhabitants.
 
                The texts generally view the missionaries favorably, regardless of whether Christianization was described as voluntary or coercive. Ribbing contrasts the self-determined and peaceful Christianization of Sweden with the situation in Norway, where the implementation of Christianity was more violent.34 The author legitimizes the violence with the good intentions of the missionaries. Some texts state, however, that Ansgar’s successors proceeded ruthlessly, which in some cases resulted in a backlash of paganism.35
 
                Furthermore, it is emphasized that Olof Skötkonung was baptized as the first Christian king.36 Several texts narrate a conflict between the “Götar” and the “Svear.”37 The Götar adopted Christianity early, while the Svear persisted longer in pagan beliefs. After the first king was baptized, the Svear joined a pagan appeal led by Blot-Sven. Eventually, however, Blot-Sven was expelled from the throne and the king Inge re-established Christianity. Thereafter, Christianity slowly gained foothold in all parts of Sweden.
 
                In the texts that poetically depict the transition, the language is characterized by a theological understanding of the transition as an intervention by God. Dalin, who collected a number of poems included in The New Reader,38 cites the poem “The Star of the Eastern Country”:
 
                 
                  With greater light than the clear day / was lit in a hurry around the Nordic countries: / angels sang God’s good pleasure / and glory and peace on earth. / To the pagans on the ice-filled shore / Jesus’ star came from the East, / she shone on the sword and armor […] The Viking children saw with wondering eyes. / The light of God flowed down from the sky / the snow, where they lay on their knees / The duel was forgotten and swords and battle, / with the joy of heaven and Christmas peace / for the first time they felt […] / At the same moment a tremor went / through the foundations of the rocks / for the Aesir fled for an angelic look, / for the miracle of salvation. / Thor his hammer forever mist, / northerners both to White Christ, / and clearly burned Bethlehem’s star.39
 
                
 
                The timing of the transition is explained as a result of the arrival of God, Christ, and the angels.
 
                Another poem in Dalin’s text underlines that God gave the gospel to the Swedes, who like the Israelites lived in the desert.40 These divine interventions are arranged in a salvation-historical context and there are obvious similarities in how the Christian mission to Sweden was explained. Some texts adopt an organic metaphor for the transition: Christianity was like a plant that grew and bore fruit.41 One text gives a detailed description of how the first Christians were chosen by God to be the “giants” on which God would build His Church.42
 
                On the one hand, it was the Swedish population and their rulers who explicitly asked for missionaries to spread Christianity. We can regard this as a historical aspect of the transition. This aspect strongly marks the domestic and nationalist motives behind the process, even if it is also characterized by hagiographically-marked descriptions of individual missionaries chosen by God. On the other hand, there is a theological and salvation-historical aspect to the transition, since Christianization is interpreted as a result of divine intervention. The gospel softens and civilizes the barbaric culture of the wild pagans. This could be interpreted as a historiographical expression of the Lutheran two-regiments doctrine. Historical events have their historical actors, active in the secular regiment. These actors are at the same time tools of the spiritual regiment, who help God spread the gospel. In other words, the main narrative events of history are marked both by a nationalist and a theological ideology that effectively bridges the gap between the pagan past and Christianity. Primary school pupils should learn that Christianity was not implemented by force and that God had a plan for the spread of Christianity in Sweden.
 
               
              
                Comparing Paganism and Christianity/Catholicism
 
                Remarkably few textbooks evaluate Catholicism. Most authors describe Christianity in a general sense, but there are some exceptions. Rydfors contrasts Catholicism with the pagan religion. He states that Christianity at the time of the transition contained aspects that were not found in the Bible, but rather, were constructed by humans.43 Carl Grimberg uses similar wording.44 Rydfors states that two aspects of Catholicism appealed to the pagans: polytheism and the Christian liturgy.45 The statement about polytheism can most probably be understood as an expression of a Protestant notion that the Catholics were polytheists because they worshipped saints and the Virgin Mary, even if this cannot explicitly be found in the text. However, it is obvious that an early twentieth-century, Evangelical-Lutheran point of view informs the pejorative descriptions of Catholic ‘polytheism’ and the non-biblical content. In some texts, even the pagan religion is depicted positively when compared to Catholic traditions. Lundh-Eriksson, for instance, identifies some Catholic practices negatively. One example describes how pagans found it hard to accept the idea of eternal perdition for the deceased non-Christians. The pagans also preferred not to abandon their Viking voyages and instead focused on fastening and fattening. Lundh-Eriksson described this Catholic requirement as “not compatible with their powerful and healthy souls.”46
 
                Several textbooks make explicit comparisons between pagan religion and Christianity.47 In most cases, this turns out to benefit Christianity. Nevertheless, the texts establish an ethical dualism between the two traditions and Christianity evidently takes precedence over paganism. In Rydfors, Christian ethics are positioned against the fighting spirit and violence of the pagans. In Bergström, paganism is classified as “cruel.”48
 
                The Christian doctrine of peace and harmony is contrasted with blood revenge. The same applies to the pagan habit of killing unwanted children, as opposed to the Christian idea of respect for human life. Furthermore, the practice of enslavement is contrasted with the Christian message of equality of all men before God.49 Bergström makes similar comparisons. Pagan blood revenge is set up against Christian views of meeting evil with goodness. Christ had set everyone free and made all men equal before God: this principle is juxtaposed with pagan slavery.50
 
                However, not all narratives are as detailed as those of the authors above. Most common are statements describing how Christianity somehow changed customs.51 In Grimberg, changes are linked to “the loving words of Jesus.”52 Brandell and Rosenborg write that “milder customs permeated” Swedish society and that “life and traditions” were altered.53 Some texts elaborate extensively on the difficulties for the pagan people. Bergström finds that it was not “so easy to change the thoughts of a nation. Christianity condemned so much of what the pagans used to love.”54 Rydfors draws a similar conclusion: “All this was contrary to what the pagans had hitherto considered wise and prudent. Therefore, it was not surprising that it took so long for the people to become Christians.”55
 
                What changes did Christianity, according to these narratives, entail? It brought Christian ethics, peace, domestic harmony, freedom and equality of all men, and an overall respect for human life. Christianity is thus depicted as a force that upheld culture and civilization. It disciplined the wild northerners and destroyed their barbaric traditions. The cessation of the Viking forays is particularly highlighted.56 One example is the poem “Mission Song” in Dalin. Through Christianity, “love, peace and tranquility took hold / in the robbers’ nest.” Furthermore, it is said that “it brightened more and more around the motherland / and peacefully the permanent bond of society was forged.”57 Here, the cessation of looting is linked to the establishment of a more orderly and civilized society. Grimberg explicitly states that “monasteries introduced several useful things,”58 but without giving any explicit examples.
 
                On the basis of the empirical data from the history textbooks, it is possible to construct a binary narrative model or map ways in which the wild and barbarous pagan country was, with the help of Christianity, transformed into an ordered and civilized society. 

                
                  
                    Table 1:Negative and Positive Concept Classifications.

                  

                    
                        	 
                          Negative classifications (‐)
 
                        	 
                          Positive classifications (+)
 
   
                        	 
                          Paganism
 
                        	 
                          Christianity
 
 
                        	 
                          Wildness
 
                        	 
                          Order
 
 
                        	 
                          War
 
                        	 
                          Peace
 
 
                        	 
                          Viking forays abroad
 
                        	 
                          Domestic harmony
 
 
                        	 
                          Fighting spirit
 
                        	 
                          Christ’s mild doctrine / Christian ethics
 
 
                        	 
                          Fear and horror
 
                        	 
                          Peace and love
 
 
                        	 
                          Darkness
 
                        	 
                          Light
 
 
                        	 
                          Cruelty
 
                        	 
                          Love and care
 
 
                        	 
                          Slavery
 
                        	 
                          Freedom of man and equality of all men
 
 
                        	 
                          Blood revenge
 
                        	 
                          Forgiveness and “turning the other cheek”
 
 
                        	 
                          Killing unwanted children
 
                        	 
                          Respect for human life
 
 
                        	 
                          Thieving
 
                        	 
                          Respect for private ownership
 
 
                        	 
                          Lack of order
 
                        	 
                          Society
 
 
                        	 
                          Pagan cults
 
                        	 
                          Monasteries
 
  
                  

                
 
                The results of this study indicate that during the first half of the twentieth century, Christianity was perceived, alongside nationalism, as one of the main cultural forces that brought order and civilization to Sweden. The history textbooks construct Christianity as a cultural force, most often without paying particular attention to negative aspects of Catholicism.
 
                However, the table does not indicate the aspects of paganism that are classified positively, nor certain Christian and Catholic elements that are classified negatively. The data therefore needs to be supplemented with an illustration of these anomalies. In the left column below, both positive and negative classifications of the pagan religion are listed. In the right column, the corresponding negative classification of Catholicism is listed.
 
                
                  
                    Table 2:Classifications on Old Norse religion and on Catholicism.

                  

                    
                        	 
                          Positive (+) or negative classification (‐)
 
                          of Old Norse religion
 
                        	 
                          Negative classification of Catholicism (‐)
 
   
                        	 
                          Powerful and healthy souls (+)
 
                        	 
                          Fastening and fattening
 
 
                        	 
                          Many gods (‐)
 
                        	 
                          Polytheism
 
 
                        	 
                          Feasts of sacrifice (‐)
 
                        	 
                          Liturgy
 
 
                        	 
                          Mythology (‐)
 
                        	 
                          Extra-biblical elements
 
  
                  

                
 
               
              
                Interpretatio Christiana
 
                In the textbook narratives about Old Norse mythology there is a crucial motive concerning the final battle between the pagan gods and their chaotic enemies. This battle ends with the rising of a new world ruled by a new god.59 Bergström tells us that “everything will perish and a new world with new human people will emerge. A new god will rule over the new world, a god that is more powerful than all the Asar.”60 Brandell writes: “But from the sea a new earth will rise, the humans on this earth will be good and happy, and over the new world a mightier god will rule.”61 In Rydfors, the narrative is more elaborate:
 
                 
                  out of this devastation, a new, more glorious life will emerge. From the sea a new, evergreen soil, where the crops grow unsown, will rise. On it lives a new and better human race. A god will rule over this world, whose name no one dares to mention.62
 
                
 
                In Grimberg the same motive is presented in a poetic form: “Then comes the mighty / to the judgment of the world / the strong above / who controls everything. He sits in judgment/ establishes peace/statutes, what is eternal/shall stand in sanctity.”63
 
                These motives are clearly associated with Christian eschatology. The god whose name the people dare not mention, and who is called “the strong above,” is undoubtedly the Christian God. However, it is only in Grimberg that this identification is explicit. The other authors do not comment on this eschatological connection. Some texts are formulated almost like riddles, which it is up to the pupils to solve. Yet in Rosenborg the identification is made quite explicit – it is an “unknown, mighty god.” He states: “It seems that Christianity finally made some impression on the theology of our ancestors.”64
 
                These narrative elements bind mythology together with salvation history. During the nineteenth century, several scholars of religion claimed that at the beginning of time, humans were monotheists, and that later on this was distorted by pagan priests.65 Accordingly, paganism was presented as a “distorted” primitive religion at the same time as Christianity was portrayed as self-evident and natural. Therefore, the pupils were supposed to learn that paganism was doomed to perish and that their pagan ancestors had conceptions of a Christian god even before Sweden was Christianized. The missionary strategy of interpreting elements of foreign religions as testaments to Christianity is called interpretatio christiana.66 Through this approach, the textbook narratives appropriate the pagan past and establish a Christian continuity that neutralizes foreign elements in the pagan religion.67
 
               
              
                Conclusions
 
                The purpose of this chapter was to explore how Christianity was perceived during the first three decades of the twentieth century by studying history textbook narratives about the transition from paganism to Christianity. My research questions have concerned the portrayal of this transition, the driving forces behind the transition, and how the relationship between Old Norse religion and Christianity was portrayed, especially regarding the relationship to Catholicism. Through this approach, I have shown how Christianity was perceived as a force of cultural change and how its norms and values were perceived in this era.
 
                This study has shown that narratives on the transition to Christianity reflect how an originally pagan country was Christianized through two different initiatives. The first was the domestic initiative of the country’s inhabitants and its king. Their curiosity led to missionaries being invited to the country. No coercion or violence occurred initially, and the missionaries, who are depicted as pious people led by God, were officially permitted to preach. Christianity was thus not forced upon Sweden by external powers; this was important, as Christianity was also perceived as a crucial element of the Swedish national identity at the turn of the twentieth century. The second driving force emanated directly from God and interconnected – in a theological understanding – Christianity with salvation history. This is further enhanced in the narratives by the insistence that, in the Old Norse mythology, the pagans already conceived of a future God who would replace pagan polytheism. Accordingly, the history textbooks appropriate the pagan past and establish a religious continuity from Old Norse religion to Christianity. Taken together, these themes reveal that these transitional narratives incorporate both nationalist and theological dimensions.
 
                Quite surprisingly, there are few narratives that explicitly value Catholicism. The texts that do discuss Catholicism, do so negatively. This scanty and disparaging discussion focuses on elements that “are not in the Bible” or on aspects perceived as polytheistic. Extensive comparisons, though, are made between the Old Norse religion and Christianity as a whole. These comparisons mainly favor Christianity, with a few exceptions.
 
                These narratives of transition, taken together, offer a basis for reconstructing a binary model of the transition. Christianity is classified positively as the bringer of civilization, love, order, and respect for life, while Old Norse religion is classified as its direct opposite, with chaos, violence, and cruelty as its main characteristics. Its only redeeming feature is the healthy and dynamic pagan soul. The Christian virtues in the transitional narratives were also connected to a broader context: the history of mankind’s salvation and how Christianity – as a cultural, peaceful, and civilizing force – defeated the wild, barbaric, and pagan way of life.
 
                The primary school was established as an institution for moral education for children from the peasantry and the working class at a time when the Lutheran State Church began to lose its political and institutional influence in Sweden.68 Yet many studies have shown that Evangelical-Lutheran Christianity still remained a moral guarantor for the primary school at the turn of the twentieth century.69 In the introduction, I suggested that narratives about the transition from paganism to Christianity are highly relevant for studying how Christianity was perceived in the Swedish society at the turn of the twentieth century. The results confirm that the narratives about the transition to Christianity were dominated by an inclusive and ethical form of Christianity. Such an ethical version of Christianity – which was in line with the cultural-Protestant, liberal-theological, and historical-critical approach that emerged in Northern Europe from the 1870s – emphasized that the mythical and dogmatic content should be removed in favor of Jesus’s ethics.70
 
                Christianity could be understood as a unifying and culture-changing force that enjoyed huge moral importance at the turn of the twentieth century. The main conclusion of the chapter is that Christianity up until 1930 still was a tangible ingredient in the socialization of the pupils in primary school, even as a parallel process of institutional secularization was occurring in Swedish society.
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                Introduction
 
                 
                  The more a people embrace and absorb Christianity, the more they develop. The moral and economic progress of a people depends essentially on the life of Christianity among the people. On the other hand, history teaches us that when a people despise the divine revelation proclaimed by the Bible and when religious life has been allowed to decline, it results in societal decay. Therefore, it should be our task, as Christian people, to do what is in our power to preserve the light of Christianity among us, above all by ensuring that our children and youth receive a truly good Christian education.1
 
                
 
                These words were uttered by the Conservative politician Axel Rubbestad in the Swedish parliament in 1933. His views on Christianity as a guarantor of moral and economic progress were common among politicians from most Swedish political parties at that time. Accordingly, Christian education was considered to be of great importance for the fostering of pupils’ character and civic values. Hence, there was a strong belief in Christianity (kristendomskunskap) as a crucial primary school subject.2 This did not, however, mean that there was a political consensus on the contents of Christian education.
 
                In the Swedish parliament’s promulgation of the new curriculum in 1919 (1919 års undervisningsplan), the school subject Christianity underwent major changes. Among other things, Luther’s Small Catechism was removed as the most important textbook. Instead of the dogma advocated by the Evangelical-Lutheran Church of Sweden, Christian education should be based on Christian ethics and a general Christian message.3
 
                The abolition of Luther’s Small Catechism created a vacuum: what was to replace it? The debate in the parliament and among schoolteachers was therefore often intense. Several proposals and prize competitions emerged, and the number of new textbooks quickly increased.
 
                In this chapter, I will analyze how Christianity was presented in primary school textbooks that were supposed to replace the Small Catechism during the 1930s and 1940s. I will explore if the changes in the curriculum of 1919 resulted in a diminishing trust in the educational ambition of Christianity as a school subject. The leading research questions are: Which norms and values were transmitted through Christian education, and how can these values be seen in the light of the pursuit to foster democratic citizens?
 
               
              
                The Social Democratic Welfare State
 
                In 1932, when the Social Democrats gained a relatively stable government position, welfare state construction began in Sweden.4 Its core emphasis were on equality and social security, which reflected the ambitions of the Swedish Social Democracy to abandon class conflict in favor of class alliances.5
 
                In earlier research, the development of the welfare state has often been described as an enlightenment project connected to modernity, rationalism, and secularization. In the past, the prevailing notion was that democracy and welfare benefited from the marginalization of Christianity.6 However, in recent studies, this interpretation has been questioned. On an international level, educational historian Daniel Tröhler argues that Christian values, even if they were not always evident, still dominated school teaching.7
 
                In a Swedish and Nordic context, institutional secularization – which gained a foothold in Sweden during the first decades of the twentieth century – did not automatically entail a cultural secularization or a secularization of teaching.8 According to historian Uffe Østergård, the Social Democratic focus on work and social security reflects two of the central ideas of Lutheranism: daily work as the fulfillment of God’s calling, and – for all believers – a priesthood that promoted social equality. Therefore, the Nordic countries could be described as Lutheran welfare states based on secularized Lutheranism.9
 
                Historian Daniel Alvunger makes similar conclusions and emphasizes how the term “secularized Lutheranism” is used to describe how principles based on a Lutheran societal view have been transformed during the construction of the Nordic welfare states. Consequently, the former confessional patterns have lost their religious meaning and instead have been adapted to a secular framework.10
 
               
              
                Christian Education in Primary Schools after 1919
 
                Even if the Lutheran culture of unity was weakened from the end of the nineteenth century, teaching in primary schools was still influenced by the Evangelical-Lutheran Church of Sweden and centered on Luther’s Small Catechism. However, during the democratization that took place at the turn of the century, the Small Catechism was subjected to increased criticism among teachers and politicians, since it was considered to violate the freedom of thought. It was also underlined that the Small Catechism contained sections that could not be accepted by the Free Church movements or by those who did not have a strictly Lutheran view on Christianity.11 Accordingly, a Christian education based on Luther’s Small Catechism was not seen as compatible with the increasing societal demands for democratization, whose core values were tolerance and freedom of thought.12
 
                As a result of this criticism, the school subject Christianity underwent major changes in the curriculum of 1919 and was more or less adapted to a religiously pluralistic society. Henceforth, teaching should be based on the Bible, with ethics and the Sermon on the Mount as the main pillars.13
 
                Even if the attitude towards Christianity somewhat changed in the curriculum of 1919, it should not be equated with Christianity losing its strong position in Swedish society. An institutional secularization was undoubtedly taking place, but this also entailed a process of integration in which Christianity was transformed to a social and cultural cement of the nation.14 This conversion defused both ecclesiastical aspects and dogmatic doctrines. Instead, it emphasized the cultural value of Christianity. This can be seen as an expression of a re-sacralization of the state, which contributed to a renewed relation between Christianity and the Swedish state.15
 
                The transformation of Christianity that was revealed in the curriculum of 1919 rested on liberal theological ideals. A central aspect of liberal theology was that the ethical teaching of Jesus constituted the core of Christianity. Consequently, genuine Christianity did not dwell on dogmatic doctrines, such as perceptions of Jesus’s divinity. A branch of liberal theology was Cultural Protestantism, which aimed to bridge the gap between Christianity and modern society. This was done by emphasizing the culturalization and nationalization of Christianity.16
 
                Educational and Church historian Mette Buchardt argues that the process of culturalization implied that the school subject Christianity became more compatible with other primary school subjects. Accordingly, the civic mission of Christianity was distinct. By presenting historically important figures like Jesus and Martin Luther as role models, primary school teaching was supposed to have a focus on moral education.17 The process of culturalization also entailed a de-confessionalization. Teaching was no longer to be conducted in accordance with Evangelical-Lutheran Christianity. Despite these changes, Christian education should still educate Christian individuals, since the curriculum stated that teaching should promote religious and moral development. This religious development should, however, be based on a general Christian message found in ethics and the Sermon on the Mount.18 Consequently, the new Christian education should educate (Christian) citizens who could function in the emergent democratic Swedish society.
 
                Even if the curriculum of 1919 reflects liberal theological ideas, a theological reorientation took place in the 1920s. It criticized the liberal idea of the historical Jesus as separated from the Christ of faith and dogma. Instead of the anthropocentric and idealistic Christianity advocated by liberal theology, a return to a more theocentric view was invoked. The essence of Christianity was not the human and her deeds, but God and his deeds. It was considered impossible to decouple the historical Jesus from his preaching – for example Jesus’s understanding of himself as the Son of Man (Människosonen).19
 
                This theological reorientation became prominent in a governmental decree issued in 1929 that allowed sections of the Small Catechism to be read, together with the Bible, as a summary of the Christian faith and not solely as a historical document. The changes brought forward by the curriculum of 1919 and the decree of 1929 give rise to investigate how textbooks were supposed to relate to Christianity.
 
               
              
                Educational Ambitions and Moral Regulation
 
                To further explain and illuminate the importance of Christianity in fostering democratic citizens during the 1930s and 1940s, it is useful to apply concepts such as “educational ambitions” and “moral regulation.” According to educational historian Jeroen Dekker, educational ambitions define “the will to educate children with a clear result in mind.”20 Thus, it focuses on goals of fostering, education, and teaching.21 Closely connected to educational ambition is the concept of moral regulation. It highlights certain forms of behavior, beliefs, and values mediated in teaching and schooling.22
 
                Educational historian Johannes Westberg emphasizes how the study of textbooks can help us discover different moral and intellectual intentions in education. He also shows how educational ambition and moral regulation changed during the nineteenth century. More and more, the children were to be educated through recognition and identification with role models. Before, the focus had been on deterrence via discouraging examples of bad behavior.23
 
               
              
                Textbooks as Source Material
 
                I have examined nine textbooks frequently used in Swedish primary schools. To select these books, I have used documentation from school inspectors in the diocese of Uppsala.
 
                Due to the period this study focuses on, it should be mentioned that textbooks used in Swedish schools from 1938 to 1991 needed to be scrutinized and approved by a national textbook board. The textbook board’s task was to assess the external characteristics of the textbooks (price, scope, and layout) as well as the content (objectivity, conformity with the syllabus, and reliability).24 Therefore, it is possible to argue that the establishment of the State Textbook Board in 1938 demonstrated the will of the state to regulate the content of teaching. However, the task of reviewing textbooks was hardly an easy one, since the guidelines were elusive. Especially the task to assess objectivity was deemed to be difficult.
 
                An objective Christian education has often been equated with non-confessional teaching in which all religions are given the same space.25 However, the concept of objectivity is more complex than that. The curriculum of 1919 does not emphasize objectivity. Nevertheless, the emphasis on tolerance of dissenters was a step towards objectivity. At the same time, there was a perception that Christian values could be transmitted to pupils without a negative impact on objectivity.26
 
                Thus, objectivity is an elusive concept and the Textbook Board’s guidelines did not define objective teaching. For the first time in 1965, the Textbook Board explicitly described what objectivity meant in Christian education. Among other things, it was emphasized that textbooks should be neutral with regard to content. Moreover, it was underlined that the question of God’s existence was open. Before, it had been perceived as self-evident that there was a God. Furthermore, it was important that neither persons nor events were presented as historical when both historical and theological research considered them as myths and legends.27
 
               
              
                Transformation of Christianity in Textbooks
 
                The analysis below is based on different themes, founded on keywords in the investigated texts: humility, greed, helpfulness, sin, love, revenge, repentance, reconciliation, depravity, and so on. These keywords reveal central norms and values conveyed in the textbooks.
 
                
                  A Critical Approach to the Christian Truth Claim
 
                  As stated above, throughout the period there was a recurrent discussion on the necessity of Christianity to ensure a good upbringing and a civilized society. Textbooks were no exception. More or less all of them explicitly emphasized the necessity of the Christian faith.
 
                  Valuable qualities and virtues were constantly related to a religious framework and were often presented in the context of biblical quotations or even linked directly to excerpts from Luther’s small catechism. In the book Christian Doctrine and Morals for Early Childhood Schools (Kristen tros- och sedelära: För barndomsskolorna) (1938), the authors Henrik Steen and Gustav Larson stated that “through sin the creation is stained and disfigured. But it can and should be restored and perfected by God’s grace. This happens when a man: 1) Sticks to God and trusts in him; 2) Obeys God’s will and does his work.”28 This quote gives the impression that the Christian faith was necessary to avoid sin. Accordingly, it raises questions about whether the textbooks embraced a critical approach.
 
                  In the parliamentary debates, Social Democrats and some Liberals expressed the need to critically examine the truths of Christianity based on a historical-critical method.29 However, these demands did not have much impact on the studied textbooks. All of them avoided discussing the credibility of the historical dogmas (for example, the miracles of Jesus), which implied that they were, rather, conveyed as something that actually happened.
 
                  The authors of Folkskolans kristendomsbok (The Book of Christianity) (1935) described how Jesus cured a lame man and restored sight to a blind man. The description of these miracles was probably a way to demonstrate Jesus’s omnipotence. Accordingly, blindness and paralysis were explained as the result of human sin. By not following Jesus’s message, humans were unable to see or walk in the right direction, but in believing and hearing the words of Jesus, humans regained the ability to see and walk.30
 
                  Instead of discussing or questioning the miracles, they were used as tools to demonstrate the necessity of the Christian faith and promulgated that Christianity conveyed the truth. In Ernst Westberg’s Lärobok i kristendomskunskap för folkskolan (Textbook of Christian Education for Primary Schools) (1931), it was, for instance, argued that this truth only could be reached through Christian faith. Westberg states: “God wants all people to be saved and to come to a knowledge of the truth.”31 Thus, Christianity was supposed to convey a kind of truth, but what this truth entailed was not evident. Given the religious framework, it probably implied knowledge of the kingdom of God. This suggests that it was not a truth achieved by scientific methods but rather by trusting in Jesus. Therefore, it is evident that the question of God’s existence was not open for critical discussion. As Westberg puts it, “God knows, hears and sees everything and is always present.”32
 
                  Even if the meaning of Christian truth was not elaborated on in detail, two of the textbooks briefly described the origins of the biblical texts. In Vår bibel (Our Bible) (1930), written by Sven Herner and Folkskolans läsebok: Kristendom (Textbook for Elementary School) (1945) authored by Rut Claëson et al., it was explained that biblical texts are very old and that they, for a long time, were transmitted orally between generations.33 Claëson et al. also stressed that it was impossible to determine the origins of the texts in the Old Testament.34 This was also mentioned by Herner who furthermore explained the origin of the New Testament, especially the Gospels and their interrelationship.35
 
                  Unlike the theology professor Emanuel Linderholm, who was inspired by liberal theology, Herner did not critically discuss the sources of the Gospels, for example how the Gospels of Matthew and Luke are based on the Gospel of Mark and how they probably included text elements from the so-called Q-source. Based on a critical discussion, Linderholm concluded that the three first Gospels could be regarded as historical sources. However, the same could not be said of the Gospel of John because it differed too much from the first three. It could therefore only be regarded as a speculative theological text in which the historical Jesus was lost.36
 
                  Nonetheless, far from everyone shared Linderholm’s liberal theological view. The teacher magazine Svenska Folkskolans Vän, for instance, sharply criticized Linderholm’s conception as well as liberal theological rationalism. Svenska Folkskolans Vän thought that Linderholm’s view on the Bible was far from objective and insisted that reading of the Bible should not be interrupted by comments on its content.37
 
                  Despite different approaches of how to scrutinize biblical texts, it is evident that the textbooks did not encourage a critical discussion on the content of the Bible. At the same time, the lack of a more analytical description can be understood in the light of the curriculum’s formulation that teaching needed to be adapted to the receptivity of the children.38 It was probably seen as inappropriate to discuss truth claims and systematic explanations with primary school children. This argument was for example expressed by the teacher Anna Sörensen as early as 1913 in Svensk Läraretidning. She said that “at this age, there is not the slightest interest in a critical presentation.”39 Here, objectivity implied that the content should “speak” freely to the children without any disturbing and personal reflections, which in this case was considered to undermine the objective view on Christianity.
 
                  This ambivalence regarding objectivity can be explained by different positions in the Swedish theological debate at this time. In 1926, the primary school teacher Hjalmar Kihlberg expressed in the magazine Skola och Samhälle (School and society) that primary school teaching should not be concerned with either Bible passages to support certain orthodox beliefs or a critical examination of the Bible. Primary schools should unite and not divide. Accordingly, Kihlberg argued that Christian education must focus on character education based on ethical principles.40
 
                  Another explanation for the lack of critical perspectives can be found in the purpose of primary schools. Although Sweden had undergone a political democratization in 1919 and 1921, it did not imply that critical thinking in primary schools was promoted. Educational historian Henrik Åström Elmersjö argues that the democratic mission in primary schools in the early twentieth century did not endorse emancipation and development of the individual. Rather, it focused on creating a consensus on the principles of democracy.41 What was evident in the textbooks was that the pupils would not learn how to question or challenge Christianity.
 
                 
                
                  The Necessity of Christian Faith: Christian Responsibility and Character
 
                  The desirable virtues and qualities presented in the textbooks do not differ significantly from qualities that are highly valued today, such as humility, solidarity, helpfulness, industriousness, and so on. The difference, however, is that the textbooks of the 1930s and 1940s mainly placed these virtues in a Christian framework. One example can be found in the textbook Översikt över den kristna tros- och livsåskådningen (Overview of the Christian faith and philosophy of life, 1948) by Ivar Holm, who wrote that there was only one way to escape anxiety, fear, and worry: faith in God. Therefore, the union with God gave the human a sense of security and peace.42
 
                  Furthermore, it was emphasized that it was only through faith in God that the conscience of the human became clear. Deviating from God’s way diminished and clouded the conscience and drove man into corruption. The clouded conscience therefore needed to be purified and enlightened. According to Holm, this purification and enlightenment could only be achieved by the trust in God, by taking responsibility for one’s sins, and by repentance.43
 
                  This indicates that trust in God was the cure for human anguish. Similar conclusions were drawn by Westberg. Referring to Luther, he stressed that godliness was not about fear or compulsion. Rather, the meaning was to follow God’s message. Thus, Westberg endorses the belief that God is humanity’s salvation and shield against all evil.44
 
                  Therefore, the textbooks reveal that those who loved and devoted themselves to God and Jesus also were capable of loving and treating their fellow human beings righteously. If the message of God was rejected, the capacity to love one’s neighbor also disappeared. Westberg exemplifies: “He who does not love has not come to know God, for God is love.”45
 
                  There was an underlying threat of punishment embedded in the perception of the necessity of the Christian faith. In the book Lärobok i kristendomskunskap (Textbook for Christian education for primary schools, 1936), authored by Edvard Rodhe and Gunnar Thunander, it was described how God punished the Jewish people when they deviated from his path. The punishment consisted of misfortunes, imprisonment, and mental sickness.46 Church historian Björn Skogar argues, however, that the punitive and avenging aspect decreased in the curriculum of 1919, since greater emphasis was placed on the Sermon on the Mount.47 This shift was indeed evident in the textbooks. Nonetheless, the punitive aspect was still present, but now in a more implicit way.
 
                  When the textbooks describe the life and teachings of Jesus, they seldom mention punishment through banishment or imprisonment. Nevertheless, it was made clear that if humans gave in to temptations of the flesh, wealth, and so on, there would be negative consequences. The textbook Bibliska berättelser och texter (Biblical stories and texts for primary school, 1948),  written by David Hedberg et al., exemplified this by referring to one of Paul’s statements: “But those who want to become rich, they will fall into temptations and snares and subdue to many foolish and harmful desires, which bring people down to destruction and ruin, since the desire for money is the root of all evil.”48 The perception of money and greed reflects one central aspect of Lutheran theology. Church historian Bo Nylund argues that neither Augustine nor Luther perceived material things as evil. The problem arose when people clung to money, power, status, and so on. That what should have been a means for personal development instead became an end in itself, a false god. This was exemplified in the textbooks on Jesus’s teaching about God and Mammon. Rodhe and Thunander, for instance, insisted that humans cannot serve both the purifying God and the greedy Mammon.49 Ahlberg et al. underlined that even if Jesus did not forbid humans to possess earthly goods, they should not cling to them. This was also imbued with Jesus’s message that it was more important to give than to receive.50
 
                  In addition, Hedberg et. al. described how Jesus was tempted by the devil but managed to resist.51 Temptations could therefore only be combated with the guidance of Jesus. Hence, there was a clear warning against greed and material abundance, which were considered to darken the human heart and lead an individual away from the faith. To become a good citizen, self-control and self-criticism were therefore seen as necessary to resist the dangers and temptations that lured humans into choosing the wrong path. This meant that humans should not only be helpful and humble; it was equally important that they noticed their faults and shortcomings, a principle exemplified by Jesus’s parable of the branch and the beam, found in all textbooks.52 The unrighteous were often described with reference to gluttony, selfishness, greed, drunkenness, and fornication. If the human indulged in these vices, they would be in thrall to sin.53
 
                  Regarding chastity and fornication, Steen and Larson highlighted an interesting perspective. They emphasized that the Christian faith helped young people to be morally pure and attentive to their desires. However, Steen and Larson also alleged that natural instincts were neither sinful nor ugly, but there was a risk that they led young people into undesired temptations. In this battle, Jesus was needed. A similar point of view was depicted by Claëson et al. To realize what constitutes a pleasurable and healthy life, a moral model was needed – and no one could fulfill such a task better than Jesus.54
 
                  In the textbooks, the fear of moral decay could be interpreted as an indirect critique of the emerging welfare state. Church historian Aud V. Tønnessen argues that many church leaders perceived the welfare state as a materialistic threat, since they thought that it had replaced Christian and humanitarian ideals in favor of a materialistic way of life. People acted as if they were free to do as they pleased, which risked resulting in undermining Christian norms. For a successful and flourishing welfare state, it was thus necessary that Christian values were the paramount guiding force.55 This perception was often reflected in the textbooks.56 A life following the message of love and fulfilling the commandments was depicted as the most important aspiration for a human. Accordingly, it is not surprising that the textbooks continually underlined that children should obey, appreciate, and help their parents and respect their teachers.57
 
                  It is obvious that a hierarchal societal order still had a significant role in Swedish society, even if democratization was ongoing. Over and above becoming citizens, the pupils were educated to take their place in a hierarchical order. For instance, the textbooks of Westberg, Holm, Steen, and Larson frequently underlined the need to always and uncritically submit themselves to God and the state.58 Westberg writes: “Trust in the Lord with all your heart and do not lean on your intellect.”59 Furthermore, he stresses that humans’ relation to the state should be submissive, obedient, and docile. Everyone, in a God-given order, had their place in society. Social differences and injustices were legitimized by reference to God. Accordingly, the main impression is that the textbooks preferentially conveyed a passive citizenship, both for men and women.
 
                  Apart from respect for parents, teachers, and the state, the textbooks depicted several other important modes of behavior. There were examples taken from the Sermon on the Mount where Jesus stressed the need to show peacefulness and reconciliation.60 Furthermore, forgiveness was underlined, and people must resist wrongdoing by turning the other cheek. Mercy and helpfulness were also emphasized. Claëson et al. stressed: “If Jesus detested one thing, it was that people were unwilling to sacrifice anything of their own to help others.”61 Overall, the textbooks depicted virtues such as humility, generosity, helpfulness, mercy, self-sacrifice, sobriety, and chastity.62
 
                  Even if the fear of moral decay could be seen as a critique of the materialism and capitalism embedded in the welfare state, the textbooks’ description of Christian ethics is closely connected to the ideologies of the welfare state. For example, Political scientists Kees van Kersbergen and Philip Manow stress that in one way or another, Christianity emphasizes the Christian duty to love one’s neighbor, be charitable, and show, solidarity, humility, and a work ethic. This can easily be linked to the lager responsibility of the state to look after and protect its citizens.63 Additionally, the duty to work was also seen as an antidote to the lust for sin. Work promoted prosperity and contributed to comfort as well as to strength of mind.64 This notion, therefore, mediates a conception that adherence to Christian ethics and values facilitated the establishment of a democratic welfare state.
 
                  Christianity as a precondition for a solid society was further explained by Jesus’s final words in the Sermon on the Mount:
 
                   
                    Therefore, everyone who hears these words of mine and puts them into practice is like a wise man who built his house on the rock. The rain came down, the streams rose, and the winds blew and beat against that house; yet it did not fall, because it had its foundation on the rock. But everyone who hears these words of mine and does not put them into practice is like a foolish man who built his house on the sand. The rain came down, the streams rose, and the wind blew and beat against that house, and it fell and its decay was great.65
 
                  
 
                  One of the most important lessons of this quotation is that Christians were supposed to be well-prepared for the challenges of life. Steen and Larson, for instance, write: “The word of Jesus is the only solid foundation on which we can confidently build our lives. This foundation holds when everything else falters and collapses.”66
 
                  The main objective of the textbooks studied here was to influence the pupils in a Christian direction. However, according to the curriculum of 1919, Swedish pupils were not to be educated in accordance with the Evangelical-Lutheran Christianity advocated by the Church of Sweden. Instead, they were to embrace a more general Christian message expressed through the Sermon on the Mount. All textbooks expressed what educational historian Johannes Westberg refers to as moral regulation.67 It is obvious that the authors had the intention to educate pupils to become a certain type of (Christian) citizens. By presenting the good and merciful Jesus as a moral role model, pupils would adopt certain Christian norms and values. At the same time, the textbooks presented an ambiguous message. It is obvious that, on the one hand, they tried to adapt Christianity to a democratic and more religiously pluralistic society; on the other hand, the uncritical obedience to authorities was still prominent. Nevertheless, it is clear that the textbook authors, as well as influential politicians and ideologists, were convinced that Christian values must be the foundation of the Swedish welfare society.
 
                 
                
                  The Greatness of Christianity
 
                  The content of the textbooks shows that Christianity was considered a superior tool in the education of good and loyal citizens. All textbooks described the Bible as the most powerful book in the world. Claëson et al. pointed out: “No other scripture but the Bible has been able to change people and reshape the world.”68 Moreover, Steen and Larson argued that the story of the Good Samaritan made the greatness of Christianity even more visible. They stipulated, with this story as an example, that love for one’s neighbor was not only about friendship or kinship. It also implicated an obligation to help all in need, no matter what religion or nation they belonged to.69
 
                  Even if Steen and Larson stated that it was an obligation for Christians to help all fellow humans, it did not mean that they thought that all religions had equal value. Instead, they said that there were “higher” and “lower” religions. The higher ones included those that proclaimed the belief in one God. Not surprisingly, Christianity was considered the highest and the purest religion.70 Steen and Larson furthermore maintained that Jesus’s perfection of the commandments created a positive message. Instead of prohibitions, Jesus commanded love. This implied that the commandments applied to all people, regardless of religious affiliation. People, then, were not only perceived as religious or Christian but also as belonging to a culture in a general sense. Therefore, the Swedish cultural heritage was transmitted through Christian values.71 The connection to the cultural heritage shows how Christianity was adapting. Due to democratization and religious pluralism, it was no longer possible to educate Evangelical-Lutheran individuals. To make Christian education relevant in a new society, and less exclusively confessional, allusions were made to the universality of Christian values and the importance of Christianity for understanding the Swedish cultural heritage.
 
                  The superiority of Christianity compared to other religions was evident in the textbooks’ presentations of Islam. Claëson et al, for instance, alleged that Muslims could not be described as pagans, since they worshipped the same God as Jews and Christians. At the same time, Islam was criticized for being hypocritical.72 The textbooks pointed out that Muslims often stressed their good deeds to gain praise and recognition and to get closer to God. In contrast with Islam, it was a central tenet of Protestantism and Lutheran theology that only through faith alone could God’s grace be obtained.73 This implies that a person could act righteously only through faith. In other words, faith in God had ethical consequences.
 
                  Nevertheless, descriptions of Islam were less critical than the presentations of religions in Africa, Asia, and the South Pacific islands. These people were depicted as pagans who, before the introduction of Christianity, were barbaric maneaters. However, after a persistent Christian mission, this barbaric lifestyle was replaced with Christian worship and the gospel of peace.74
 
                  Claëson et al. also underlined that the introduction of Christianity in Sweden signified a similar change. During the Viking era, slaves, women, and children were treated as vermin, but thanks to the Christian message of equality between all humans, they were more highly valued.75 This can be seen as a deterministic view of development. Although the Bible underlines that all humans are created in the image of God, there were still vast differences between men and women; Christianity rather legitimized a logic of separation (in Swedish: isärhållningslogik). The Bible also conveyed a view that men and women had different duties in order to maintain a God-given order. This view of men and women was further reinforced by the Table of Duties. Men were to take their place in the public sphere, while women belonged to the private sphere.76 Therefore, it is too simplistic to claim that Christianity laid the foundation for equality between the sexes.
 
                  Furthermore, despite the greatness and superiority of Christianity, Claëson et al. admitted that the Christian message of loving one’s neighbor not yet had reached everybody. At the same time, it was pointed out that Christian ideas had begun to gain a foothold in Swedish society. Claëson et al. stated that Christian ideas were at the forefront in establishing hospitals, schools, and other charity and security programs. These welfare projects were financed by taxes, and those who paid their taxes were thus fulfilling the Christian duty to help their fellow humans.77 Consequently, the textbook mediated a conception that the growing welfare society was built on Christian values. However, Claëson et al. stressed that much work remained to be done regarding drunkenness and immorality. Here, not surprisingly, Christianity also had an important role to play.78
 
                 
               
              
                Conclusions
 
                In this chapter, I have analyzed how Christianity was presented in primary school textbooks supposed to replace the Small Catechism during the 1930s and 1940s. I have investigated whether there was diminishing trust in the educational ambition of Christianity. The leading research questions were: which norms and values were transmitted through Christian education, and how can these values be seen in the light of the pursuit to foster democratic citizens?
 
                The study of these textbooks shows that Christianity was unavoidable when fostering young pupils as citizens. Christianity was thus synonymous with civic education, since it imparted values such as humility, helpfulness, self-sacrifice, charity, and sobriety. The depiction of Christian values also reflects a general societal change where Christianity had an important cultural and ethical role to play in the construction of the Swedish welfare state.79
 
                Previous research has argued that the changes in the curriculum of 1919 entailed a shift from educating good Christians to emphasizing the historical value of Christianity and its ethical content.80 This shift was indeed visible in the textbooks, but their aim was still to educate Christian individuals. The difference was that it should no longer be done in accordance with the old Lutheran confessions and the Small Catechism.
 
                The continuing strong religious framing in the textbooks shows tensions between ethics and Christology. There were frequent references to the supernatural birth of Jesus, his resurrection and ascension into heaven, and his divinity. It was constantly stressed that Jesus was the Son of God. Some liberal theological groups were convinced that Christian ethics should be separated from Christology in order to illuminate the core of Christianity. As the textbooks have shown, the separation was difficult to implement in practice, since these ethics were still explained through a Christological framework. Therefore, it is possible to claim that the textbooks consisted of a mix between liberal theology and a theology that underlined that it was impossible to separate Jesus’s ethical parables from the teaching of Christ as the Son of God. Consequently, to preserve the uniqueness of Christianity vis-á-vis other religions, it was difficult to completely decouple Christian ethics from a religious interpretive framework, since its ethics fundamentally presupposed a firm belief in a God.
 
                In many ways, the contents of the textbooks can be seen as a mode of indoctrination. Educational historians Hilda Amsing and Jeroen Dekker make an important distinction between indoctrination and cultural transmission.81 Cultural transmission means that the textbook transmits particular social rules and values to the students. Unlike indoctrination, there is room for questioning.82 Accordingly, textbooks in this study had an indoctrinating purpose. There was undeniably a conscious effort to impose specific Christian values on pupils. Furthermore, the lack of a critical approach shows that pupils could not learn how to question and challenge Christianity.
 
                The indoctrinating aspect became more visible due to the underlying threat of punishment for those who did not live by the words of Jesus. This strengthened the belief that a Christian individual had better opportunities to live a righteous life and to contribute constructively to the development of the welfare state. Moreover, the textbooks did not provide any alternatives, since Christianity was presented as the only religious option.
 
                The Christian values and norms conveyed by the textbooks were highly valued in Swedish society during the 1930s and 1940s. Whether religiously framed or not, these values were cornerstones in the construction of the Swedish welfare state. Through Christian education, pupils were to become humble, hard-working, helpful, and obedient citizens who at the same time should guarantee a democratic society. Therefore, it is impossible to claim that there was a contradiction between anchoring and instilling democratic values and simultaneously emphasizing a strong Christian education. The textbooks mediated a conception that religion and the Christian faith in particular was a precondition for a democratic development. Consequently, it is important to illuminate Christianity as a part of the construction of the democratic welfare state.
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                Introduction
 
                No society has been more permeated by social democratic ideals than Sweden was from the 1940s until the 1970s.1 During this period, the Social Democrats governed without interruption, and their policy of constructing an egalitarian welfare state – folkhemmet, or the Swedish model – was generally accepted by the other political parties. Initially, Swedish social democracy was hostile to religion and wanted to separate church and state. However, in the decades before the Second World War, this policy was abandoned. Under the ideology of the Folk Church, the Lutheran religion was instead democratized and used to convey social democratic values. By studying textbooks published between 1945 and 1974, at the apex of the welfare state, this chapter investigates the role of Swedish primary and secondary religious education as a transmitter of majority values. It focuses on how the promotion of (social) democratic ideals was balanced against religious freedom and tolerance.
 
                Axel Hägerström (1868 – 1939) and his Uppsala school of philosophy were an important influence on views on values in Swedish social democracy. He rebelled against the idea of divine truth as the foundation of values: “The feeling that we stand under the demands of an absolute will lying in the background, that we are under obligation and responsible to it, must now melt away. An actually autonomous morality is within us, determined only by direct regard for what we esteem most of all.”2
 
                The history of Swedish religious education in the second half of the twentieth century is the history of how social democratic morality grew out of the ashes of Lutheran dogma. The objective of this education was to dismantle the remnants of the once authoritative state-sponsored religious belief system while avoiding fragmentation of society into splinter groups that clung to their own moral values. The method involved a unified school system with religious education common to all.
 
               
              
                Democracy, Human Rights, and Religious Freedom: The Swedish Way
 
                Sweden was left outside the consensus on human rights and the division of power that formed in Europe after the Second World War. For example, the West German constitution of 1949, with its strong protections for human rights such as religious freedom, became a model for much of the continent but not for Sweden. This was due to the influence of Hägerström’s value nihilism on Swedish lawyers and politicians, in combination with the fact that the country did not share the experience of war and occupation that invigorated ideas of natural law on the continent.3 In Sweden, human rights were seen more as a hindrance to democratic progress than as a necessary complement and counterbalance to it.4
 
                However, human rights, called “social superstitions” by the Uppsala school,5 entered Sweden from the continent through international organizations. For example, the 1951 Law of Freedom of Religion was a direct consequence of Sweden’s signing of the European Convention on Human Rights. Before the convention was enforced in 1953, the Swedish parliament objected to special schools based on the parents’ religion.6 A debate on ending the ban on monasteries in 1951 also revealed that religious freedom was not generally interpreted as an individual human right of citizens and minorities against pressure from the state. On the contrary, many social democratic voices claimed that the state was obliged to actively promote religious freedom by banning institutions that limited freedom, such as monasteries.7
 
                Based on Hägerström’s principle that all value judgments are logically void, the philosopher Ingemar Hedenius claimed that no one can be convinced of the advantages of democracy solely by rational arguments. It may be argued that democracy optimizes freedom and equality, but that argument only impresses those who already perceive freedom and equality as positive values. Other influential intellectuals inspired by the Uppsala school, such as Herbert Tingsten and Gunnar Myrdal, expressed similar views.8 Although both Tingsten and Hedenius were vocal critics of Christianity and religion in the early 1950s, religious education would continue to form a value foundation for Swedish society. However, under the influence of radical criticism, the subject was deprived of the last remnants of its dogmatic content, and only the values remained. By conveying a shared set of fundamental values to all children, religious education was supposed to create a common ethical language that enabled democracy to function.
 
               
              
                Religion and Religious Education in the Welfare State
 
                It has been claimed that social democracy and the Nordic welfare state have ideological roots in Lutheranism.9 Early social democracy was atheist and hostile to the church, but when long-term government power came within grasp in the 1920s, religious divisions were downplayed. The broad support of Swedish Social Democrats depended on the fact that the economic dimension dominated politics, while religious, regional, linguistic, and ethnic differences faded into the background. A precondition was that religious and non-religious workers were united in the same party.10
 
                In 1941, Herbert Tingsten observed a rapprochement between the church and social democracy. The policies of the Social Democrats were moderated as they became a large government party, while the democratic consciousness of the church was heightened, in part because of lessons from the world war. The church and social democracy began to emphasize some common values, such as human dignity and spiritual freedom. Additionally, liberal parties, closely aligned with Free Churches, dropped their demands for separation between church and state.11
 
                By midcentury, leading policymakers began to stress the connection between the church and the welfare state. Gunnar Myrdal stated that his attempts to bring a moral dimension to economics were rooted in his Lutheran heritage, and Tage Erlander – prime minister from 1946 to 1969 – claimed that social democracy had its roots in Christianity.12
 
                In the interwar years, social democratic and state church ideals merged in the Folk Church. Social Democrats within the church searched for truths in public opinion rather than in revelation. For example, Harald Hallén was afraid that the church might break loose from the state since that would have shielded it from public opinion. Instead, he wanted to democratize it from below through increased lay influence. This Folk Church model was introduced at the local level in the 1930s and nationally in the 1940s.13
 
                The social democratic views on religious freedom echoed Hägerström’s idea that when the oppressed classes have taken power, they no longer need human rights, which, conversely, might hinder them.14 The idea of absolute values such as religious dogma or human rights can stand in the way of reforms desired by the political majority. Thus, religious freedom was used to dismantle the absolute values of Christianity, which were blocking reforms. However, this freedom was not elevated to an absolute value in itself since that could have blocked the social transformation favored by the majority.
 
                The Swedish comprehensive school reform, which took place from the late 1940s until the 1960s, aimed at replacing the former parallel tracks of the elementary school and the grammar schools with a common education for all. Edgar Almén claims that the ideology of this school promoted a particular kind of diversity: “pluralism as an open milieu with many social relations and with as many traits of common frames of reference as possible.” Religion, together with civics, had an important role in promoting personal development, tolerance, and international understanding. In the words of Almén, religious education became an ideological agent “not so much for churches and religious communities as for the school system of ‘the Swedish model.’”15
 
                From the 1940s until the late 1960s, several government committees and commissions prepared reforms of the school system, including religious education. The School Commission of 1946 stated that religious education should be objective. However, the meaning of this was still vague and was seen as compatible with promoting Christianity in a general, non-confessional manner. For each new committee, however, demands for religious neutrality became stricter. Beginning with upper secondary schools in 1965, the subject also changed its name from Christianity to Religion. The State Church and the Free Churches, who clashed in debates on religious education in the first half of the twentieth century, now united in opposition to the watering down of Christian confessional elements. They also agreed that religious values supported by a majority in society should be taught in schools. However, the churches gradually retreated, so in the mid-1960s, they largely accepted non-confessional religious education. According to the polls, so did 66 percent of the population. The secularization of society made the churches realize the impossibility of upholding confessional education in Christianity, although they still argued for more religion in the curriculum than the government committees were proposing.16 Thus, in Swedish religious education, Christianity should be at the center, while acknowledging other religions and beliefs. It should allow freedom of thought but also convey ethical values.
 
               
              
                Earlier Research
 
                A small number of studies on Swedish religion textbooks partially overlap the period researched in this chapter. Sven-Åke Selander’s report on Swedish religion curricula and textbooks from 1962 to 1980 focused on how the change from “closed” to “open” society was reflected in religious education. Closed Lutheran teaching shifted to open citizenship education; unity in religion was replaced by pluralism, and the confessional society was replaced by the non-confessional. Christian personal development gave way to general personal development. The closed society demanded identification with the Lutheran faith, while the open society allowed identification with an independently chosen worldview. While the closed society valued the integrity of the individual, in the open society, the individual developed in interaction with others.17
 
                A few studies have investigated the portrayal of Islam. Kjell Härenstam has found that from the Second World War until 1962, Muslims were portrayed as fanatics in Swedish religious instruction textbooks. Jonas Otterbeck suggested that such negative views were influenced by the popular writings of the historian of religion Archbishop Nathan Söderblom. From 1962 to 1969, the portrayal of Muslims was more neutral, while after 1969, negativity returned in the critique of gender relations.18
 
                Both Selander and Härenstam focused on comprehensive schools, and Härenstam studied only a limited number of books from my period of research. In Selander’s study of the change from “closed” to “open” religious education, open is described as clearly preferable, and Selander was partaking in the change process as much as he was researching it. This is common in textbook studies, as the field has its roots in politically motivated progressive textbook revision. An early example was the report on nationalism in history textbooks produced by Christian organizations in Stockholm 1925, led by Nathan Söderblom.19 Thus, the person working for the removal of prejudices between European nations was, if Otterbeck is correct, in part to blame for the negative stereotypes of Muslims in Swedish textbooks.
 
                Given the limited aims and scope of earlier research, this study will be the first to provide a general overview of the value content in Swedish religious education textbooks from the 1940s to the 1970s.
 
               
              
                Background on the School Textbooks in the Study
 
                The lower and upper secondary school textbooks analyzed below are treated together in subchapters based on themes central to the balance between the promotion of certain values and religious freedom and tolerance.
 
                A total of seventeen textbooks were investigated. For each level, at least two textbooks were selected from each of the three curricula that were in force during the period: lower secondary school curricula came in 1962 and 1969 and for upper secondary school in 1965 and 1970. The authors had diverse backgrounds. For example, the atheist social democratic politician Stellan Arvidsson co-authored an upper secondary school book with the priest and psychologist of religion Hjalmar Sundén. However, most of the authors had a teaching background, including Arvidsson, and all the authors were male. The publishers were mostly commercial, but some were owned by religious organizations (Verbum and Diakonistyrelsens bokförlag).
 
               
              
                Christians and Jews
 
                As one of the cornerstones of Swedish religious education was that all children should receive the same instruction, and no congregations active in Sweden could be treated in a derogatory manner. Therefore, Christian and Judaic beliefs and practices were treated neutrally, and ecumenical cooperation was encouraged.20 Only a few exceptions can be found that criticize conservative groups within the Church of Sweden – Schartauans and Laestadians. In 1961, Erik Sjöberg claimed that Schartauans could become intolerant and narrow-minded.21 This overt criticism against a movement within the Church of Sweden was unique; other cases of criticism were subtler. For example, a book from 1970 claimed that Laestadianism can seem boring to an outsider but qualified this to say that an insider’s perspective would be different.22 The same book also managed to censure a Christian denomination in the claim that Muslim views on women, Catholic views on abortions, and the Hindu caste system might be obstacles to development.23 Indirect criticism of religion or Christianity also surfaced through descriptions of atheist ideologies or philosophers, such as Hedenius.24
 
                Some books drew parallels between undesirable religious beliefs among non-Christians and earlier stages in the history of Christianity. For example, Ingvar Ström, Olof Pettersson, Erland Sundström, and Håkan Wall claimed that one reason for the gap between rich and poor people might be religion. Beliefs in the spirits of ancestors, the caste system, the acceptance of suffering in Hinduism and Buddhism, and Islamic fatalism might have conservative effects. Similar phenomena had existed in Christianity in the past, and, as a consequence, development came to a halt.25
 
                In an anthology from the 1950s, texts by various authors were presented together with ingresses and questions, compiled by the editors, which compared Christian and non-Christian practices. For example, after a text on Shia self-flagellation, the editors asked: “Provide examples which illustrate that self-torture has occurred also within Christianity.” The ingress to a text on witchcraft and spirits in Islam pointed out how heathen practices also survived in Catholic cults of saints. However, the texts on Catholicism did not contain similar critical views.26
 
                Since Jews were an established minority in Sweden, their religion was portrayed in the same uncritical manner as Christian denominations. In the 1970s, more material about the Holocaust and current events related to Jews appeared. Ingvar Ström and Olof Pettersson mentioned the contemporary persecution of Jews in Poland and the Soviet Union by reprinting an article from Broderskap, a magazine for social democratic Christians. Some criticism of Zionism also appeared. Jan Hammarstedt and Lars Hartmann claimed that many Jews distanced themselves from Zionism and that many non-Jews put forth strong anti-Zionist propaganda. This does not necessarily mean that they are anti-Semites, the authors clarified.27
 
                In general, the portrayal of Jews and the State of Israel remained positive throughout the period, especially in contrast to how other non-Christian religions were treated. Although religious education was supposed to be neutral, many textbook authors were still active Christians raised on biblical history, which made them inclined to view Jews as God’s chosen people and Israel as their homeland. As late as 1974, Rudolf Johannesson and Martin Gidlund maintained that it was “under all circumstances worth considering” that the Jewish people’s continued existence was strong evidence of the existence of God.28 It should be kept in mind that this book was published by Verbum, a religious publisher largely owned by the Church of Sweden, and might have had a more traditional Christian inclination than the average textbook.
 
               
              
                Other Religions
 
                Even in the early stages, upper secondary school textbooks displayed a less normative view and more factual knowledge of non-Christian religions than books for younger children. However, the focus was still Christian. In a textbook from 1955, Islam was only described in the chapter on Christianity in the Middle Ages, and other religions were described in the chapter on the Christian mission.29 Later, foreign religions received their own chapters, but not the same neutral treatment as Christian denominations and Judaism.
 
                Adherents of nature religions were described as riddled with superstition and fear,30 although the descriptions became less negative in later books.31 The main criticism of Islam was connected to fatalism or predestination,32 while predestination in Christian denominations was not criticized. Hinduism and Buddhism were claimed to be so focused on individual spiritual development that they became indifferent to other people and society.33 Christian monasteries were not subject to similar criticism. In addition, Christianity, with its congregations, was seen as an important factor in the development of modern democratic societies, but the supposed tribalism of non-Christian religions was seen as a hindrance to such development.34
 
                In the late 1960s and early 1970s, criticism of foreign religions abated. This might be linked to the decolonization process, increased immigration to Sweden, and an emphasis on the developing countries and international solidarity in Swedish society. Textbooks from the later part of the period were often critical of the position of women in Muslim countries, as Otterbeck also stated.35 However, some textbooks noticed improvements, such as that the Al-Azhar university in Egypt now accepted female students,36 or that liberal Muslims had revised the religion’s social ethics.37
 
                Textbooks from the 1970s mentioned Hindu and Buddhist reformers such as Ramakrishna, who propagated a socially active religion.38 Sometimes religion was overtly appropriated for the cause of social democracy. For example, Hammarstedt and Hartmann claimed that the welfare state was an ideal in the teachings of Buddha, that there were similarities between socialism and Buddhism, and that Buddhism opposed desire of personal possessions. In Buddhist texts, employers were encouraged to give workers fair pay and a share of company profits.39 Profit sharing was a hot topic in Sweden in 1974, as a debate raged about the wage earners’ funds. The world religions were no longer used as cautionary examples but seen as allies in the struggle for social justice.
 
                
                  Missions
 
                  The textbooks’ chapters on Christian missions initially focused on saving the souls of heathens. In 1955, Hermerén claimed that the primary goal of missions was not social or humanitarian but to follow Jesus’s Great Commission to convert peoples.40 With time, the emphasis shifted to the social aspects of missions. In the early 1970s, the view of missions was complicated. Ström and his co-authors argued that it might be a mistake to preach about the salvation and conversion of individuals rather than address economic and social problems.41 However, Einar Lilja claimed that Jesus’s Great Commission was still relevant since white people had a debt to repay for their enslavement and colonial plunder of Black people, and because people believing in nature religions lived in fear of evil spirits.42
 
                  In 1974, Hammarstedt and Hartmann claimed that although many developing countries have a valuable culture, it is also obvious that old traditions might stand in the way of progress. Therefore, the missions had to actively work against certain ideas. This was difficult for the UN, which had to be religiously neutral, but easier for missionaries who were convinced that the Gospel was a life-changing force.43
 
                  Several books also noted that the colonial legacy was a hindrance to Christian missions and one reason that Islam spread more easily. Jan Evers, Sören Halldén, and Bengt Hägglund added that the lower moral and religious standards of Muslim missionaries contributed to their success.44
 
                 
                
                  Absolute Values
 
                  Although textbooks took a neutral stance on religions, churches, and worldviews found in Sweden, they were prescriptive with regard to values. First, they described tolerance as a necessary value. For example, Åke Dahlberg wrote that society should not force anyone into a certain worldview and that tolerance demands full freedom of thought and expression. However, he concluded that society could not be indifferent to the worldviews of citizens but had to transmit a cultural heritage that encompassed norms of coexistence in democratic society: we have to be just, honest, tolerant, helpful, and willing to serve others. These maxims should not remain external but be internalized in our worldviews.45 Thus, after declaring that society cannot force anyone into a worldview, Dahlberg tried to do exactly that.
 
                  Some books linked respect for others to the UN’s Universal Declaration of Human Rights, which Hammarstedt and Hartmann claimed could unite people with different worldviews and religions.46 Hjalmar Sundén, Gösta Hök, and Stellan Arvidsson mentioned that natural rights were currently removed from the laws due to earlier criticism and should merely be understood as agreements to be followed. Erland Sundström and Bertil Zachrisson argued that, for a long time, natural law had led the fight for human dignity. It was now contested as a legal philosophy, but many worldviews and political ideologies still had human dignity at their core.47 Thus, the textbook authors wanted to save human dignity from natural law, which was questioned by Hägerström’s value nihilism. Their views reflected the differences between Swedish and European views on human rights.
 
                  Other books referred directly to Hägerström and his attacks on absolute values. However, Sundström and Zachrisson claimed that value communities could still be created when people ended up in similar situations and acted similarly.48 The Swedish comprehensive school system, with its one-size-fits-all religious education, was an attempt to forge such a value community by placing all students in a similar situation.
 
                  Another value that could not be compromised was equality. Evers, Halldén, and Hägglund claimed that utilitarianism had to halt in front of the principle of equality and declared that hierarchies stood in the way of it.49 In the early 1960s, it was portrayed as a Christian duty to fight inequality. For example, Sjöberg claimed that a Christian had to try to implement a social order that alleviated inequalities and prevented poverty; indifference was not acceptable. Political parties could have different views of how to implement social justice through individual initiatives or government regulations, but all had the same goal.50
 
                  Towards the end of the decade, equality was no longer portrayed as a particularly Christian duty. For example, one book claimed that active social policy also had roots in the Jewish, Muslim, and Buddhist religions, although opinion was divided regarding whether this was the case also in Hinduism.51 Thus, social equality was portrayed as a universal value.
 
                  However, the textbooks did not take sides in a concrete equality question, such as the topic of female priests.52 Moreover, on the question of abortions, they presented both sides of the argument neutrally.53 Thus, female priests and free abortions were not part of the social equality that was considered an absolute value. Christians in Sweden still had different views in these questions, and in such matters, the textbooks could not take sides.
 
                  In the 1970s, sexual morality was discussed more openly than before. Some textbooks mentioned that homosexuality was slowly being viewed less negatively. They still viewed sexual sadism as dangerous but added that sexual deviants had to be treated with tolerance.54 Ström claimed in 1972 that 85 percent of Swedes considered it acceptable that unmarried couples who were in love had sex with each other. However, a huge majority still believed in fidelity.55 This is an example of how the values of the majority replaced religious dogma as a moral yardstick.
 
                  The textbooks also had very specific ideas about what professional and voluntary endeavors were worthwhile for young people to engage in. According to Harry Hermerén, young people wanted to renew everything, from their schools to foreign aid, since they were radical and wanted to create a new world according to their ideals.56 Apparently, he had no objections to these ambitious social goals. However, under the heading “Fantasies,” he dismissed individual ambitions such as becoming a sports hero, pop star, movie star, or crime-solving detective. Even worse fantasies were becoming a businessman or, worst of all, a ruthless stock market speculator. Perhaps such fantasies are sometimes caused by contact with the superman ideals of Friedrich Nietzsche, Hermerén suggested. However, he added that such youthful dreams are usually abandoned later, when one is accepted by colleagues and finds common goals and meaningful work.57 These anti-individualist ideas were in line with the comprehensive school curriculum of 1969, which warned that freedom and independence were not goals in themselves but rather a means to cooperation.58
 
                  Lilja added church activities to the list of unsuitable selfish endeavors. The search for community in the youth group of a congregation puts one at risk of selfishly developing one’s own spirituality in a closed group, isolated from life. It is better to follow the Christian message of unselfish love by doing something for others.59
 
                  Although the main tendency in religion textbooks was to criticize individualism, which was seen as a threat to collective values, a counter-tendency can be seen in some of the later textbooks. In 1968, Sundström and Zachrisson argued that personal freedom and integrity are undermined as the state gains more power.60 In 1970, Lilja claimed that the individual gets lost in large organizations, which might lead to revolt and violence. This was exemplified by the wildcat strike at the state-owned LKAB mine in Kiruna. The students were asked whether it was right to take part in a wildcat strike.61 These are examples of the left-wing criticism of the monolithic state that preceded the neoliberal attack that began in the 1980s.
 
                  In 1968, the Swedish author Göran Palm claimed that Luther’s interpretation of the Ten Commandments instilled respect for the property rights of the oppressors. According to Palm, this indoctrination still permeated mandatory religious education in schools.62 However, in the late 1960s, religious education no longer explained the teachings of Luther in detail, and if textbooks mentioned property rights, the “indoctrination” was quite different. For example, Sundén called people who believe they have right to the property they acquire or inherit “naïve and unreflective.”63 Another book claimed that work done for profit and not to help others was ethically inferior.64 A third book claimed that it was the duty of corporate management to consider the maximum good of the workers regarding salary and conditions.65 Thus, in line with their collectivist ideology, the textbooks were critical of private property rights and economic activity for personal gain.
 
                 
               
              
                Nietzsche and Marxism
 
                In time, more emphasis was placed on secular worldviews, such as humanism, naturalism, existentialism, and Marxism. Social democracy was not one of the ideologies presented since the Swedish welfare state was perceived as a non-ideological, rational implementation of the common good.66 Marxist teleology, on the other hand, was in the tradition of Hägerström seen as a metaphysical creed.67
 
                Although most worldviews were treated neutrally or positively, Nietzsche’s philosophy was almost always criticized. For example, Sundén claimed that, according to Nietzsche, it is not wrong to allow others to perish if it helps the development of the superman. Those who preach self-sacrifice stand in the way of natural selection for strong persons, races, and nations. Nietzsche was also often linked to Nazism. A rare neutral and informed account of Nietzsche’s philosophy was provided by Arvidsson in the same book that also contained Sundén’s criticism.68 Nietzsche’s idea of the individualist superman, free of Christian slave morals, collided with the collectivist and altruist values that permeated Swedish textbooks in religion.
 
                In contrast, the textbooks portrayed Marxism favorably since it was more closely related to the ideology of Swedish religious education. The curriculum for the comprehensive school of 1969 suggested that the relationship between Christians and Marxists was a difficult subject that should not be discussed until the last school year.69 Most textbooks from this period therefore ended with a chapter on Marxism and Christianity.
 
                Lilja noted that the fierce conflict of the 1800s abated as Christians shifted their focus from individual salvation to social responsibility.70 Hammarsten and Hartman claimed that Marxists and Christians were also united by an interest in peace and justice,71 and Sundén noted a similar rapprochement between Muslims and Marxists.72
 
                Sundén also pointed out some differences. According to Marx, hate is not evil if it is directed against oppressors and exploiters, and those who preach patience in the face of injustice are blocking the way to a better future.73 In this respect, Swedish textbooks in religion were closer to Marxism than to Christianity, as they criticized religiously motivated passivity and promoted social action. Johannesson and Gidlund noted that the World Council of Churches had declared it a Christian duty to, when necessary, promote justice also by revolutionary means.74
 
               
              
                Conclusions
 
                The Swedish comprehensive school system was implemented from the Second World War until the early 1970s. During this period, Sweden was governed by the Social Democratic Party, and its policies influenced school reforms and changes in religious education, mainly in consensus with other parties. This study has investigated how Swedish textbooks in religious education balanced the promotion of desirable social values against religious freedom and tolerance.
 
                Social Democrats and the majority within the State Church of Sweden were critical of many traits within different Christian denominations, but these, as well as Judaism, were still treated neutrally in school textbooks. Critique might have jeopardized the unity of religious education since it could trigger minority groups to break out, shielding them from majority values. However, non-Christian religions such as Islam, Hinduism, and Buddhism, which barely existed in Sweden at the time, were openly criticized. In the course of discussing these faiths, it was possible to criticize values that also existed in Christian churches, such as conservatism, hierarchy, misogyny, unworldliness, and focus on spirituality in place of social reform. For example, the textbook writers (all male) did not take a clear stand on gender equality issues, such as abortions and female priests, which were still controversial in Christian churches, but criticized misogyny in Islam.
 
                Towards the end of the 1960s, also non-Christian religions began to be treated in a respectful manner, probably because they had become represented in Swedish classrooms through immigration. All religions were now portrayed as resting on the same value base: selfless pursuit of social justice and equality.
 
                In the name of objectivity, Swedish religious education abandoned Christian dogmatism, but this did not mean that it became value neutral. On the contrary, the textbooks promoted collectivist values and discouraged individualistic pursuits, be they dreams of becoming movie, pop, or sports stars, or even introverted religiosity. It was particularly frowned upon to strive for wealth and property. The individualistic superman philosophy of Nietzsche was heavily criticized. One textbook even suggested that his ideas were to blame for young people’s unrealistic dreams of fame. Thus, in the religious education of the folkhem, Nietzsche replaced the Devil as Antichrist and tempter.
 
                Sweden was the most extreme example of some general trends in the postwar period. The promotion of social equality reached its apex in most nations during the same period, yet it did not reach the same heights as in Sweden. The transformation of the church in the eyes of the political left from an enemy to an ally against egoistic capitalism is also a broader phenomenon.
 
                However, some traits might be particular to Sweden. Several figures central to the construction of the Swedish folkhem were inspired by Axel Hägerström and his Uppsala school of philosophy. It was described as “value nihilistic” by its opponents since it argued that value judgments have no truth value. However, since they were convinced that values were outside the reach of logical reasoning, the disciples of Hägerström believed that a common value base was a necessary prerequisite for a functioning democracy. Once values were fixed, they were unlikely to be changed by facts and arguments; therefore, democratic values had to be inculcated early through comprehensive schooling.
 
                In the original tradition of Hägerström, absolute values such as human rights, including religious freedom, were described as superstition. Among Hägerström’s disciples, human rights came to be viewed as useful from a utilitarian perspective, as long as they served the common good. Accordingly, religious freedom was not a primary value in Swedish education but an instrument that enabled inclusion and discussion among religious groups, ultimately aiming for the creation of a community around majority values.
 
                Religious education at the peak of the Swedish social democratic welfare state can be characterized as tolerant in dogmatic questions designed to more effectively indoctrinate students in certain values. By not criticizing the beliefs of any religious community in Sweden, all children could receive the same religious education, exposing them to majority values of social equality and collectivism. This value engineering was a form of social engineering, which to Swedish reformers meant rational implementation of majority interests.75
 
                However, the development was not simply a social democratic takeover of Christianity and religious education, which transformed it into a secular propaganda machine for majority values. From a complementary perspective, the process can be understood as an attempt by Christians and religious educators to remain relevant in an age of rapid social change. The position of religion in society was under attack, and religious education was losing influence on the curriculum. To stay afloat, religion needed to rebrand itself. In a society dominated by the ethics of the egalitarian folkhem, Lutheranism was marketed as an ally and even an ideological source of the welfare state.
 
                Traditional Lutheran Christianity was criticized for burdening children with guilt through strict teachings on sin and unreachable ideals. However, the values to which children in the social democratic folkhem were supposed to adhere were no less demanding. No matter what their personal ambitions were, they were condemned as individualistic. The only true and narrow path was that of unselfish contributions to the common good. Free will was endorsed in theory but was declared to be of real value only if it was used to help others. The appeal of the individualistic and competitive values that emerged in the 1980s might be interpreted as a reaction to the indoctrination of the preceding period. While private property and profits were in the 1960s described as evils in Swedish religion textbooks, reforms in the 1990s transformed schools into private property and education into a for-profit product. From an international perspective, the swings of the pendulum in both directions were unrivaled in their radicalism. Such violent oscillations in ideology and regulatory structure are enabled by Sweden’s political culture. Since public opinion and the parliamentary majority are seen as the sole yardsticks of values, few constitutional constraints or considerations of human rights stand in the way of rapid reforms.
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                Introduction
 
                In an editorial in the Swedish newspaper Dagens Nyheter on January 5, 2022, the well-known Swedish columnist Richard Swartz wrote about his visit to the Church of Gustav Vasa in Stockholm, where he met one of his dearest childhood friends. Swartz was, to say the least, shocked when he saw how the church had organized the Christmas crib, since it consisted only of animals. There was no Virgin Mary, no Joseph, no shepherds, and no three wise men. Instead of the infant Jesus, the crib had a lamb.
 
                Swartz was perplexed and concluded that in any other European country, especially in a Catholic one, such a Christmas crib would be seen as a scandal. Certainly, Swartz had perceived his motherland Sweden as increasingly unfamiliar for a while, but an installation of a Christmas crib that resembled the work of a Swedish animal protection association more than a traditional Christmas crib was too much for him. What was the next step? Should he confess as an atheist or as a heathen, or should he establish an underground sect of Swedish traditional Christians?
 
                However, the unconventional Christmas crib in the church of Gustav Vasa did not surprise Swartz’s friend, who ascertained that ordinary Swedes today are “cultural Christians.” They do not believe in God, even if they regularly attend church services. He added that they probably have more faith in the Holy Spirit than in the Father and the Son, since Swedes in general connect the Holy Spirit with more or less anything.
 
                Even if Swartz exaggerated in his interpretation of how Swedish cultural Christians nowadays feel free to transform traditional Christmas cribs into improvised animal cribs, in today’s Sweden there exists a specific sort of relationship to Christianity. The scholar of religion David Thurfjell terms it “post-Christian,” incorporating features like post-materialism and secular rationalism with a focus on science, relativism, and individualism.1
 
                Accordingly, Sweden today displays an exceptionally strong inclination towards secular ideas, such as cosmopolitanism, autonomy, self-expression, democracy, and tolerance.2 Formerly a society whose paramount social and spiritual foundation had long been Christianity, Sweden today is one of the countries in the world whose commitment to religion is statistically weakest.3
 
                The purpose of this chapter is to show how this post-Christian, objective, scientific, and individual way of interpreting Christianity also is reflected in Swedish curricula and upper secondary textbooks on religion. The study starts in the mid-1990s and ends around 2018. From the perspective of post-Christianity, I will highlight how Christianity is presented in the wider context of religious education and how the cultural significance of Christianity in contemporary Swedish society is expressed.
 
               
              
                Secularism and Post-Christianity
 
                The Swedish institutional secularization process has been apparent since the end of the nineteenth century. Thenceforth, the Swedish Lutheran state church gradually lost its influence over education, health care, social care, politics, and the economy.4 This development was symbolically and judicially manifested in 2000 when the Church of Sweden was separated from the Swedish state. Since then, membership of the Church of Sweden has clearly declined. In 2002, around 81 percent of the Swedish population were members, a proportion that decreased to 55 percent in 2020. Regarding the Christian Free Churches, the number of parishes has also declined: from 2,925 (in 2002) to 2,201 (in 2020).5
 
                With this background, it is not surprising that Sweden belongs to the group of countries in the world with the weakest religious commitment when it comes to how often its citizens visit church services, regularly pray, or consider themselves religious. The European Survey of 2004 showed that in Europe only the Czech Republic had a lower religious commitment than Sweden. Only around 13 percent of Swedes surveyed found or stated that religious communities and churches had relevant answers to existential questions. Around half the Swedish population considered churches and communities more or less useless in giving pertinent answers to complicated life dilemmas.6 Moreover, eighteen years later there are no signs of a change in this trend regarding the waning commitment to formal religious actions.
 
                The Swedish religious landscape has also changed due to the globalization process, a process that refers to how economy, politics, social life, and culture are increasingly globally intertwined.7 This globalization also has weakened the privileged position of the Church of Sweden and the “competition” from other ′globalized′ alternative religions and outlooks on life is evident. Accordingly, Sweden today is a multi-religious meeting place. All world religions and all the branches of the Christian church are represented.8
 
                However, even if, owing to secularization and globalization, many Swedes do not formally acknowledge an affiliation to Christianity, it does not mean that the role of Christianity or religion has been played out in Swedish society.9 As many surveys demonstrate, Swedish people often believe in a “spirit” or “life force” and they often have a notion that there somehow exists an operative God, but not necessarily a specifically Christian one.10 Swedes have accordingly adopted a sort of “from fate to-choice attitude,” where the individual’s search for a religious identity is quite flexible and private.11
 
                This post-Christian way of addressing Christianity can be interpreted as a denunciation of the traditional, dogmatic, and institutionalized version of Christianity, officially represented by the Church of Sweden. Instead, the ideal is a more individualized and consumer-oriented approach where individually chosen ethics, traditions, and values of Christianity are continuously important in people’s lives. Therefore, many Swedes still celebrate Christmas and Easter; they regard Sundays as a day of rest; they baptize their children in church and select biblical names such as Peter, Jakob, Hanna, or Maria; they get married in church and bury their parents in Christian funerals.12 Consequently – and in spite of the secularization, globalization, and privatization of religion – Swedes still have attitudes, patterns of thinking, and self-perceptions deeply rooted in Christianity; however, personal integrity and individual autonomy – not traditional dogmas or the institutionalized Church of Sweden – determine and characterize religious faith.13
 
               
              
                Swedish Religious Education
 
                Since 1996, Religious Education (Religionskunskap) has been a compulsory school subject in Sweden and it is assessed as non-confessional. In a European perspective, compulsory Religious Education is quite unique. In almost all other European countries it is possible to be exempted from a school subject that concerns religion if the parents so demand.14 Furthermore, the Swedish curriculum is supposed to be neutral in relation to different religions and worldviews. In the syllabus of 2011 for Religious Education, the key words are openness and diversity.15
 
                For this study, two curricula for Swedish upper secondary school education are relevant: the ones from 1994 (Lpf 94) and 2011 (Lgy 2011).16 Compared to curricula from earlier in the twentieth century, especially the one from 1970 (Lgy 70), Lpf 94 and Lgy 2011 are more general and comprehensive. In both there is an apparent focus on the school’s mission to promulgate the basic value principles that found a democratic society.17
 
                Lpf 94 was a result of a series of major changes that the Swedish school system underwent in the 1990s. One of the most important makeovers was the reformation of the governance of schools through the implementation of a steering system founded on a goal-oriented management inspired by New Public Management theories. The Swedish government formulated a number of general objectives to be reached in the various school subjects, for instance in Religious Education, but how these objectives were to be reached was up to the schools.18 Each school, with its unique teacher collectivity, was in charge of local syllabi, learning objectives, and grade criteria.
 
                In 2009 – 10, a review of all National Syllabi of the Swedish school system was carried out. The conclusion was that Swedish society had changed a lot since 1994 and the schools were increasingly criticized for falling grades. The national syllabi for many school subjects were castigated for being too unspecific and for leaving too much space for the teachers to decide on the content on their own.19
 
                Thus, in Lgy 2011 the state once again took greater control over learning objectives and explicitly stipulated grade criteria for the school subjects, but even if Lgy 2011 emphasizes factual knowledge to a larger extent than Lpf 94, it is far less detailed than Lgy 70. The local school and its teacher collectivity still have a significant leverage as regards what and how to teach in the classroom.
 
                Additionally, Lgy 2011 places more emphasis than Lpf 94 on the importance of knowledge, critical thinking, analyzing abilities, the use of reason, argumentation skills, and ethical standpoints. Furthermore, it is underlined that schools should create appropriate learning conditions for the pupils to learn and to develop new knowledge.20 In Lpf 94, the essential missions were more targeted on implementing democratic values, respect for each human being’s intrinsic value and respect for the environment. Similar themes certainly exist in Lgy 11, but they are not as explicit as in Lpf 94.21
 
                Structural categories such as gender, class, ethnicity, and sexuality are also outlined more clearly in Lgy 2011. The same goes for the importance of objectivity and a scientific approach. Already in the first paragraphs of Lgy 2011, it is underlined that teaching must be based on science and proved experience.22 Regarding Religious Education, it is emphasized that it has its scientific basis in the academic subject comparative religion, but that it also has a multidisciplinary approach.23 Another addition in Lgy 2011 is the extended focus on internationalization and globalization.24
 
                Concerning how Lpf 94 and Lgy 2011 deal with Christianity, the post-Christian approach is quite obvious in both curricula. Christian tradition, together with Western humanism, is explicitly mentioned at the beginning of both curricula as a foundation for the ethical perspectives that are supposed to educate pupils a sense of justice, tolerance, democracy, and responsibility.25
 
                Furthermore, it is stipulated that pupils must learn about Christian faith and Christian values in order to understand how Christianity has, both historically and today, influenced Swedish culture, ethics, and societal development.26 However, it is important to stress that pluralism and diversity – not at least regarding other religions than Christianity – also are explicitly mentioned in Lgy 11.
 
                This pronounced “Christian return” has been interpreted in different ways. It has been contested and debated, not at least since the curricula also ascertain that education should be non-denominational. The formulation “ethics borne by Christian tradition and Western humanism” could, according to some teachers, scholars, and politicians, be perceived as uncomfortable for students from non-Christian cultural, ethnic, and religious backgrounds.27
 
                Others interpret the reintroduction of Christianity as a given, since it had obviously played an important role in Swedish political, cultural, and societal history. This view is preferred by ecclesiastical and conservative representants. A third interpretation is to understand the formulation “Christian tradition and humanistic values” as more of a focus on values and ethics than on Christian dogmas and credos.28
 
                It has also been a matter of discussion whether there really exists one single Christian tradition and which brand of humanism the syllabus actually refers to; different traditions, both within Christianity and the humanist tradition, contradict each other on certain points, while others are compatible.29 Many school debaters and teachers think that it is difficult, if not impossible, to unite Christianity with Western humanism. The government committee that developed Lpf 94 even carried out specific investigations on the association between typical Christian ethics and western humanism. One commission was led by the priest Anders Piltz. He concluded that divergences between Christian and humanistic ethics were exposed in the motivations behind the values. However, these differences did not have detrimental consequences for how Swedish schools should work with Christianity and humanism in classrooms.30
 
                The focus on individual religious perspectives, choices, and standpoints is heavily articulated in both Lpf 94 and Lgy 2011. There are many examples of formulations about how religions could help the individual pupil build a solid identity; could create an awareness of cultural heritage; could be used as an inspiration for the pupil to reflect on religious questions; could steer ethical and moral questions; could be the start of a lifelong process of developing a conception of life; could be seen as a mode for the pupil to learn how to value, revalue, and take individual ethical and moral standpoints; and, finally, could be used as a stimulation to self-reflection.31
 
                This individual and self-reflective way of approaching religion actually has quite a long tradition in Sweden. With the shift from Christian Religious Education to a non-denominational Religious Education, there was a need for a new way of teaching, and “life question pedagogy” gained wide attention since it was perceived as an alternative to the dogmatic heritage of Christian instruction.32
 
                When teachers use life question pedagogy, the starting point is the student’s own existential dilemmas: What is the meaning of life? What happens after death? Who are you and who would you like to be as a person? What is morally right? Thus, the main pedagogical idea is that students should try to find answers to these questions in the religion they are studying. This would bring about an understanding for different religions, and at the same time contribute to students’ own ideas about their lives.33
 
                Theoretically, the use of life questions has been perceived as a way to adapt to the demands of a non-denominational Religious Education. However, some religious scholars argue that a Christian – or rather a Lutheran Post-Christian – perspective still influences Religious Education in Sweden. Jenny Berglund, for instance, says that even if the self-image of the school system is one of objectivity and neutrality, from the outside it could be understood as deeply Lutheran: not only in terms of the factual history of the country, but also in terms of how people think and talk about religion in society; how religion is taught and how holidays are celebrated in schools; how institutions are built; which organizations receive funding by the state, and so on. Accordingly, the Lutheran heritage in Swedish Religious Education can be seen as a part of an unarticulated and unconscious preunderstanding, even if there is no explicit reference to this worldview.34
 
                Karin Kittelmann Flensner draws similar conclusions to Berglund when she explores and analyzes how Religious Education is socially constructed in contemporary Swedish upper secondary school classrooms.35 She discusses different religious discourses and underlines how a secular way of talking about religion dominates when Christianity is discussed. But within this secular discourse it is obvious that upper secondary school students perceive Sweden as a Christian country, historically founded on Christian culture, where tolerance and individualism have become crucial. Furthermore, the notion “Christian” is not mainly interpreted in a religious or dogmatic way, but rather as a way of describing a Swedish culture or a Swedish identity. Kittelmann Flenser also argues that if the concept “Christian” is associated with a belief in God or in following the messages of the Bible, most of the students would not consider themselves Christians.36
 
                Kittelmann Flensner’s conclusion is that, in upper secondary classrooms, when Sweden is described as a Christian country there are only vague references to religiosity and spirituality. Nevertheless, Swedish society at large can be described as post-Christian and strongly influenced by a Lutheran Protestantism that has dominated Swedish society since the Middle Ages.37
 
               
              
                Earlier Research on Christianity in Upper Secondary School Textbooks
 
                When it comes to investigating the correspondence between the post-Christian Swedish society and the contents of textbooks in Religious Education for upper secondary schools, two studies are particularly pertinent to this article: “Modernized Christianity in textbooks for secondary schools” (2021) and “How is Christianity mediated in teaching material texts for upper secondary school? An ideology critical analysis” (2018).38
 
                The aim of the first study by Johan Liljestrand, David Carlsson and Peder Thalén is to demonstrate how Religious Education in Sweden not yet has cut its links with the Christian heritage. Even though this investigation focuses on secondary school textbooks, it is important for the present study. Specifically, Liljestrand et al. emphasize how a modernized and secularized Christianity constantly plays an important role in Swedish Religious Education, and that does not only concern Swedish secondary education.39
 
                Liljestrand et al. conclude that the textbooks they investigate present a Christianity that has adapted values and perceptions typical of a modern and liberal Swedish society where globalism, solidarity, individual freedom, equality between the sexes, questioning of old power structures, social justice, and denunciation of conservative traditional Christian dogmas are essential. The main statement of Christianity in the textbooks is not a religious dogmatic one but rather a cultural and modern liberal one, which correspond to the secular contents in Swedish curricula and syllabi.40
 
                Viktor and Emma Aldrin investigate how the image of religion is constructed in Swedish upper secondary school Religious Education textbooks. They study what perspectives form the description of Christianity and what are the consequences of the chosen perspective. Their method is called “ideology critical” (ideologikritisk) and is a combination of linguistic and theological approaches.41 In their analysis, Aldrin and Aldrin concentrate on the introductory presentations of each chapter dealing with Christianity; accordingly, they do not analyze all the contents on Christianity in each textbook. In addition to introductory texts they study headlines, point lists, and images.42
 
                They conclude that the textbooks seem to mirror the transfer from Christianity to post-Christianity in Swedish society. Christianity is not presented as a common religious and cultural norm, but nor is it discussed as strange or unfamiliar. Rather, the contents vary between different subject positions and distinct entrance qualifications for the pupils. Aldrin and Aldrin suggest that this textual heterogeneity, often within the same textbook, indicates an uncertainty as to how to deal with Christianity in Sweden today. Thus, the role of Christianity in society seems to be ambiguous.43
 
                In relation to earlier research, this chapter presents new knowledge on how Christianity is presented in Religious Education textbooks for Swedish upper secondary schools at the turn of the twenty-first century. Certainly, the studies by Liljestrand et al. and Aldrin and Aldrin discuss how post-Christian or modern Christian perspectives are visible in the textbooks, but they do not elaborate in detail on what it really means. Additionally, they do not deal with the main questions of this study: how Christianity is presented as a part of Religious Education and how the cultural significance of Christianity in contemporary society is discussed. Moreover, all relevant earlier research focuses on the period after 2011, that is, after the implementation of Lgy 2011. This study includes an analysis of how both the curricula of 1994 and 2011 affected the contents of the textbooks.
 
               
              
                Seven Textbooks Investigated
 
                This study involves seven textbooks in Religious Education: all have been used or are still used in Swedish upper secondary schools. Three of the textbooks were published before 2011 and four after 2011; therefore, the curricula of both 1994 and 2011 are represented in the sample.
 
                To begin with, it is necessary to briefly describe how Christianity in general was portrayed in these textbooks. Like world religions such as Islam, Judaism, Hinduism, and Buddhism, in each book Christianity has its own chapter or section. Yet these sections or chapters are longer than those dealing with other religions. This corresponds directly to both to Lpf 94 and to Lgy 11, since Christianity – even if the Swedish school must be non-denominational – is highlighted as more important than the other world religions.44 In general, the narrative structure of each chapter or section on Christianity is also pretty similar. It often starts with an introduction that emphasizes Christianity as a world religion. Thereafter the structure is most often chronological, proceeding from the days of Abraham up until the present day.
 
                Furthermore, the chapter on Christianity is often preceded by a section presenting Christianity in the context of the other Abrahamitic religions: Islam and Judaism. Both similarities and differences are underlined, but there is an obvious aspiration to discuss the former rather than the latter. This also corresponds to the objectives of pluralism and multiculturalism in Lpf 94 and Lgy 11. As many of the immigrants who have arrived in Sweden during the last three decades are Muslims, it has become more important to highlight the connections between Islam and Christianity. These liaisons are in several textbooks described in the light of the association “The children of Abraham” (Abrahams barn), a pedagogic organization that uses stories in the Bible and in the Qur’an to offer the Swedish school pupils a better understanding for the common roots of Christianity, Islam, and Judaism.45
 
                Regarding the general themes, there is nearly always a presentation of the main messages of Christianity (for instance, the credo); the significance of Jesus; the role of the Bible and how it is interpreted in various ways. Thereafter follows a narrative on how Christianity was established in the Roman empire and finally became its only acknowledged religion by the end of the fourth century. Furthermore, there is a description of the role of the sacraments and of the main branches of Christianity (Catholicism, Orthodox churches, and Protestant/Calvinist churches). Thereafter comes a discussion on the importance of Martin Luther and the Reformation; how Christianity wielded major societal power during the Middle Ages and how its huge political, cultural, and economic influence gradually came to be questioned in the era of the Enlightenment by liberal and historical-critical perspectives on Christianity and its dominant role in society. Additionally, there are explanations of important festivals; descriptions of the establishment of the revival movements and Free churches from the nineteenth and twentieth centuries; and – finally – on how the power of the church in general has declined from the twentieth century until the present day.46
 
               
              
                Christianity in the Wider Context of Religious Education
 
                To begin with the curricula that form the focus of in this study, both state that a Christian perspective is important in Swedish schools, but they also underline the non-denominational and individual approach to Religious Education. However, Lgy 2011 provides more detail regarding stipulated contents and grade criteria. These guidelines are also discernible in the textbooks when they discuss the meaning of Religious Education and its relation to Christianity.
 
                Alm, Religionskunskap för Gymnasiet (1999), for instance, discusses how much freedom each teacher has in the planning and effectuation of Religious Education, since the syllabi are regulated locally. Accordingly, Alm’s textbook offers many teaching opportunities but no obligations. It presents comprehensive teaching material and it is up to each teacher and student group to decide what to prioritize.47
 
                The aim of Alm’s textbook is also to pose more or less existential questions in order to encourage reflection and critical discussions among the students; these questions correspond to the life question ideal that has long characterized Swedish Religious Education. There are also direct associations with Lpf 94 in as much as religion is described as consisting of two main perspectives: one about knowledge and facts and the other about existential dilemmas. It is obvious that the latter is perceived as equally important as the former.48
 
                Similar approaches to the individual and reflective perspective are obvious in Eriksson, Mattsson, and Hedengren, Söka Svar (2007). In the introductory section, it is underlined that the contents will help the individual student find his or her own “life compass” (livskompass). This objective also corresponds to Lpf 94’s emphasis on the non-denominational character of teaching in Religious Education, the main mission of which is to help the pupil find his or her individual uniqueness. Furthermore, knowledge in Religious Education is supposed to help the pupil reflect on religious, ethnic, moral, and existential issues, such as: Who am I? Why do I exist? What is the meaning of my life? Does God exist? How am I supposed to live a good life? What happens when I die?49 These questions also evidently correspond to the life question pedagogical theory.
 
                In Eriksson et al., it is also underlined that a religious belief does not necessarily answer existential dilemmas. These questions could equally be answered with conceptions of life or defined as a certain view on the world, on historical development, on humans and their nature, and on what objectives humans strive after.50
 
                The individual, critical, and reflective perspective is furthermore emphasized by the numerous subjects of discussion that are continuously presented in the textbooks. In general, these subjects are supposed to encourage the students to form their own opinions on sometimes quite complicated issues. Some examples connected to Christianity include: Discuss different ways of interpreting the Bible and describe the pros and cons of each type of interpretation. What are the benefits and the disadvantages of a National Church that is connected to the state? What are the opinions of different Christian branches concerning abortion, euthanasia, and LGBT+ rights? What motivates your opinion? Is the ethics formulated by Jesus in the Sermon on the Mount possible to live up to in today’s society? Can you be a serious Christian and at the same time be a scientist?51
 
                Textbook explanations of the purpose of Religious Education take Christianity as the obvious benchmark, even if it is not often explicitly mentioned. One peculiar example can be found in Eriksson et al., where the political ideology of Marxism is compared to Christianity by means of four themes: views on the history and the world; views on the meaning of a human being; views on humans’ different living conditions; views on diverse ways to understand the meaning of life.52
 
                In the textbooks’ discussions of the purpose of Religious Education after 2011, there are more discussions of how religion must be regarded or considered in the context of general cultural and social conditions. In particular, they underline how Sweden is a global, pluralistic, and multicultural society. Furthermore, there is an explicit will to relate religion to structural categories of gender, sexuality, and ethnicity. These ambitions correspond to the changes in Lgy 11, where it is stipulated that teaching in Religious Education must be discussed in a global and international context. Additionally, Lgy 11 highlights how pupils need to learn how to analyze and value the associations between religion and ethnicity, gender, sexuality, and socioeconomic background.53
 
                In Tuveson, Religionskunskap 1 (2015) this change of focus is obvious. When the purpose of Religious Education is presented in the book introduction, Tuveson writes that learning about religion must have a global perspective, since Sweden today is a multicultural and pluralistic society. Furthermore, gender, sexuality, and ethnicity are mentioned as crucial categories, since they all in various ways influence how people develop their individual identities. For instance, it is concluded that one feature or characteristic that unites many religions is that they have one or several gods with clear guidelines on how men and women should behave, on their mutual hierarchy, and on their sexuality. It is also ascertained that many religions have complementary views on the nature of the relationship between men and women, based on the implication that men are fundamentally perceived as more important and valuable than women. Furthermore, Tuveson highlights the problem of how in some religions, fundamental views on heteronormativity risk resulting in homophobic opinions and downgrading attitudes towards people who are not heterosexual.54
 
                By comparison to Lpf 94, Lgy 11 also underlines the importance of scientific and critical perspectives.55 This is also reflected in Tuveson’s introduction of Religious Education as a school subject for upper secondary school education. When different religions are presented in the textbook, he prefers to analyze them by means of the historical-critical method. Therefore, holy scriptures are seen as stories created by human persons, rather than visons delivered by a God.56
 
                The textbook by Tuveson is also a good example of a discussion on how the modern Swedish, secular, and post-Christian society creates specific conditions for Religious Education. It emphasizes that Christianity and its ethics no longer have the same influence over culture and legislation as they once had. Additionally, Tuveson underlines that “private religiosity” is more common in Sweden than a traditional practice of religion.57 This is a typical characteristic of a post-Christian society.
 
               
              
                Christianity in Contemporary Society
 
                 
                  A bishop in the Swedish National Church recently said something like: The general Swede today is a “just-in-case-Christian.” The church building should be heated and the vicarage illuminated. If not, the Swede does not feel comfortable. It is not that significant to worship, but you should be a member of the Church of Sweden, just in case you at some point would need it.58
 
                
 
                When the textbooks describe Christianity in contemporary Swedish society, they unanimously emphasize how Sweden today is dominated by secular and post-Christian approaches. The typical post-Christian characteristics of post-materialism, individualism, autonomy, self-expression, critical and rational thinking, tolerance, and democracy are pivotal in the aim to convey that Christianity certainly still has societal and cultural significance. However, at the same time, it should be placed in the background.59 The citation above is a telling example. The Church of Sweden and Christianity should be pressed into service only when they are really needed.
 
                Recurring textbook themes on Christianity in contemporary Swedish society include discussions of how Sweden today is a country with old Christian roots that still affect Swedish culture and social life; how Sweden is a multicultural and pluralist country where the Church of Sweden and many other Christian associations coexist with other religions and conceptions of life; how the Church of Sweden, in a very modern way, deals with questions about gender and homosexuality; how some fundamental Christian values and modes of interpreting the human existence are present in everyday ethics; and how science and critical thinking are a pivotal part of how religion and Christianity should be perceived.
 
                Several textbooks underline how many Swedes, even if they are not dogmatic Christians, perceive themselves as “cultural Christians.” They highlight how Swedes are constantly surrounded by Christian symbols and traditions, for example the stipulation in the Swedish constitution that the regent must confess as an Evangelical-Lutheran, the Christian cross in the Swedish flag, the three golden crowns (symbols of the three holy kings) as specific symbols for Sweden (for example, the emblem of the popular Swedish national ice hockey team Tre Kronor or “Three crowns”), and a number of phrases in the Swedish language translated directly from the Bible. Additionally, it is underlined how Christian holidays such as Christmas, Easter, Pentecost, and Halloween are pivotal in the Swedish calendar.60
 
                In most of the textbooks, it is furthermore stressed how Swedish society once was very homogenous, given the major influence of Christianity regarding political life, social and economic living conditions, art, literature, and music. However, due to globalization and immigration this uniform culture has disintegrated. Therefore, a typical Swedish identity is not as evident in the cultural landscape at it has been before. This is especially the case in big cities where there are mosques, synagogues, Buddhist and Hindu temples, different clothing and music styles, and restaurants and supermarkets with food from all over the world. Moreover, the messages of the Bible and from the Church of Sweden are no longer the basis of the judicial system. Teaching in Religious Education in Swedish schools has for a long time been non-denominational and the school subject Christianity (Kristendomskunskap) has disappeared from the school schedules. Furthermore, most of the supermarkets and stores nowadays are open on Sundays. Back in the old days they were all closed, since Sunday, according to the Christian tradition, was a day of rest.61
 
                Many of the textbooks also emphasize how the numbers of people attending church services have decreased during the last fifty years. The same applies for the members of the Church of Sweden and the number of baptisms, church weddings, and confirmations. They also describe how religious life in Sweden in many ways has become individualized and privatized. Still, some Christian traditions or institutions are quite important. At least 80 percent of all the funerals in Sweden are carried out in the church. School prize days are also often celebrated in churches.62
 
                Concerning comparisons between Swedish Evangelical-Lutheran Christianity and other denominations of Christianity, there is one theme that stands out as especially important: gender and sexuality. This subject is discussed in all textbooks and it is underlined how the Swedish National Church has made great progress concerning the equality between men and women. It is highlighted how, for a long time, women in Sweden have not accepted to be treated as second-class citizens; an inequality legitimized by texts in the Bible on unequal gender, family, and societal conditions. The textbooks furthermore describe how Swedish Christian women have criticized – sometimes in the context of feminist theology – how the Bible and Christian traditions are shaped too much by a specifically male perspective: God is always depicted as a man; the actors in biblical texts are mostly men (94 percent men versus 6 percent women). The conclusion is that the Bible is above all written by men and for men.63
 
                The Swedish National Church – together with some of the free churches, such as the Swedish Baptist Association (Svenska Baptistförbundet) and the Swedish Mission Association (Svenska Missionsförbundet) – is also put forward as a model from an international perspective, since it is one of few Protestant churches in the world that accepts women as priests; women have been ordained since the 1950s. In 2010, half of the total number of all ministers in Sweden were women. It is also stressed that women today are very active in Swedish church life and are even appointed bishops and archbishops. It is worth pointing out that between 2014 and 2022, the Swedish Archbishop was a woman – Antje Jackelén. This specific Swedish gender equality is explicitly contrasted with the fact that neither the Catholic Church nor the Orthodox Churches have plans to open the ministry to women. However, it should also be acknowledged that in Sweden there is some resistance to women priests among a handful of Swedish Christian groups and communities.64
 
                Regarding sexuality and how the Christian church approaches homosexuality, the textbooks also highlight the Church of Sweden as a model. They underline how it advocates a pluralistic church that also is open to homosexuals. In 2009, it was one of the first churches in the world to accept marriages between homosexual couples. Furthermore, homosexuals can also be ordained in Sweden.65
 
                Additionally, the textbooks often underline how homosexuality is refuted in many Christian communities and that homosexuals are not fully accepted within the Christian church, either historically or today. However, it is also stressed that the reception of homosexuals has gradually improved in a global perspective, though in general they are still barred from church marriages and from becoming priests.66
 
               
              
                Conclusions
 
                The purpose of this chapter was to show how a post-Christian, objective, scientific, and individual way of interpreting Christianity is reflected in Swedish curricula and upper secondary textbooks in Religious Education from the 1990s to around 2018.
 
                Even if the textbooks in Sweden are not formally controlled by the state, it is obvious that dominating societal and cultural discourses such as secularism, post-Christianity, and life question pedagogy very much affect the content of both curricula and textbooks.
 
                The investigated textbooks are imbued with individualism, autonomy, self-expression, critical, scientific and rational thinking, tolerance, and democracy. It is stressed that Christianity certainly has a societal and cultural role to play in contemporary Swedish society, but it should be placed in the background.
 
                It is up to each individual student, by means of the life question pedagogy, to discover and decide how Christianity – and other religions or conceptions of life – could assist in finding answers to difficult individual, ethical, or societal dilemmas. The same goes for finding a general answer to the much-debated question on the message in Lpf 94 and Lgy 11 that teaching in Swedish schools must be compatible with ethics mediated by Christian tradition and Western humanism. In none of the seven investigated textbooks was there a comprehensive discussion on what “ethics mediated by Christian tradition” really mean. This is perhaps not a surprise, since the topic is immensely complicated due to the many different – and not seldom contradictory – interpretations of the main messages in Christianity, not least in the Bible.
 
                Concerning this study’s position in relation to earlier research, it underlines the conclusions of other scholars that Christianity in Swedish secondary and upper secondary textbooks in Religious Education above all depict a cultural, liberal, and rather modern Christianity that is today quite stable and not really questioned. The number of similar themes and interpretations in the textbooks investigated here is also evidence of the fairly homogenous Swedish post-Christian approach.
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                Introduction
 
                The Netherlands is “still a nation of preachers and schoolteachers.” These were the words of Dutch Queen Beatrix, spoken during a state visit to the United States in 1982.1 In doing so, she explicitly highlighted the Protestant character of the Dutch nation. Calvinist faith and education were traditionally closely linked in Dutch history. A noteworthy fact in this regard was that at the founding of New Amsterdam in 1624 (present-day New York), the Dutch enlisted the help of a preacher in organizing the colony, and that preacher would in turn advocate the appointment of “a schoolmaster, who can instruct young people, both white and black, in the knowledge of Christ.”2
 
                Nowadays the Dutch Constitution provides parents with the freedom to found schools in line with a specific denomination. The state also guarantees the same financial support for private denominational schools as is given to public schools. This legal right goes back to the Constitution of 1917 and the Primary Education Act of 1920. The historical consequence was that the proportion of religious and other private schools fully funded by the government is higher in the Netherlands than anywhere else in the world. The public sector, on the other hand, is relatively small.
 
                In this chapter we will go back in time to answer the question how the current educational system, with its distinguishing features related to the handling of religious diversity, came into being. In doing so, we will look at the way the identity of public education has been defined and changed over the years, and what the consequences of these changes have been for the content of the curriculum of primary schools.
 
                This chapter will start in 1801 with the first national education law, which triggered a national system of education with public schools accessible to children of all denominations and based on a curriculum acceptable for all branches. An important element of this curriculum was the use of a list of schoolbooks approved by the government and supervised by a national team of school inspectors. The journey will end with the Primary Education Act of 1920, the moment in which the Dutch educational system found its own unique way of dealing with religious diversity: a pillarized system of education with equal funding for public and private denominational schools.3
 
                Pillarization was the institutional arrangement of Dutch society in networks of organizations, ranging from political parties, trade unions, schools, and universities, to broadcasting corporations, welfare agencies, sport associations, and even social research institutes.4 The process of pillarization resulted in distinctly curricular practices where publishing houses – another element of the Protestant, Catholic, and socialist/liberal pillars – produced separate strands of textbooks and educational material (such as wallcharts) for Protestant, Catholic, and public schools, respectively. But to understand how this “voluntary apartheid”5 has become an accepted model for dealing with religious diversity, we must go back to the origins of state education in the Netherlands.
 
               
              
                The Batavian Revolution and the First Laws on Education (1795 – 1806)
 
                When French armies, supported by Dutch patriots, attacked the country in 1795, it marked the end of regional autonomy, which had been an important characteristic of the Dutch Republic.6 With the founding of the Batavian Republic, the Netherlands became a nation-state, guided by the principles of liberty, equality, and brotherhood.7 The first constitution was introduced in 1798, and in 1801 the first education law applied to the entire country saw the light of day. The ideal was one general Christian public school.8 A Minister of National Education, together with a group of national school inspectors, would oversee the implementation of the Education Act.9
 
                The Batavian revolution ended the close connection between the state and the Protestant Church, which had become the dominant religion in the northern provinces of the Netherlands. In line with this, the new Minister of Education intended to ban the teaching of religious doctrines from the public schools. In the law of 1801, therefore, it was established that “all the doctrines that are understood differently by the various denominations” should not be part of the curriculum of public schools.10 However, a regulation added to the law included the possibility of introducing children “outside regular school hours to the religious teachings of the denomination to which they belong.”11 In other words, it was not forbidden to teach religion or use the Heidelberg Catechism (written in 1563) as a textbook, but it was not going to be done by schoolteachers of public schools.
 
                The state was concerned that the traditional textbooks of the old Calvinist Republic, including the Heidelberg Catechism, approved by the Synod of Dordrecht in 1619, were still part of the new curriculum in the Batavian Republic. But which books were allowed? In 1801, the idea was born to draw up a suitable list of textbooks for the intended educational reform that would put patriotic values front and center, and promote classroom teaching as a new didactic principle.12 This list should not include books that might cause strife and discord, but rather books that, in addition to developing the mind and promoting good morals, would arouse patriotism.13 It would take a while to make up the list. These were turbulent times for the new state: the Education Act of 1801 had to be replaced as early as 1803 by a second Education Act, which in turn was replaced by a third.
 
                This third school law of 1806, which would remain in place for over half a century, consisted of several components. The goal for public education was included in the general set of rules (Article 22). It read as follows: “All education at school shall be carried out in such manner that by learning suitable and useful skills the intellectual capacities of the children shall be developed and they themselves are educated on all societal and Christian virtues.”14 These societal and Christian virtues would be part of the goal for public education until the Primary Education Act of 1981.
 
                It thus took quite some time before a new goal for public education was formulated. From 1985 onwards, the importance of public schools for dealing with the religious diversity in a multicultural society was stressed, and a choice was made for active pluralism instead passive neutrality as a guiding didactical principle for the public school.15 The fact that from 1806 to 1981 the same set of virtues was mentioned as a component of the legal goal of the public school did not mean that the interpretation of these virtues did not change over time. To the contrary, the identity of public education has been discussed at various times, in different places, and with a variety of stakeholders. The reason for debate was obvious: the legal regulations did not provide a clear definition of what had to be understood by societal and Christian virtues.
 
               
              
                The “Societal and Christian Virtues” of 1806
 
                In retrospect, we can say that the societal virtues fit the norms and values of the emerging bourgeois class such as decency, respect, diligence, obedience, and thrift. For the sake of cultural progress, but also for maintaining social order, these norms and values had to be internalized by the lower classes as well.16 It was primarily the Maatschappij tot Nut van ’t Algemeen (Society for the common good) that would take on this task by developing plans for educational reform, distributing inexpensive educational prints to the population, and publishing textbooks for the public schools, but also by establishing saving banks, public libraries, and even the first teacher training college.17 Christian virtues were primarily family virtues, with an emphasis on labor, sobriety, and moral purity.18
 
                In the law of 1806, societal virtues preceded Christian virtues. One might infer from this order that at the beginning of the nineteenth century, the societal values appreciated by the state were more important than the religious values promoted by the church. In the period itself, the order of virtues was probably not an issue.19 The order could be understood by referring to the opinion of administrator Adriaan van den Ende that the care for public education primarily rested with the state. The church must be regarded as an institution inside the state, and not the other way around.20
 
                Apart from the societal and Christian virtues mentioned in the legal goal of public education, an important element of the identity of public schooling was the legal text that later would be referred to as the “neutrality” clause. It was stated that the education of school children in the doctrine of the denomination to which they belonged should not be done by the teachers working at the schools these children attended.21 As stated above, the teaching of religious doctrines was a task for the church, not for the state. The state inspection, therefore, was responsible for ensuring that no schoolbooks were used other than those mentioned on a national list of books that was finally published by the public administration in 1810. The list contained over 700 schoolbooks written by 196 authors.22 It included many works published by the Maatschappij tot Nut van ’t Algemeen. Also popular were the books of the Frisian preacher and school inspector Johannes Hendricus Niewold (1737 – 1812) and the Groningen teacher and later school inspector Hendrik Wester (1752 – 1821). In later years, Nicolaas Anslijn (1777 – 1838), a teacher, gained great fame with De brave Hendrik (The well-behaved Henry) and its counterpart De brave Maria.23 They were reading books about children who were well-behaved, good, obedient, clever, and eager to learn. The two booklets were moralistic but also innovative, as they were based on the Enlightenment belief that children could be taught good behavior.24
 
                For compiling a book list, the public administration could draw on a wide range of textbooks. At the beginning of the nineteenth century, partly due to the announcement of the upcoming book list, a schoolbook market had emerged on which several publishers were active. An important initiative in this respect was taken by the publisher David du Mortier (Leiden), who in 1801 started a monthly magazine in which new schoolbooks were reviewed.25 In the first five years of the magazine’s existence, 325 new textbooks were evaluated and were considered more or less suitable for the modernization of education. They came from fifty-seven publishers from various Dutch cities, predominantly located above the big rivers.26
 
                It must be noted that the Bible did not appear on the booklist. But Van den Ende did not exclude the use of the Bible at school. It was self-evident that the teachers made use of the Bible “at regular intervals or during suitable occasions.”27 The reservations against the use of the Bible were mainly of a psychological-didactical nature: it was simply not a book for children. Or, in the words of Van den Ende, one should at least take “the susceptibility and the age of the children” into account if the Bible was going to be used.28 But the exclusion of Bible education was not requested. According to Van den Ende, that would mean that “the higher objective of the Education Act, popular education, Christian popular education, would equally be destroyed for all pupils of those schools.”29
 
                In public school, children could also pray. In the General School Regulations of 1806, for example, article 6 stated: “School time shall – be it weekly or daily – be opened and closed with a short and suitable Christian prayer in a respectful manner, and during those occasions something appropriate may be sung as well.”30 The Christian character of the 1806 legislation furthermore appeared in articles 8 and 11 on the decrees on the exams for teachers.31 Prior to the exam, the teacher was investigated on his moral and religious thoughts and principles; during the exam, questions should also be asked regarding suitable means to educate the school children in Christian virtues.32 The inclusion of such criteria in legislation was an expression of the idea that the main objective of education with respect to norms and values could only be achieved if the teacher would be the central figure in the education process.
 
               
              
                History Textbooks around 1806
 
                According to the Education Act of 1806, history could also be taught, together with the basic subjects of reading, writing, and arithmetic – although in practice, especially in the first decades, this would have been rare. Parents generally considered history less important than the basic subjects, and teachers were not properly prepared to teach history anyway. But the Maatschappij tot Nut van ’t Algemeen did see its importance, especially in the context of national education. As stated earlier, one of their pursuits was the publication of schoolbooks. These activities began at the end of the eighteenth century with their first and second volumes of biographies of patriotic men and women, published in 1791 and 1798, respectively. The Maatschappij tot Nut van ’t Algemeen also published a textbook on the histories of the fatherland in 1801, written by Hendrik Wester, who had previously won an honorary medal for it.33 The third volume of the biographical series followed relatively late, in 1834. All these volumes were published several times. The first volume, for example, was reprinted for the twelfth time in 1837. The list of twenty Dutchmen chosen in the first three volumes is obvious enough with regard to the sea heroes, painters, and poets included. More surprising is the choice of Pope Adrian VI (1459 – 1523), the first and only Dutch pope, in the first volume, the humanist Desiderius Erasmus (1466 – 1536) in the second volume, and the late inclusion of William of Orange in the third volume. Also noteworthy was the mention of a scientist, Herman Boerhave (1668 – 1738) and four successful Dutch women, amongst them Anna Maria van Schuurman (1607 – 1678), the first female university student in the Netherlands (and probably in Europe).34
 
                Finally, it should not go unmentioned that in addition to the three-part series featuring exemplary patriots, the Maatschappij tot Nut van ’t Algemeen also had a booklet published in 1828 featuring twenty-one important figures from the Southern provinces, including four women, this time of royal blood.35 Many of the personages that appeared in this booklet were born in the Southern provinces that nowadays we refer to as Belgium. The choice of heroes of the fatherland as part of the treatment of national history did make it clear that the Maatschappij tot Nut van ’t Algemeen wanted to do justice to the religious and sociocultural diversity that characterized Dutch society in the first decades of the nineteenth century.
 
                Moreover, the primary school subject of history in this period had a moralizing tone and so did reading education that should cover good behavior, diligence, obedience, and other virtues.36 The Maatschappij tot Nut van ’t Algemeen also published a textbook for the teaching of reading in 1791, which enjoyed some popularity: De Trap der jeugd, which went into its eleventh edition in 1827.37 In this book (whose title – The stairs of youth – harks back to a reading book of 1620), the process of learning to read was combined with morals and virtues, like most textbooks in the first half of the nineteenth century.38
 
               
              
                The General Christian Public School and its Discontents (1806 – 1857)
 
                After the fall of Napoleon, Willem I returned to the Netherlands in 1813 and two years later he became ruler of the new kingdom that would encompass the territories of the Netherlands, Belgium, and Luxembourg. The end of the Batavian-French era meant that a new constitution had to be made. In 1815, the article about education in this constitution was formulated as follows: “Public education is a continuous cause of care for the Government. The King shall annually provide the parliament with an extensive report about the university, secondary, and primary schools.”39 What did not change, however, was the law on education of 1806. It had been a landmark in the move towards an education system accessible for all people and the introduction of new didactical methods. But not everyone was happy with the proposed changes.
 
                From the very beginning, there were already signs that not everyone in the Netherlands was satisfied with the educational reforms that were advocated by the government, school inspectors, enlightened Protestants, and representatives of the Maatschappij tot Nut van ’t Algemeen.40 This enlightened elite was confronted by a group of parents who were still attached to the orthodox Protestants beliefs and who were not happy about the Heidelberg Catechism being replaced by new teaching and reading books.
 
                In the first half of the nineteenth century, the dissatisfaction with the general Christian public school gradually became more apparent. In this period there were at least five groups that distanced themselves from this enlightened national model of education, characterized by a “Christianity beyond the divide of faiths,” and supported by the mainstream of Dutch Protestantism.
 
                The first group pursued a revitalization of the Protestant character of public school, whereas a second orthodox Protestant group believed public school should take up a neutral position towards religion. Both groups were part of a Christian revival movement that opposed the enlightened ideas that influenced Dutch society.
 
                Besides these two orthodox Protestant groups, which remained part of the Reformed Church, there was a third group of orthodox believers, segregated since 1834 from the Reformed Church: the secessionists. Some of them even emigrated to the United States to find religious freedom.
 
                The fourth group, made of up Catholics, was initially not unhappy with the idea of a general Christian school. That was because in some places this school was more neutral than it was Protestant. In other places, the school even had a Catholic identity because it adjusted its teaching to the wishes of the local religious environment. Later, like the orthodox Protestants, the Catholics opted for their own schools with a clear denominational identity.
 
                The Jewish community, finally, took a different position, because the government allowed them to offer Jewish education in their own Jewish schools in an early stage.
 
                The growing discontent of these several religious groups has historically led to what historians later called historians a School War. But if we zoom in on the local level, that description would be somewhat exaggerated. In the first decades of the nineteenth century, the “war” was limited to verbal skirmishes between the elite groups of the various religious denominations.41 Furthermore, the controversy about the character and funding of schools was not an issue for most parents. That was not surprising because parents had other things to worry about. During the first half of the nineteenth century, the Netherlands was a poor country where child labor was not exceptional, and where not all children were sent to school.42 If the parents were sending their children to school, inspection reports on the functioning of the Dutch education system show little proof of discontent.43 Potential tensions about the curricular content – for instance, the reading of the Bible, the disappearance of Heidelberg catechism, the singing of psalms, the new educational methods, or the teaching of National History – seldom resulted in unresolvable conflicts. A possible explanation is that the public school that supposed to have a general Christian character, adapting to the color of the local religious environment like a chameleon.44
 
                This everyday practice, in which schools adapted their curriculum to the religious color of the environment, was even legitimized legally in 1842 by a Royal Decree whose purpose was to uphold the principles on which the School Act of 1806 was built – that is, that the national public school should still have a general Christian character. The decree stipulated that the religion of the inhabitants of a municipality had to be considered when selecting and hiring teachers. This also applied to the appointment of school inspectors, whose term was limited to a shorter period than before. Even the church could review curricular practices in public education. To do so, schools had to allow the inspection of their teaching materials, and in particular of course textbooks, which could be checked for anti-Catholic passages. If necessary, sensitive texts could be censored by blacking out certain parts; whole books could be even banned.45
 
                Whether the attempt to use the idea of relative neutrality to save the general Christian public school of 1806 was successful remains to be seen. Again, a closer look at the national inspection reports, and especially the provincial school reports, do not show many important changes in school culture over time. From the provincial school reports, we can gain quite an accurate picture about the role religion played in the daily life of school. Thus, we can read that the school day began and ended with a prayer; there was the singing of psalms, and sometimes also reading from the Bible. In the period before and after 1842, such events of a Christian character were reported in equal measure.46 There are also reports of Catholic authorities exercizing their right to censor textbooks, but incidents were rare.
 
                What was obvious, however, was the move of the advocates of the orthodox Protestant school in the direction of founding their own schools instead of transforming the existing public schools by strengthening the impact of the Bible and biblical history in the curriculum. They succeeded in Nijmegen in 1844 with the establishment of the first orthodox Protestant school, run by a private association. The wish to set up private denominational schools, an idea that Catholics groups had put forward earlier, fitted perfectly with the liberals’ desire for freedom. It was this political group that believed that men in every sphere of life should be free and independent to make decisions. In their view, such freedom was the starting point for the development and civilization of the nation.47
 
               
              
                The Constitution of 1848: The Introduction of Freedom of Education
 
                Freedom of education, or in other words, the right to found private denominational schools, would finally be included in a new Constitution in 1848. This mainly happened because the liberals, led by Johan Rudolf Thorbecke (1798 – 1872), came to power in government in that year. The majority of Parliament accepted the freedom of education, but only if several conditions were met. Pressure was exerted to preserve the statement dating back to 1815: “Public education is a subject of continuous care for the Government.”48 The government agreed; it also included a new section, which read: “Everywhere in the Kingdom the Government shall provide sufficient public primary education.”49 With these statements it was established that a quantitative increase of private education would not threaten the dominant position of public education. With these additions, the main objections to modifying the constitutional article on education were resolved, and the new clause passed in both Houses with only a few votes against it.
 
                The freedom of education desired by Catholics became a reality. For their part, the liberals had succeeded in reducing the concentration of power in the national government and shifting the responsibility to make decisions to the lower authorities and individual citizens.50 From the way the education article was debated in parliament, the legislator certainly did not have a non-religious public school in mind. The constitutional article was more against a certain way of dealing with the content of subjects, rather than excluding certain subjects.51 However, not all parties agreed with this interpretation of the “neutrality” clause, which now had become part of the education article of the Constitution. It read: “The organization of public education shall be arranged by the law, with due respect of everyone’s religious concepts.” The disagreement became apparent when the new constitutional article on education had to be translated into a new law on primary education.
 
               
              
                The “Christian and Societal Virtues” of 1857
 
                The acceptance of the Constitution of 1848 meant that the law on education of 1806 had to be replaced. It would take until 1855 before a draft law was tabled that had the support of a majority in parliament. Education was “made in service of the enhancement of morality and religion” and relative neutrality was introduced: the teachers should refrain “from educating, doing or not doing something that is harmful for the religious concepts of the denomination or denominations whereto the school-going children belong.”52 In a previous draft, absolute neutrality was still mentioned: the teacher was not permitted to harm any religious group, whereby it did not matter whether or not children of such group were present at school. In the latter draft, the presence of certain religious denominations at school proved to be decisive. In this respect, then, the law was in line with the way schools worked in everyday practice.
 
                The draft law of 1855 would have been accepted, but the king refused to sign it. He made this decision when, in 1856, part of the orthodox Protestant population expressed their complaints against the law on education, fearing a “de-Protestantization” of public education. That same year, the government’s power about education fell into the hands of an orthodox Protestant minister, Justinus van der Brugghen (1804 – 1863), who opted not for the re-profiling of the Protestant character of public education, but for the freedom to establish private denominational schools. It was therefore stated in a draft law on primary education that, if “the children are withheld from visiting public school by virtue of religious objections from the parents,” there should be an option to found private denominational schools. The state should thereby aid by means of providing subsidy. In accordance with the desires of the proponents of the general Christian public school, article 21 of the draft also included a provision that public education should be at the service of “the development of the mental capacities of the children as well as of their education to all Christian and societal virtues.” The teacher should once again refrain from teaching, doing, or not doing things that were in violation of the respect due to the religious concepts of others. Religious education was in the hands of religious denominations that could even have classrooms at their disposal “outside school hours.” Article 16 of the draft established that in each municipality a “sufficient number of schools, accessible to all children, without distinction of religious conviction” should be available.
 
                The draft clearly had the nature of a compromise. The objective was to satisfy both the majority and the minority. But the possible provision of state subsidy to private denominational schools for meeting the objections of the minority did not stand a chance. This idea was rejected in the end. To assure the majority that the public school of 1857 was based on the same principles as that of 1806 and would remain accessible for children of all religious faiths, the Government maintained the stipulation in which a reference was made to the “Christian and societal virtues.” However, this did not mean that one should interpret those “virtues” in the same way as in 1806.53
 
                We should not attach too much value to the fact that the “Christian virtues” preceded the “societal” ones in 1857. The “virtues” of 1857 have more of a secularized focus than a religious, Christian meaning (as they had had in 1806). The minister responsible for the law of 1857 himself stated, in 1860, that the education of Christian virtues of 1806 should be regarded as an “education into Christianity.” According to him, the law of 1806 prescribed “religious education, neutralized Christianity.” At the state school of 1857, “no religious education, in whichever form, [was to] be taught”54 That was a task for the church, and the state should stay out of it.
 
                The idea of the 1857 Act was that public schools should adopt a more restrained attitude towards religion and philosophy of life than had been intended in 1806. But Van den Brugghen never opted for absolute neutrality or a non-religious school. Indeed, he advocated positive neutrality where teachers, even in a mixed school, could create a Christian atmosphere – even if they were acting as silent witnesses.55 However, it is questionable whether he could clarify this in 1857. What was clear was that after the law was approved in 1857, the neutrality principle took on a more negative aspect than had been intended.56
 
               
              
                The Road to a Neutral Public School (1857 – 1878)
 
                After 1857, the chameleon model still applied to education: the public school absorbed the color of its surroundings.57 In many villages and towns, public schools adapted to the denomination predominant in a particular region. This strategy met local needs and avoided potential conflicts with parents. It could also mean that in some public schools the Bible was still read, even though, strictly speaking, this was not allowed. Even when Jewish students attended a school, it could happen that the Bible was used. The New Testament was then discussed by the teacher on Saturdays when Jewish children celebrated Sabbath. There are also cases in which the Bible was introduced in a public school to prevent the establishment of a new private denominational school. Furthermore, it was common – with the approval of the school inspection – for school to begin or end with a prayer.58
 
                A strategy based on adaptation to local circumstances not only occurred in Protestant regions but was as often used in the provinces of Noord-Brabant and Limburg, where until the beginning of the twentieth century many public schools had a Roman Catholic heritage.59 In view of that, it is not surprising that in the decades before the financial equalization of 1920 – the year in which private denominational schools got the same subsidy from the state as public schools – in the south of the Netherlands the number of confessional schools compared to other parts of the country has always been extremely low.60 Within this context it is also meaningful that the six Catholic Members of Parliament who voted in favor of the law of 1857 came from the south of the Netherlands, whereas the other six Catholic Members of Parliament who voted against the bill came from the North. It can be assumed that the people from the south were aware of the relative nature of neutrality of public education.
 
                For that matter, the expected national growth of the number of private denominational schools lagged behind the expectations after the granting of freedom of education. In 1858, only thirteen Christian schools were built, in 1859 no more than six, and in 1860 we note the modest total of eleven. Public schools remained acceptable educational institutions for many parents. Furthermore, it was also the school where most of them received their own education, so they were quite familiar with it. The decline of the percentage of pupils who attended a public school over the period 1857 – 1876 was therefore modest: from 79 to 75 percent.61
 
               
              
                History Education after 1857
 
                In 1806, history was not yet a compulsory part of the curriculum in public schools. That changed with the School Act of 1857, when history became a compulsory subject. Christian and societal virtues had not yet disappeared from the scene. Piety and obedience were still important virtues for the citizens of the Dutch state. But society had changed in the meantime. This had consequences for the public school and its curriculum.62 The Belgian Revolution of 1830 led to Belgium’s secession from the Netherlands and the country’s independence. The revolutions of 1848 in France and Germany did not leave the Netherlands untouched, either. The role of the king was reduced, and democracy was strengthened with the introduction of a parliamentary system. The increase in trade, the beginning of industrialization, and the constitutional changes allowing freedom of speech, religion, and education, also placed new demands on citizens. In these changing times, citizens would have to actively engage in the development of society. Children had to be taught to be productive, economically useful, and politically self-aware. For history education, this meant teaching pupils how society worked and what contribution they could make to its development. Passivity or instilling pride in the heroes of the past were no longer functional requirements for a prosperous future.
 
                Once again, it was the Maatschappij tot Nut van ’t Algemeen that would be responsible for publishing a textbook on the history of the Netherlands, one that enjoyed a certain popularity after 1857.63 The author was a teacher at a public school in Amsterdam. This was also the case with a National History reading book, which was especially written to be used in schools for the working class.64
 
                The structure of this book was typical of the new era. The traditional part told the story about how the Netherlands used to be, and how it had become in 1865. But what was new was that the book started with how the Netherlands was governed. It explained the parliamentary system, it commented on the constitutional freedoms, and it gave an overview of relevant institutions in Dutch society.
 
                The last section started with several types of educational institutions (with the universities mentioned first), followed by organizations which cared about the moral and material interests of the people, and it ended with institutions related with trade, industry, and agriculture. It may be noteworthy that churches were not mentioned in the category of institutions that addressed the moral needs of the people, and that the Maatschappij tot Nut van ’t Algemeen was ranked first in this category, followed by several organizations working to improve the living conditions of the working class. Even in his historical section, the author avoided talking about church and religion, seemingly taking a secular stance on history education.
 
                Apart from this conspicuous absence of the church in this textbook, in general we must state that around 1860 a new type of history education emerged in schoolbooks, which moved away from passivity, obedience, and loyalty toward civic self-awareness and active participation in society.65 This did not reduce the need to present historical facts and years in textbooks. On the contrary, a timeline in an 1871 history textbook, for example, included as many as forty-eight important years of the Eighty Years’ War with Spain.66 Of course, the book mentioned the “famous” battles, but also the foundation of the first three Dutch universities – Leiden, Groningen, and Utrecht.
 
               
              
                The Tightening of the Neutrality of Public Schools (1878 – 1920)
 
                The example of a history textbook in which universities are given prominence and churches are left out of the picture illustrates the fact that, by the end of the nineteenth century, thinking about biblical truths had changed with the progress of the sciences. Theological dogmas became less important than ethical principles. So-called ethical modernism gained significance within the Protestant church and in society.67 Its adherents no longer believed in miracles or in the absolute authority of the Bible as a source, preferring instead to be guided by “ideals of duty, love of truth, development and education.”68
 
                A new generation of liberals, the so-called social liberals, were animated by this new modern philosophy of life. Consequently, the moment they gained political power, they would work to improve the quality of Dutch schools, promote school attendance, and tighten the neutrality of public education.69 Teaching morality in the spirit of De brave Hendrik was no longer an important issue in public schools. The focus should be on the transfer of knowledge and the intellectual development of pupils instead. Education was also increasingly understood by the liberals as an instrument for individual social mobility.70
 
                The new Primary Education Act of 1878 by the social liberal Jan Kappeyne van de Coppello (1822 – 1895) emphasized the idea of the public school as a neutral education institution. Although its legal goal did not change in the law of 1878, the public school continued its journey towards a more neutral destiny.
 
                A proposal from the orthodox Protestants in Parliament to remove the “Christian virtues” from the law and only mention societal virtues was rejected by fifty-three votes to twenty-eight. Thus, in the end, article 33 of the law still mentioned Christian and social virtues in the first paragraph and the respect owed to the religious notions of others in the second paragraph. The government, however, did add a third paragraph, which stipulated that public school teachers who neglected the previously mentioned duties could be suspended.71 This certainly did not encourage public school teachers to introduce certain religious or political points of view in their classrooms.
 
                The Liberal Education Act of 1878 was not well received among denominational groups because the increased quality requirements for schools also applied to denominational schools which, after all, could not rely on state subsidies. Opponents of public education even organized a petition to ask the king not to sign the law, but this initiative failed. It did mean, however, that Protestants and Catholics, who in previous decades have been involved in many vicious verbal battles, had miraculously found common ground in their joint opposition to the neutral public school influenced by secular modernism.
 
                Thus, after the liberal government was replaced by a coalition cabinet, in which Protestants and Catholics cooperated for the first time, the first subsidies were provided to the schools that were governed by religious denominations. In the new Primary Education Act of 1889, a partial subsidizing of private denominational education became possible thanks to the government of the orthodox Protestant Mackay (1838 – 1909). When in 1901 another confessional coalition was formed that increased the public funding of private education, the battle between public and private denominational schools was reaching its final phase.
 
                The earlier opposition of the liberals, and in later years of the socialists, against subsidizing private denominational schools, ceased when the Protestants and Catholics gave up their resistance against universal suffrage, and the liberals and socialists were able to obtain universal suffrage in exchange for the full funding of private denominational education. The financial equalization of public and private education was finally established in the new Constitution of 1917, and some years later in the Primary Education Act of 1920.
 
                The article in the Primary Education Act of 1920 still contained the paragraphs which referred to the “education in all Christian and societal virtues” and “the respect due to the religious concepts of others.” But with the growing number of Protestant and Catholic schools, which had their own religious educational profiles, the identity of public education had already developed in a more neutral direction. Modernism had left its mark, and socialism would also have an impact on the public school system. For example, from 1904 the Union of Dutch Teachers defended the absolute neutrality of public education, which meant that teachers should not express a preference for a particular religion in their classrooms, but neither for a particular political constellation.72
 
                In the latter case, it meant that teachers could not be forced to support the monarchy. Or, to refer to a real world example, in 1909, public school teachers did not have to celebrate the birth of Crown Princess Juliana.73 The underlying reason, of course, was that socialist educators might prefer a republic instead of a monarchy.
 
                This principle of absolute neutrality was conceptualized in an amendment to the 1920 Act proposed by a socialist MP who also happened to be the president of the Union of Dutch Teachers. The idea of the amendment was that public teachers should refrain from teaching anything that was in violation of the respect due to the religious and political concepts of others. But it was rejected by fifty-one to twenty-four votes.
 
                A second amendment, tabled by a communist MP, sought to replace the words “Christian and societal virtues” with only the words “societal virtues.” This amendment was also rejected with seventy-three votes against and only two in favor.
 
                With the enactment of the 1920 Act on January 1, 1921, the School War was over. The pacification of the Protestant, Catholic, liberal, and socialist factions of society had become a reality. The Netherlands got its educational system with distinctive features, such as the freedom to found private denominational schools and financial equality between public and private schools. This eventually led to a public education sector that, unlike those of many other countries, has a minority position: the percentage of public primary schools dropped from 70 in 1890, to 62 in 1910, to 45 in 1930, to 34 in 1950 and finally to 30 in 2023.74
 
               
              
                The Battle of the Books
 
                The codification of freedom of education in 1848 gave associations and foundations the freedom to establish schools with a denominational identity to their liking, which, by extension, also implied the freedom to choose textbooks and teaching materials, and to select teachers and pupils. With the growth of the private denominational sector after the increase of subsidies in 1889 and 1901 (the year in which it also became compulsory for children to go to school), there was a growing need to choose textbooks that suited the religious character of the newly founded schools. This need could be satisfied in two ways.
 
                The first option was to adapt the textbooks already used in public schools. For example, if fairy tales were part of textbooks used in public schools, action had to be taken so as not to hurt the feelings of others. Of course, a bit of fantasy could be fun for kids. Fairy tales would make the books more attractive. But Protestants rejected such forms of superstition on biblical grounds.75 So publishers came up with a strategy to adapt existing books to make them acceptable to a new readership. To give one example: Wolters of Groningen, a publisher of textbooks that were mostly used in public schools, commissioned an editor with a Protestant background to create a new version of a reading book that would be acceptable to Protestant children. It was a success: the first edition (1911) sold out in no time; the tenth edition was published in 1934.76
 
                A second option was to write new textbooks from the perspective of a particular religion. The call for Catholic education led in 1844 to the founding of two educational congregations in Tilburg (by Joannes Zwijsen), and in Maastricht (by Louis H. Rutten). In 1846, the brothers founded their own publishing house in Tilburg, which published textbooks for Catholic schools, particularly the schools run by the congregation from 1850 onwards for “boys with poor and needy parents.” The congregation in Maastricht was closely involved in the establishment of the Malmberg publishing house in Nijmegen in 1885, specializing in schoolbooks for primary education, which were bought by both the congregation’s fifty schools and many other Catholic schools.
 
                At the end of the nineteenth century and the beginning of the twentieth century, the publishers Zwijsen and Malmberg started making an inventory of the neutral textbooks already available for public schools, to adapt them for a Catholic readership.77 Later, they also adapted their own Catholic textbooks for being used in public schools.78
 
                With the funding of schools of different denominations, the need for a diverse supply of textbooks increased. The position of the Maatschappij tot Nut van ’t Algemeen as main provider of moral schoolbooks for all was weakened. Several publishers, in the north and south of the Netherlands, were eager to provide schools with textbooks acceptable to children of (orthodox) Protestant, Catholic, or non-religious parents.
 
                After the introduction of the Compulsory Education Act in 1900, which stated that all children were supposed to be present in the classrooms and all of them should be taught simultaneously, publishers could count on a steady demand for textbooks. The diversity in content is clearly visible when we zoom in on the category of history textbooks.
 
                As we have said before, the Netherlands was built on pillars. Supporters of the two denominational pillars were closely associated with the Protestant and Catholic streams in Dutch education, while those who felt at home with the socialist and general/liberal pillars preferred public schools. These pillars also represented different ideas about history – and because there were also different publishing houses, there would be textbooks with different stories about the Netherlands as a nation, its heroes, and its historical events.
 
                In the liberal education law of 1878, there were no changes with respect to the subjects that had to be taught at the primary school. What had to be done with history was explained as follows:79
 
                 
                  History as a subject is limited to national history. One should not demand too much of the young mind, nor impose too heavy a burden on the teacher. Complete treatment of national history should therefore not be given at primary school. It is enough if the child learns in which country it lives, and to which people it belongs. The Batavians and Julius Caesar, the Frankish Empire and even the times of the Counts can provide material for instructive and entertaining stories, but imprinting dates and names that are forgotten soon after leaving school is of no use. Only that part of national history, which gives the pupil a comprehensible overview of the development of the Dutch state and teaches him the great deeds of the ancestors, by whose perseverance, under the leadership of Orange, our independent nationhood was founded, deserves the broader development which, as the means to arouse a warm patriotism, should be part of the national education in the people’s school.
 
                
 
                History in the primary school is about the history of the nation. Not all topics had to be dealt with, so teachers could make choices, and skip topics that could be controversial. Memorizing dates or names was not recommended, but telling stories that aroused patriotism was. Speaking about the House of Orange seemed to be compulsory, probably because it was assumed that liberal, Protestant, and Catholic groups would be united in their acceptance of the king. But we must also note that in the explanation of the law there is no specific reference made to the Eighty Years’ War. This was probably intentional, because the Revolt against Philip II was not everyone’s idea of the most glorious moment in Dutch history.80
 
                In a history textbook that was published by the congregation in Tilburg in 1893, the Revolt was described as follows: “a revolt against the Pope and the Church, which has left the most terrible disasters and misery and robbed millions of people of their greatest treasure, the only beatific faith.”81 The Eighty Years’ War was not seen as a battle for the liberation of the Netherlands, but as the downfall of the true faith. William of Orange was not a hero, but a villain, while his adversary Philip II was an outstanding monarch of great virtue. The troops of the prince of Orange plundered, looted, murdered, kidnapped people, set fires, and in particular, they targeted Catholic priests and monks. Their atrocities were described with horrifying details on many pages of the textbooks.82
 
                In contrast, Protestant history books spoke of Spanish atrocities and oppression by Philip II, who was blinded by his superstitious faith from Rome. In these booklets William of Orange was the hero, the father of the fatherland, and the final Dutch victory over the Spanish oppressors was a miracle provided by God.83
 
                In the neutral textbooks, the focus was on the unity of the nation. In these textbooks the writers avoided taking sides with either the Catholic or Protestant religion. Mistakes were made by all sides. In fact, with their books these authors hoped to contribute to a reconciliation between the Catholic and Protestant inhabitants of the Netherlands. Tolerance, according to the writers of these neutral textbooks, was an important lesson learned from history.84
 
               
              
                History Education in 1918
 
                A content analysis of history textbooks in the period between 1880 and 1940 may show clear differences between the stories that could be told in public, Protestant, and Catholic schools. But to get a glimpse of what really was going on inside classrooms, we should read the reports made by school inspectors. The year 1918 is perfect for this, because in this year all inspectors were given the assignment to report about the state of the art with respect to the subject of history in primary education.85 Unfortunately, studying the inspection reports yields a disconcerting story, with disappointing conclusions about the usefulness of history education.
 
                The report on history as a primary school subject consisted of three parts: one for each inspection district. In the southern provinces, the Catholic part of the first district, it was noticed that in relatively many areas the subject was not taught systematically. The inspectors were not satisfied with the knowledge gained. It could all be done much better.
 
                To stimulate historical interest and the development of students’ character, it was especially recommended to treat the great personalities as the centerpieces of an era, make use of the vividness of visual representations, and give warm and inspiring lectures. Lectures could be given using wall charts, and this educational material was not lacking in classrooms, but when pupils were asked how the charts were used, the answer was “as decoration” and not as teaching tools.
 
                Another problem was that teachers were insufficiently prepared to teach history. Whether the attention to history as a subject had achieved results in terms of its purpose, that is, intellectual and moral education, could not be answered in district 1.
 
                In the second inspection district, which was localized in the western and central parts of the Netherlands, history education was not in the best shape, either. Most teachers knew little about history and did not know their way around it. Some teachers at public schools even suggested that history should be eliminated as a primary education subject.
 
                In Christian schools, there was more enthusiasm for the course and more time was devoted to it. An advantage of Christian schools was that there was also an interest in biblical history. These schools, according to the inspection, were also not as timid as public schools to show that God played a role in the history of the Dutch people and the house of Orange.
 
                In general, it was noted that the pupils were far too passive in history: too much was told by the teachers and there was no independent activity. In district 2 it was also emphasized that the biographical method for teaching history was more successful than merely memorizing names and years. The cultural-historical approach as part of a new pedagogy, with less attention to wars, and starting with everyday matters and then ending in the past, was not recommended, however.
 
                In the third inspection district, the north and east of the Netherlands, the subject of history was considered too difficult for primary education. It offered too little satisfaction because the knowledge evaporated too quickly. In fact, the subject could only be taught with enthusiasm if it was linked to a philosophy of life.
 
                Another inspector noted that everyday events are also history, even though these events are not yet recorded in a booklet with dates and names to memorize. Focusing on regional history or linking everyday events to world history was recommended to encourage a love of history. Furthermore, after comparing public and private denominational schools, it was noted that different books were used, but that in private education, lecturing was more often chosen as a method, while in public education the focus was generally on the textbook.
 
                Additionally, in the north and east, attempts had been made to replace the old-fashioned learning of names and facts with the so-called history of civilization. However, this approach was quickly abandoned because it was not successful. In this respect, an elderly superintendent remarked that not much had changed when he compared history education in his time and the present, except for better textbooks and more beautiful historical wall charts. Those wall charts were then also said to be underused; but they should also support the teacher’s stories.
 
                It was agreed that giving lectures should be the main form of history teaching; in this regard, the textbook was merely a surrogate, and there was a danger that lazy teachers could use textbooks to replace oral recitations. In that case, the inspectors conclude, textbooks would do more harm than good.
 
               
              
                Conclusion
 
                In this chapter we have tried to answer the question of how the current educational system, with its distinguishing features related to the handling of religious diversity, came into being. We have seen that with the pursuit of national unity, a public school was designed that should pay attention to the development of “social and Christian virtues.” These words, included in the primary education laws of 1806, 1857, 1878, 1889 and 1920, would not change. However, their meaning did.
 
                Under pressure from orthodox Protestants and Catholic groups, the general Christian public school of 1806 developed in the direction of a neutral institution which, from the introduction of compulsory education, would increasingly be flanked by private schools with a Protestant or Catholic identity.
 
                The religious diversity typical of Dutch society from the start of the national educational system was accommodated in juxtaposed pillars. The schools of these pillars developed separate curricula. Conceptions of Dutch identity were laid down in Protestant, Catholic, and neutral textbooks that contained different narratives about the history of the Dutch nation-state.
 
                In 1918, however, the way that history was taught in schools did not meet in practice the quality criteria envisioned by the government and its education inspectors. Pupils were not being provided, or not sufficiently provided, with knowledge of Dutch history, and the formation of a national character or a shared identity did not come to pass.
 
                When Queen Beatrix gave her speech in the United States of America, she reverted to the old idea that the Netherlands was a Protestant nation, where schoolmasters told others with a raised finger what was right and wrong. Her daughter-in-law Maxima said, after her first introduction to her new homeland, “The Dutchman does not exist.” By this she meant to say that there are many kinds of Dutch people, but her statement received a lot of criticism. The general idea was that the Netherlands did indeed have a national identity, but only a few could tell exactly what it was. The role schools in the Netherlands can play in fleshing out that identity, and the extent to which textbooks can be of service in doing so, is a question for further research.
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                Introduction
 
                In this chapter, I discuss the changes in confessional education in the Netherlands during the period from roughly 1945 to 1985. I describe these changes through an outline of the developmental trajectory of one of the key figures in Protestant denominational schooling. The changes in his thinking about Christian education reflect the transformations that we can observe in the entire confessional schooling during this period.
 
                I have chosen this case because it provides a meaningful addition to the existing historiographic narrative of confessional education, which predominantly focuses on increasing government involvement, internal and external secularization, and a flattening of Christian identity. Threat and defense play a significant role in this narrative. By closely examining how the participants themselves constructed their own narrative in response to these new developments, we add depth to the historiography and align with recent studies on Dutch education in this period. In a broader sense, this chapter tests the influential proposition by the Dutch-American historian James Kennedy that the Dutch elites in the 1960s accommodated the rapid modern developments to the extent that they partly facilitated and even stimulated them. They believed that modernization was inevitable and that it was better to move in sync with the modern youth than to be left behind by them.1
 
                This chapter follows a chronological, thematic structure. The focus is on the evolution of Titus Menno Gilhuis (1914 – 1990), which I will portray based on his publications. The main question is how he situated confessional education ideologically, pedagogically, and didactically within a changing context. I limit myself to his most significant works, published as standalone writings with a popular character, as they were intended to directly engage with the field of education. Gilhuis’s work did not go unnoticed: several publications went through multiple reprints and often sparked further discussions. The choice of Gilhuis is not based on his originality or groundbreaking ideas. However, in his time, Gilhuis was a prominent figure in confessional, more specifically, Protestant denominational education, evident in his commentaries on education featured on the front page of the newspaper Trouw between 1953 and 1963.
 
                The period 1945 – 1985 was a time of rapid changes for the Netherlands, as well as for the entire Western world. This also applied to denominational education, which before the war was in self-imposed isolation to a much greater extent than it was afterwards. Societal and cultural developments such as individualization, secularization, and multiculturalism were also evident in denominational circles. From the 1960s onwards, private education underwent some significant transformations. The implicitness of pillarization gradually disappeared, ecclesiastical boundaries lost their plausibility, ecumenism, the Third World, and peace education came into focus, and heaven was no longer located at the horizon of earthly life but in the nearby, intra-worldly future. In this context, leaders had to reconsider and redefine their positions. This was also true for Titus Gilhuis.
 
               
              
                A Neo-Calvinist Environment
 
                Titus Menno Gilhuis was born in Hardenberg in the province of Overijssel, located in the northeast of the Netherlands. His father, Pieter Gilhuis (1877 – 1954), had been the head of the Christian school there since 1907. After having worked at the Christian school in Bennekom and the Christian mulo (a type of secondary school) in Sneek, Gilhuis spent sixteen years in Hardenberg. In 1923, he became a teacher and assistant director of the newly established Rehoboth Reformed teacher training college in Utrecht. The school’s identity and administrative dominance were shaped by the Gereformeerde Kerken, the Reformed Churches established in the nineteenth century as a result of the Secession, an orthodox split of the more liberal Nederlandse Hervormde Kerk (the Dutch Reformed Church).
 
                On the occasion of its twenty-fifth anniversary in 1949, L.W.G. Scholten, the then director and former colleague of Gilhuis characterized education at Rehoboth. According to him, the education was founded on the principles of the “Calvinistic Reformation,” focusing on nurturing national awareness, emphasizing the distinctive characteristics of the Dutch nation, and fostering a love for the royal family. This educational approach thus had a clear identity and a pronounced religious foundation. Another element was the emphasis on authority: “Authority as a nation-forming element was traced back to its divine foundation.”2 In commemoration of its fiftieth anniversary, another former teacher wrote about the Rehoboth: “Imparting factual knowledge used to be highly important. The teacher training college resembled a ‘diluted’ secondary school with a sprinkling of pedagogy. Looking back, I believe that we did not adequately convey how knowledge should be presented in primary schools.”3 Although the specifics of the curriculum are unknown, there would likely have been significant focus on subjects such as biblical history, church history, and Dutch history. The treatment of pedagogy is also unclear. Gilhuis taught pedagogy, as well as Dutch and French. In 1929, he obtained his degree in pedagogy under Jan Waterink (1890 – 1966) at the Vrije Universiteit Amsterdam, who had recently been appointed as the (first) professor of pedagogy at this neo-Calvinist institution of higher education.4
 
                The Vrije Universiteit Amsterdam was founded by Abraham Kuyper (1837 – 1920), leader of the kleine luyden (the “small folk,” a term referring to the ordinary Reformed people) among the Reformed community, who, through an emancipation process, rose socially, politically, and economically. Kuyper worked to promote Christian education and establish independent, denominational schools. Thanks in part to his efforts, the long-standing Schoolstrijd (“School Struggle”) ended when financial equality between public and private education was enshrined in law in 1920. Private confessional education soon surpassed public education.5 Kuyper was an advocate of a pluralistic society, as he believed that various segments of society had the right to their own existence and expression. This, in his view, applied to the organization of their own education as well. Waterink and Gilhuis followed in his footsteps; like Kuyper, they were convinced that Reformed principles were beneficial for society as a whole and should be promoted with conviction.6
 
                Beyond the school environment, Pieter Gilhuis served as an elder in the Reformed Churches and was a board member of the Reformed Association for Alcohol Control. He was also active in the Reformed Workmen’s Union Patrimonium.7 He embodied a typical representative of the Reformed pillar, hailing from the kleine luyden and participating in an emancipation process through denominational institutions. Gilhuis came from a family of simple artisans and small livestock farmers in Sneek. He was the only one in his family to pursue further education. Through his marriage to Geurdina de Gooijer, he became part of a family that had received slightly more education. His father-in-law was a Reformed minister, and two brothers-in-law – married to his wife’s sisters – were also heads of Christian schools. His own children ascended the social ladder further. Two sons studied theology, became ministers, and earned doctorates in theology at the Vrije Universiteit. One of his sons-in-law was the principal of a Christian secondary school in Leeuwarden, while another son-in-law, a doctoral minister, played a pivotal role as chairman of the Netherlands Christian Broadcasting Corporation in the developments of the Reformed pillar in the second half of the twentieth century.8
 
                Titus followed in his father’s footsteps, studying at the Rehoboth teacher training college and pursuing a long teaching career. Shaped within the Reformed Churches, the neo-Calvinist teacher training college, and the Reformed pillar, his views on education were undoubtedly influenced by these environments. Gilhuis attended the Rehoboth from 1930 to 1933 and only much later, in 1960, did he earn his history degree through evening studies at the Vrije Universiteit. He worked as a teacher in Pijnacker and The Hague. In 1942, he married Wilhelmina Gesina Nijenhuis (1912 – 1999), with whom he had four children. In 1944, he became the head of the Christian school in Heinenoord; he held the same position from 1949 in Weesp and from 1955 in Katwijk aan Zee. In 1959, he became a history teacher at the Christian Lyceum in Dordrecht. In 1965, he became the principal of the Christian Lyceum on Moreelsestraat in Amsterdam-Zuid, and in 1972, he started his last paid role as the academic senior lecturer in history didactics at the Vrije Universiteit. Here, he trained students who, after completing their history studies, obtained a teaching qualification. This was not always an easy task as many students in this era tended to lean towards a Marxist societal and philosophical viewpoint.9
 
                Gilhuis was not regarded as progressive at the Vrije Universiteit or in Christian teacher training colleges during the 1970s. Instead, his greatest influence was on the more conservative school boards and primary school teachers.10 Gilhuis gained particular renown as the chairman of the Unie School en Evangelie (a Protestant NGO which was founded in 1879 as part of the school struggle, originally called Unie Een School met de Bijbel), a role he held from 1970 to 1982. It was primarily in this capacity that he developed his vision on Christian education in a changing societal context.11 Gilhuis retired in 1982.
 
               
              
                In the Footsteps of the Forefathers
 
                Shortly after the Second World War, Gilhuis began to make his presence felt in the public arena. He clearly followed in the path of the neo-Calvinist forefathers. In 1947, he authored a brochure by the Unie Een School met de Bijbel – of which he would become president years later – entitled De christelijke school een noodwoning? In that same year, he delivered a lecture at the Christian Teachers’ Association’s Pentecost Conference in Leeuwarden, which was later published in 1948 as Isolement èn apostolaat.12 Both publications emphasized the importance of the independent Christian school and rejected the alternative of the Christian state school. Gilhuis aimed to continue the trajectory of denominational segregation.
 
                This stance put him in opposition to the postwar movement known as the Doorbraak (Breakthrough), which aimed to dismantle the prewar system of denominational segregation that had divided society into compartments, the so-called pillarization. According to the proponents of the Doorbraak, it was time for a new society in which Christian party politics and separate Christian schools were no longer desired. This vision took shape in a new political party, the Labor Party, in which Christians and non-Christians collaborated towards a social-democratic ideal. The Doorbraak also sought to abolish Christian denominational schools by offering Bible education in public schools, thereby working towards the apostolic and missionary task inherent in Christianity. The Doorbraak was inspired by the influential German theologian Karl Barth. Although the Doorbraak did not realize its ideals, it did spark an intense discussion in the 1940s in the field of education regarding the survival of denominational schools. The fact that this discussion engaged people’s minds is evident from the approximately three hundred Christian teachers who transitioned from denominational to public education during that period.13
 
                According to Gilhuis, it was not a new phenomenon to question the legitimacy of the denominational confessional school, which he framed as the “free Christian school.” This questioning had already occurred during the time of Guillaume Groen van Prinsterer (1801 – 1876), the father of the Protestant volksdeel, the Protestant segment of society in the nineteenth century. The concept of the independent Christian school is now, just as it was then, viewed by some Christians as a makeshift solution, a temporary dwelling. These Christians are critical and negative towards the Christian school as a separate entity alongside public schools: they see it as nurturing sectarianism, promoting a “sterile isolation,” and sometimes even threatening to become a “counter-church” if it tries to proclaim the Gospel alongside the church. Above all, the independent Christian school lacks compassion for the needs of the Dutch child because it retreats into a shelter and closes its windows to the world. Therefore, say the critics, the Christian school should be no more than a shelter, a temporary dwelling that we should abandon once there is a new school for the entire nation, a school where Christianity serves as a guiding and spiritual force.
 
                In response to this new challenge for Christian denominational education, Gilhuis initially sought answers that had been formulated in the past by proponents of the Christian community and education, such as Groen van Prinsterer and Abraham Kuyper. According to Gilhuis, these are questions that were already asked in their time, and they developed convincing answers that remain valid today. However, by the mid-nineteenth century, Groen van Prinsterer had concluded that, due to political developments, the Netherlands was no longer a Christian state. Consequently, he abandoned the ideal of a Christian public school in favor of the independent, the “free” Christian school. Kuyper consistently followed in Groen’s footsteps by working towards the formation of a Christian community. Yet the ultimate goal of both Groen and Kuyper remained the re-Christianization of society, bringing the child into contact with the Bible. They aimed to achieve this by fully teaching the message of the cross on the independent Christian school – something that was no longer feasible in public schools due to the diversity of opinions. According to Gilhuis, their views and solutions also contained the answers for his own time:
 
                 
                  Whoever wishes to do something against the ongoing de-Christianization today – as we live amidst the demons that will increasingly grip the masses and the child of the people – in a country that will predominantly change in character due to technological advancements and ongoing industrialization, further de-Christianizing and dehumanizing man and his child – can only do so in the barbarism of our Western European society with the full Gospel.14
 
                
 
                Interestingly, Gilhuis’s concern about the de-Christianization of society was shared by proponents of the Doorbraak – even as early as 1945, immediately after the war, this was an important theme in education. According to Gilhuis, this de-Christianization could not be combated with the superficial religion taught in public schools, but only with the “totalitarian Gospel” of the independent Christian school – through the Christian volksdeel, that is, the Protestant pillarized part of society, the nation could be re-Christianized.
 
                Ideas about the identity of the Protestant homeland occupied him during the same period when, in the spring of 1948, he published a report on the teaching of national history in Roman Catholic primary schools.15 This report was released by the Willem de Zwijgerstichting, which aimed to strengthen the Protestant character of the Dutch nation and thereby advocated a form of Protestant nationalism. Gilhuis compared thirteen Roman Catholic textbooks and concluded that they focused more on church history than on national history. In line with the Amsterdam socialist pedagogue Gerrit van Veen (1880 – 1964), he considered the perspective presented in these textbooks to be “nationally subpar.”16 The church was central to the narrative of national history in these textbooks. The process of Christianization and the Middle Ages garnered much more attention than the time of the Reformation. Figures like Luther and Calvin were portrayed as false teachers. The Protestant founders of the Netherlands were labeled opportunists. Gilhuis referred to “Roman Catholic religion” as a danger to democracy, highlighting that twentieth-century dictatorship first emerged in Catholic Italy – a significant accusation so shortly after the end of the Second World War. According to Gilhuis, only an active Protestantism could prevent us from falling under the sway of power-hungry Romanism once again.
 
                Gilhuis’s report received widespread distribution and was sent to eight hundred municipal governments. It was reprinted in 1949 and garnered considerable attention in the media. In the same year, one of the textbook authors discussed by Gilhuis, clergyman Thomas Doodkorte (1885 – 1954), a member of the Congregation of the Brothers of Our Lady of the Sacred Heart in Utrecht, responded with a brochure.17 Doodkorte’s arguments can be summarized as three main points. Firstly, he stated that the Netherlands has never been solely a Protestant nation; Catholics, among others, have always lived in this country and made their contributions. Doodkorte considered Gilhuis’s assumption of a national Protestant past to be based on a fallacious premise. Secondly, Doodkorte argued that Catholics also have the right to their own perspective on the past. In this context, the Christianization process and the medieval period play a crucial role, showcasing the historical significance of Catholicism. Lastly, under the motto of freedom as a national virtue, Doodkorte pointed out that freedom of belief existed in the Netherlands, allowing for the coexistence of different viewpoints. He asserted that the Willem de Zwijgerstichting should not dictate how Catholics perceive history. Implying that imposing a historical perspective mirrored Nazi practices and would revive old anti-papal sentiments, Doodkorte was essentially saying that Catholics were as much full-fledged inhabitants of the country as anyone else, and had their place and history that they wanted to freely share.18
 
                In 1950, a brochure by the Protestant history teacher Dr. J. C. H. de Pater (1887 – 1971) followed, and in November of that year, a brief commentary by the Catholic professor in history L. J. Rogier (1894 – 1974) was published in the newspaper De Tijd.19 Rogier mentioned that the quotes presented in Gilhuis’s report surprised, irritated, and amused readers, but he pointed out that a selection from Protestant textbooks would elicit a similar reaction. The polemical exchange between Gilhuis, Doodkorte, and De Pater demonstrated, according to Rogier, that confessional textbooks were still influenced by nineteenth-century historical paradigms and were not aligned with contemporary historical scholarship.20 Simultaneously – though Rogier skirted the issue somewhat – the polemic revealed that there existed a fundamental difference in the perspective on the nature of the Dutch nation. In 1953, the Catholic clergyman Carolus Pauwels rightfully highlighted this aspect when discussing several brochures from the Willem de Zwijgerstichting, referring to the Protestant segment of the population “that would like to represent the entire nation.”21 The polemical debate between Gilhuis, Doodkorte, and De Pater revealed that the sixteenth century was the battleground for their differing views, particularly concerning the role of William of Orange, the significance of Protestantism, and the interpretation of freedom of faith and conscience.
 
                Gilhuis demonstrated himself as an advocate of history education that propagated Protestant nationalism and sought to imprint his views on education. He followed the same path of the forefathers in his brochures on the denominational Christian school, invoking figures like Groen van Prinsterer and Abraham Kuyper, and viewing the Protestant volksdeel as the core of the nation from which societal re-Christianization could stem. Thus, Gilhuis positioned himself as a fervent defender of the pillarization model that came under criticism shortly after the Second World War and was increasingly challenged from within the Christian community itself.
 
               
              
                Didactic Profiling
 
                In the 1950s, Gilhuis reiterated this viewpoint through a series of didactic publications. In 1952, he published a brochure about the daily Bible story in Christian schools. He believed that the Bible story often turned into a mere moral tale, conveying a few lessons and a pleasant narrative. However, according to him, the Bible story should center around Jesus Christ and possess a proclaiming nature: a proclamation of salvation and grace. Gilhuis asserted that the failure of Protestant teachers in this regard had contributed to the process of secularization. Such a Bible story requires educators with strong convictions and a biblical way of life. By presenting this argument, Gilhuis seemed to assign the school a role almost akin to that of a church – specifically, the role of conveying the message that is unique to the Christian faith.22
 
                Gilhuis was firmly convinced of the historical significance of the school struggle and emphasized, in a lesson plan on the occasion of the seventy-fifth anniversary of the Unie Een School met de Bijbel in 1954, that this had been a fight for freedom – the freedom of parents against the guardianship of the state. This theme remained a continuous topic in circles of denominational Christian education until the mid-1960s. Through historical narratives from the time of the school struggle, the foundation of the Unie, and stories of past fighters, Gilhuis aimed to approach the subject of the school struggle in a didactic manner, using storytelling.23 In the 1950s and 1960s, he was especially engaged – in addition to his regular job – in developing didactic materials for national and church history, two fields for which he had a special affinity.
 
                In the early 1950s, national history was his primary focus, aligning him with the prevalent didactic practices of his time. During this period, history education in the Netherlands, as well as in other European countries, was characterized by a focus on (religious) identity. Gilhuis’s perspective on Protestantism as the core of the nation was not uncommon.24 He published a wall chart with a corresponding booklet of historical years for primary schools, which highlighted the Golden Age, the House of Orange, and Protestant history.25 The same approach was taken in the three-volume series Hun naam leeft voort: Historisch leesboek voor de christelijke school, which he co-authored with teacher Joh. van Hulzen. This series was published in 1951 and was in its fourth edition by 1956, making its way into numerous Protestant classrooms. The series aimed, according to its preface, to present engaging historical biographies that would linger in memory. The authors restricted themselves to forty-five lives of individuals “for whom God had prepared a place and task in the Netherlands, whether of a religious, political, military, or cultural nature.” They justified the relatively high number of female individuals as an attempt to rectify the frequent disregard of women’s significance in history education.26 However, this emancipatory motive only manifested in seven of the forty-five biographies, and even then, they concerned political figures whose positions were attained through birth or marriage.
 
                The series presented a familiar canon of figures who shaped Protestant history. The connection to the existing power structure is evident in the chapter dedicated to prewar Antirevolutionary Prime Minister Hendrikus Colijn (1869 – 1944), the political successor of Abraham Kuyper. Colijn is portrayed as a revered leader and depicted as a devout man, even though modern biographies assess him quite differently as a colonial administrator and a type of masculine leadership.27 The series by Gilhuis and Van Hulzen still echoes the sentiments of the Protestant interbellum:
 
                 
                  He was a Christian statesman, the beloved leader of the anti-revolutionary people. When he addressed that people at large meetings, speaking simply and in terms everyone could understand, it felt a strong connection to him – that was the bond of faith. That people were loyal to him and loved him, regardless of how much his opponents maligned and slandered him. Slander and libel did not affect him; the people’s loyalty refreshed his heart.28
 
                
 
                In 1963, a new and more elaborate booklet with historical years was released, with the same focus as the earlier booklet. This meant that the seventeenth century took center stage, the nineteenth century received limited attention, and Protestant history formed the core of the narrative.29 In the same year, Gilhuis co-authored two church history textbooks with a colleague, using the same method as in Hun naam leeft voort: biographical narratives in chronological order, selected to highlight Protestant profiling. Starting from Polycarpus and Augustine and progressing through Boniface in the Netherlands, Jan Hus, Geert Grote, and then treating Luther and Calvin, the series introduces Protestant faith heroes such as John Bunyan and Abraham Kuyper, before ending with Dr. W. A. Visser ’t Hooft (1900 – 1985), the Dutch Secretary-General of the World Council of Churches, who was still alive at that time. This conclusion is meaningful because, although the series emanates a Protestant spirit and consequently exudes a degree of anti-papal sentiment, particularly when discussing the sixteenth century, it concludes with a positive account of the ecumenical movement under the title “That they all may be one.” Gilhuis demonstrated here that he was somewhat less strictly Reformed than he was in the 1940s and was open to new developments, at least within Protestant circles.30
 
                This was also evident in a presentation he gave in 1962 about the didactics of church history, in which he considered the ecumenical movement the most significant event of the twentieth century and negatively judged past church schisms. According to Gilhuis, church history was often treated with neglect, despite its crucial role in instilling love for the church. He once again highlighted the biographical method through storytelling as the primary didactic approach and pointed to similar exemplary figures as in Getuigen van het Licht. This time, he included a caution that this method should not lead to glorification of individuals: “Always be cautious about creating a black-and-white schema. For instance, when discussing Calvin, talk about Servetus and do not omit the fact that the reformer advocated for a much broader and more rigorous suppression during the gruesome witch trials of 1545, where thirty-four unfortunate individuals were tortured to death, an effort that went beyond the intentions of the Geneva Council.”31
 
               
              
                Renewed Zeal
 
                In the 1950s, the debate over isolation and apostolaat, the missionary openness to the world, would intensify and persist until the mid-1960s. The Gereformeerde Kerken, in which Gilhuis was deeply rooted, adhered to the idea of isolation, particularly in relation to the Nederlandse Hervormde Kerk and the Raad voor de Zaken van Kerk en School, the Council for Church and School within it, which saw a missionary role for Christians in public education. Gilhuis often disagreed with the policies of this Council.32 The debate within denominational Christian education centered on preserving tradition on the one hand, and the necessity of educational innovation on the other. In addition to knowledge acquisition, the importance of character formation was acknowledged. Until that time, there had been little consideration for didactics in denominational schools – most of the attention had been focused on the political struggle for equal rights between religious and public education.
 
                As this discussion began to unfold within denominational education, the process of secularization and the diversification of worldviews led to the gradual unraveling of pillarization, particularly visible from the second half of the 1960s. Christian education faced new challenges due to these changes, and actively sought answers. The focus shifted from socialization in a religious tradition to a more general religious education and attention to rituals. The entities that sustained denominational Christian education – associations, boards, administrations, staff, parents – quietly adapted to the new discourse of individualization. In society as a whole, the rights of the individual and their freedom of choice took center stage. The same process occurred in denominational Christian education, where collective militancy gave way to personal conviction, which only mattered if it was sincere, authentic, and individual. Affiliation with the pillars was no longer taken for granted. As Bram Mellink argued, an individualized religion thus transformed into a new form of group discipline.33
 
                The process of individualization also sparked discussions about whether the dual, pillar-based structure should be abolished. Opinion leaders from within the denominational education community openly questioned the role of segmented education and wondered whether its inward focus and conserving effect remained desirable. Paradoxically, this discussion unfolded at a time when the final touches were being applied to the segmented system. School boards had long cooperated within pillar-based associations, which were now uniting under umbrella organizations for the sake of having a say in government policy, thereby gaining more influence over schools and their policies.34 The process of individualization aligned with the self-development regime of the 1960s and manifested in education by emphasizing the personal faith and individual religious experience of Christian educators, rather than safeguarding tradition.
 
                With the decrease in attention to tradition, the old concept of antithesis was increasingly set aside in favor of the ideal of making a contribution to this world. This manifested in a focus on the Third World, development of cooperation, and world peace. However, societal depillarization and the decline in church attendance did not lead to the abolition of denominational Christian education. By adapting to societal trends, faith-based education actually maintained a strong position. Even though parents were not necessarily all still religious, they appreciated Christian education because it not only emphasized academic achievements but also instilled values such as compassion.35
 
                It was during this time of transformation that Titus Gilhuis assumed the role of chairman of the Unie School en Evangelie. He initiated the series Cahiers voor het christelijk onderwijs, which sparked an intensive process of reflection on the contemporary issues facing faith-based education. Gilhuis demonstrated in the 1970s that he was moving with the times, where the antithesis had been replaced by a focus on development cooperation, and where the mandate to make a meaningful impact in the world had become more important than Christian dogma per se. However, he continued to advocate strongly for the unique Christian school, as it was a place where the gospel could be proclaimed fully. He realized that secularization could not be stopped by the school, but he believed “that the Christian school could serve as a space to preserve and transmit biblical values in society, flawed as it might be.”36 The Christian school is a place where faith, doubt, and celebration occur, a place where there is not only counting but also telling. The Christian school was, to quote the title of one of his publications, “the playground of salvation,” where justice on earth was promoted by opening the Holy Scriptures.37
 
                Gilhuis made traditional school boards realize that in order to be a modern school, they did not have to abandon their identity; instead, they could infuse it with new energy by working from a place of personal engagement. Identity was receiving more attention than it had before. In his publications, Gilhuis played with a range of quotes from contemporary thinkers and theologians to support his case for Christian education.38 His use of metaphors sometimes blurred distinctions. For instance, he consciously bypassed the horizontal–vertical dichotomy by speaking of a journey, which involved being filled by the Holy Spirit (a concept he borrowed from the German liberation theologian Dorothee Sölle) through a celebration centered around salvation in Jesus, through biblical storytelling, prayer, song – a turn towards the Bible and God’s heart, which then necessitated a return journey, from God’s heart to the world, to the neighbor nearby and far away.39 This vagueness drew criticism from the conservative factions within denominational Christian education, claiming he did not give enough attention to the Reformed foundation of the school and that the substitutionary suffering and death of Christ didn ot receive sufficient emphasis.40 This was partly because Gilhuis’s description was closely related to that of the leftist cultural philosopher Feitse Boerwinkel (1906 – 1987) – a socialist, pacifist, and ecumenist – who placed the cultural mandate of humanity at the center of his influential notion of “messianic education.”41
 
                On two points, Gilhuis was certainly clear. In 1980, together with Reformed theologian and missiologist Johannes Verkuyl (1908 – 2001) of the Vrije Universiteit, he publicly spoke out against membership of the Dutch Communist Party, deeming it incompatible with a position in a Christian school. Since communism is essentially atheism, parents cannot entrust their children to such teachers for religious education.42 This stance brought Gilhuis criticism from the left wing of his support base. He had previously expressed his opposition to the so-called samenwerkingsschool, the “cooperation school” or pluralistic school, a new type of school that could be established in shrinking areas, where public and denominational education merged into one. Gilhuis noted three reasons for his opposition: firstly, on principled grounds, because the gospel has a universal and unique character, thus being paramount in Christian education; secondly, for pedagogical reasons, as children at the primary school age are not ready to be confronted with various worldviews; and thirdly, based on the constitutional freedom of education that is undermined in the case of the pluralistic school. Although Gilhuis encountered some opposition within his own circle, his resistance against the pluralistic school garnered significant support and made him a meaningful political voice.43
 
                Gilhuis’s formulations in the 1970s were more horizontally focused, less antithetical, and dogmatic. While he moved with the times, he continued to emphasize the importance of the denominational Christian school as an initiation into the religious tradition. This was also reflected in his didactic work, particularly in the biblical stories he published after his retirement.44 For the purpose of teaching faith in the family, church, and school, Gilhuis compiled collections of biblical stories, using the Westhill method. This approach centered on the child and included other stories, which Gilhuis referred to as “mirror stories,” drawn from children’s literature.45
 
                His sensitivity to stories was also evident in a 1983 contribution on religious education. Gilhuis argued that the Bible is keen on passing down the story to the next generation; it is the tradition we must convey. We go to church and school to hear God’s stories repeatedly and for an extended period until they become our own stories. It is therefore the task of educators and teachers to bridge the gap between the (past) religious tradition and our current situation. There is a divide between young people’s world and the older generation’s religious experience. Elders must begin by listening to the youth, recognizing that the questions of young people are more important than the answers of the past. For educators, it is crucial to connect with the child’s situation and place the Bible story within the child’s experiential world. As belief is not a set of truths offered independently of people, but an experiential reality, attention should be given not only to the story but also to celebration. The Christian education system needs to harness both aspects now that secularization poses a significant threat. The question of how the Christian school can bridge tradition and situation needs to be rethought in this new context.46
 
                With this testament, Gilhuis demonstrated that, over half a century, he had remained consistent in some respects while undergoing radical changes in others. In 1947, the emphasis was on proclaiming the gospel in schools, but by 1983, the biblical story needed to be integrated into children’s lives. In 1948, he provided strong answers from a firm Reformed tradition, while in 1983, he had to rethink the bridge function of the Christian school. What remained unchanged was Gilhuis’s Christian inspiration and his dedication to initiating young people into the Christian faith tradition.
 
               
              
                Conclusions
 
                In this chapter, through the lens of works by a key figure in denominational Christian education in the Netherlands, I have shown the transformation that the ideological justifications of confessional schools have undergone. Until the early 1960s, Gilhuis defended the pillarized model from a well-defined Reformed identity perspective. In the 1970s, he underwent a shift towards a more horizontal, engaged justification that focused on earthly reality, with responsibilities for the world and the pursuit of justice on earth as core notions. Due to the universal nature of the gospel, Gilhuis was not willing to distance himself from the institution of the Christian school, but rather aimed to revitalize it. Gilhuis’s shift aligns with the recent historiography of Dutch religious history. The postwar period up to 1965 is characterized by the continuation of subcultural organization with a strong ecclesiastical orientation. The period from 1965 to 1985 is considered a time of religious-ethical engagement during which old ecclesiastical and theological distinctions lost their significance.47 Gilhuis’s work further demonstrates that religious elites moved with the times. In his case, this was not seen as an inevitability but rather as an attempt to generate new enthusiasm. This attempt succeeded, as he managed to inspire many school boards to contemporarily reconsider their Christian identity. Despite being in an era dominated by leftist, progressive, and Marxist ideas at the Vrije Universiteit and Christian teacher training institutions, he was known as a conservative thinker and his body of work was not highly regarded.
 
                From a didactic perspective, this development is reflected in his initial strong interest in national history from an explicitly Protestant and anti-papist motivation. Gilhuis also paid significant attention to church history. His interest in Dutch history diminished over time, and a significant didactic shift can be observed in his focus on biblical stories: from teaching that emphasizes grace and the cross to an attempt to integrate biblical stories into the lives of children and youth. In this, there is a certain uneasiness in dealing with the religious tradition on the one hand, but on the other hand, a conviction that the tradition is significant enough to explore new forms. The ideal of re-Christianizing the nation, adhered to by Gilhuis and others in the 1940s, was formulated as a response to the already perceived threat of secularization at that time. Over time, secularization came to be seen less as a threat and more as a reality that required a renewed approach.
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                In the summer of 2020, Dutch politician Thierry Baudet visited the city of Hoorn and laid flowers at the statue of Jan Pieterszoon Coen, which has an imposing appearance, standing at 3.25 meters tall. Via the social media platform X (formerly Twitter), he shared a photo with the caption, “We honor our heroes. We love our country.” While some people “liked” his message, others expressed outrage. Coen (1587 – 1629) is known as a maritime hero for founding colonial Batavia, the capital of the Dutch East Indies, but he is also infamous for killing 15,000 inhabitants of Banda. As a result of this genocide, he is nicknamed “the Butcher of Banda.” The Coen statue has been a disputed monument since its unveiling in 1893 and has been plastered with graffiti and red paint along the way.1 In 2020, discussions about this statue reached a new intensity as a result of the murder of George Floyd in Minneapolis, Minnesota, and the rise of the Black Lives Matter protests in countries worldwide, including the Netherlands. A few days after Baudet had paid tribute to Coen, people gathered in Hoorn to demonstrate for either the preservation or removal of Coen from the public space. The day ended with riots; regular police officers and the mobile police office (ME) were called in to intervene. Apparently, monuments can evoke strong emotions. In many countries, statues are kicked, defaced, and deconstructed – or, conversely, passionately embraced and defended.
 
                Although the example above touches upon the relation between religion and nation – the secular and sacred intertwine in the Coen statue and related performances2 – starting a chapter about Dutch tolerance with such a contested historical person and the polarizing effect of his “afterlife” seems strange. What is less well known, however, is the fact that the statue was replaced by a sculpture entitled “The Angel” in 2011. In August that year, Coen had fallen off his feet by accident: while busy with the lamp posts, a crane truck had hit the governor-general, who fell backwards with a hard landing. On the evening of the accident, local inhabitants spontaneously celebrated his fall during a “liberation party.”3 The empty space on the pedestal was quickly filled with “the Angel,” created by artist Tinus D., since it was high time that “the headhunter was replaced by an angel.”4 Moreover, an anti-Coen movement was erected to prevent the return of the original statue. Due to threats addressed to the initiator Eric van de Beek, however, the movement stopped its activities and Coen was replaced on the pedestal, albeit with some adaptations.
 
                The contrast between “the Butcher of Banda” and “the Angel” could not have been sharper, yet they both reflect the image of Dutch national history and identity. Juxtaposed with a colonial past with the afterlives of pride and shame is the well-known and widespread idea of “Dutch tolerance,” rooted in history to a certain extent but also referred to as a myth or grand narrative.5 The idea of Dutch tolerance is a vital element of Dutch society as a culturally defined community and of a constructed identity related to the Netherlands as a cultural nation.6
 
                This chapter will scrutinize how and why the shared national narrative of Dutch tolerance was constructed, adapted, and perpetuated in twentieth-century Dutch history textbooks, a widespread genre that has provided many people with collective memory and identity, while communicating “cultural truths.”7 In addition to the idea that religion led to varying – sometimes contrasting – historical interpretations and narrations in Dutch textbooks, this chapter adds a new perspective by showing how religion led to unification in the interpretation of national history under the heading of Dutch tolerance. Hence, this chapter aims to show that history textbooks do not simply “transmit” societal values but function as mediators and adapters of discourses instead.
 
                The equal religious segmentation of education within a Dutch national framework raises questions about the interconnection between religion and nationalism in history textbooks. Whereas religion and nationalism have often been narrated as rivals within a competitive framework, this chapter will highlight their entanglement. The analysis starts in 1920, when the Dutch school act enabled financial equalization for public and confessional schools. By ending in 1990, this chapter discusses change and continuity from a long-term perspective.8
 
               
              
                Pillarized Historiography and the Dutch Revolt
 
                The image of the Netherlands as being important to the development of ideas and practices of tolerance is historically rooted in early modern European history, for example, in the writings by Desiderius Erasmus. Influential thinkers of tolerance, such as Baruch Spinoza and Pierre Bayle, found their home in Dutch cities as Leiden and Amsterdam, and John Locke wrote A Letter Concerning Toleration while in exile in Holland in 1689. Religious dissenters, such as the French Huguenots and Jews from Spain, were welcomed and were not persecuted on basis of their faith or viewpoints. Economic factors and ideas about free trade played an essential role in these ideas. Tolerance became a key element of the Republic of the United Netherlands, acknowledged in 1648 after years of bloodshed between Protestants and Catholics.9 Since 1566/1568, the Low Countries had started to revolt against the rule of the Habsburg King Philip II of Spain, the hereditary ruler of the provinces and a Catholic. This revolt, known as the Eighty Years’ War, is regularly interpreted as “the birth of the Netherlands” in Dutch collective memory.10
 
                Many historians have written about the Habsburg Netherlands and the causes of the Dutch Revolt, which included the Reformation, anti-heresy and centralization politics by the Catholic King Philip II, taxation, repression, and disputes about the rights and privileges of the nobility and cities. Prince William of Orange – stadtholder of Holland, Zeeland, and Utrecht – played a key role in the revolt and the advent of the Dutch Republic. In 1580, Philip II declared the prince an outlaw and put a price of 25,000 guilders on his head. The prince was murdered by the Catholic Balthasar Gerards in 1584. The revolt continued and ended with the Treaty of Münster in 1648, which recognized the Dutch Republic as an independent state. Hence, the seven northern provinces (characterized by Calvinism and republicanism) were separated from the southern provinces (characterized by Catholicism and absolutist rule).
 
                A well-known event of the Dutch Revolt or Eighty Years’ War is the capture of Brielle on April 1, 1572. This Dutch town was taken by the Sea Beggars, who gained a foothold on land for the first time. In historiography, the Sea Beggars have been described as Dutch malcontents, such as nobles, prosecuted Calvinists, seamen, and unemployed people, who operated from the sea against Philip II and his soldiers in support of Prince William of Orange. They were regarded as either heroes or pirates, depending on their actions, outcomes, circumstances, motivations, and backgrounds.11 After further capture, the Sea Beggars arrived at Gorcum in June 1572, where they arrested several Catholics for adhering to their faith. As a result of the tension this provoked, the Sea Beggars decided to transport the Catholic prisoners to Brielle. After ten days of torture and humiliation, nineteen Catholics were hanged on July 9, 1572. It is said that the victims were even dishonored after their deaths: their clothes were sold, and body parts − such as their noses, ears, and penises – were cut off and used to decorate the Sea Beggars’ hats.12
 
                Whereas Dutch Catholics have often associated 1572 and the Sea Beggars with the assassination of these nineteen Catholics, other groups such as liberals and protestants have commemorated the capture of Brielle in 1572 as a hopeful turning point in the Dutch Revolt, which led to the “liberation” of other towns as well. For the Catholics, however, 1572 had been a tragedy rather than a hopeful turning point and in later attempts to commemorate this year, they protested against the national character of the organized celebration (for instance, in 1872).13
 
                According to historian Van der Heijden, the “Martyrs of Gorcum” were only taught in Catholic schools during pillarization, a time when Dutch society was divided into various “pillars” in which people shared a common ideology or world view and could organize their own education. He argues that nobody else ever acknowledged the history of these victims because recognition of such a war crime by the Sea Beggars would be harmful for the interpretation of the Dutch Revolt as founding narrative of the Netherlands.14 He is not the only historian; the Martyrs of Gorcum function regularly as the examples par excellence of Dutch pillarized historiography in popular and professional media.15
 
                While discussing the theme of Dutch tolerance in history textbook series published for pupils in secondary schools, this chapter will debunk the widespread idea of the Martyrs’ absence in non-Catholic textbooks and reveal how and why non-Catholic history textbooks also mention these victims. An in-depth study of various Catholic and non-Catholic history textbook series published for pupils in secondary school reveals that pillarization is not visible in the presence or absence of the Martyrs in these books but, rather, in processes of narrative framing – that is, the constructed narrative as organizing principle, providing a meaningful structure.16 The following sections discuss the Calvinist and Catholic narrative frames, respectively, by paying attention to how history is narrated, contextualized, and presented through particular representational choices.
 
               
              
                A Calvinist Founding Narrative
 
                An example of a widely circulated Dutch textbook series is Leerboek der Vaderlandsche Geschiedenis (Textbook of national history), first published in the 1920s and reprinted until the 1950s. Its author, dr. Dirk Langedijk, was a history teacher and published history textbooks on national history, European history, and biblical history. He starts his narration of the Dutch Revolt with a section on the rise of Calvinism in the Netherlands and argues that Calvinism is in line with democracy and freedom. He also explains how Calvinism shaped the national character of the Dutch people: it gave them strength to resist enemies and to fight against Philip II as a Catholic ruler. It was their duty to resist a ruler who threatened the honor of God. In his narration about the past, he intertwines national and religious values: important political events are explained in the light of Calvinism and the “national character” is described in relation to democracy, freedom, and Calvinism.17 This narrated frame explains the upcoming events: the revolt against Philip II and, finally, the birth of the Dutch Republic.
 
                The Sea Beggars, however, are portrayed as self-interested, bitter, and intolerant pirates who sold their gain instead of helping the prince. According to the author, their actions were motivated by bitterness against the enemy.18 Their acrimony and mercenary motives are contrasted with the “holy” obligation of the Calvinists to defend the honor of God.19 The author also states that the Sea Beggars had given very little support to the Dutch Revolt.20 Although the taking of the city Den Briel was significant in the author’s opinion, since other cities took the prince’s side afterwards, Langedijk explains that the Sea Beggars could have taken Den Briel by accident. Hence, the Sea Beggars are not the heroes in this narrative, and this is reinforced by remarks on how the Catholics had to suffer from their grudge. The author mentions the Martyrs of Gorcum as an example.21 Langedijk clearly distinguishes Calvinists, portrayed as sympathetic, from the wrongs of others who were not “real” Calvinists. In this way, the author could mention the Martyrs of Gorcum without defaming the Dutch Revolt as a national Calvinist founding narrative.
 
                This can also be seen in other history textbook series published for secondary education during the interbellum period. For example, textbook author De Boer describes the Sea Beggars as a wild and lawless bunch who were feared by the Spaniards as well as the Dutch. He argues that their boldness initially helped the Revolt, but that this boldness quickly turned into unaccountability and unbridled cruelty, which made them useless as allies of the prince.22 Another famous history textbook author argues that the Sea Beggars were not only a “terror” for the Spanish but also Dutch inhabitants.23
 
                Prince William of Orange is portrayed as a hero for all Dutch inhabitants. Although Langedijk describes the Prince as a Calvinist, he stresses his tolerance and openness towards the Catholics. The author explains that the prince’s initial resistance to Philip II was not motivated by his religion but by his belief in religious and political freedom and his dislike of “foreign” or “strange” powers ruling the Dutch.24 The textbook series highlights how the prince acted as “the Father of the Nation” and how he sacrificed everything for the Dutch people in order to free them from the Spanish: he gave material goods to help, never aimed for dominance over his men, was not corrupt, and stood firm in his cause, no matter what people offered him.
 
                This sketch is also visible in other textbook series from the interbellum period: for example, textbook author Rijpma introduces the Martyrs of Gorcum not in April but in July 1572, when he discusses the First Assembly of the Free States of Holland in Dordrecht and argues that the Prince of Orange “had to” fire Lumey − the admiral of the Sea Beggars who had become stadhouder of Holland and military commander-in-chief of the conquered territories − because of his incompetence and rude behavior. The assassination of the priests and monks of Gorcum is mentioned as an example of Lumey’s cruelty and illustrates why the admiral was dismissed. In this way, Rijpma explicitly contrasts Lumey’s cruel deeds with the prince’s ideal of tolerance.25
 
                This contrast is visible in other well-known Dutch history textbook series, such as that by J. W. Pik, who introduces the Martyrs in 1573, the year in which Lumey was arrested and briefly imprisoned by the Prince:
 
                 
                  For now, Lumey was made head of the military force. However, he was already removed in 1573 for his cruelties and his unruly actions. Lumey had an exasperating habit of raging against clergymen and monks. A particularly notorious feat was accomplished when he hanged several clergymen from Gorcum, after severely maltreating them, in Brielle (the so-called Martyrs of Gorcum), acting entirely against the spirit and the instructions of the Prince of Orange, who expressly required that no one be harmed for his station or his faith.26
 
                
 
                In these last two textbook narratives by Rijpma and Pik, we also see the effect of narrative framing in relation to periodization as social construction: the Martyrs of Gorcum are not always mentioned with the taking of Brielle in April 1572 – which is often seen as a national turning point – but they enter the story later in time, to create a sharp contrast between the prince’s tolerance and Lumey’s intolerance.
 
               
              
                A Catholic Counternarrative
 
                Priest, pastor, and teacher August Commissaris published the Catholic history textbook series Leerboek der Nederlandse geschiedenis (Textbook of Dutch history) in the 1930s. The series was approved by the Catholic Church, published at the Catholic publishing company Malmberg, and reprinted until 1960. Commissaris also starts his narrative about the Dutch Revolt with a section on the rise of Calvinism; however, he portrays this religion in a negative light. Commissaris explains that other religions tried to avoid persecution and strived for freedom, whereas Calvinism aimed for monarchy by attacking other religions instead.27 He sketches Calvinists as intolerant fanatics and blames them for the separation of the Netherlands in the north and south: Calvinism caused division.28
 
                The episode of the Martyrs of Gorcum is not mentioned as a separate incident but as part of a longer list of victims who illustrate the oppression and persecution of Catholics during the Dutch Revolt.29 Whereas other Dutch textbook authors often focused on the Duke of Alva and his Council of Blood against those suspected of rebellion and heresy (in this case, non-Catholic), Commissaris includes the Sea Beggars’ Council of Blood, showing that the Sea Beggars vented their rage on Catholics and that they plundered their churches and cloisters. Moreover, he makes a clear link to the Calvinists by describing the Sea Beggars’ leaders’ backgrounds as “Calvinist nobility” and by stressing the fact that Catholics were murdered because of their faith.30 As a result of the discrimination and even assassination by their fellow citizens, Catholics needed protection, according to Commissaris, and Philip II as a Catholic ruler could offer them this protection.
 
                While tolerance is presented as the endpoint of the Dutch Revolt in many textbook series, this is not the case in the Catholic narrative. Although the northern Netherlands became independent, Commissaris highlights that Catholics were not free but oppressed over more than two centuries. His narrative of the Dutch Revolt is a Catholic history of their fight for freedom of religion against Calvinistic oppression. Hence, instead of a heroic and romantic narrative, Commissaris depicts the Dutch Revolt as a tragedy, which resulted in intolerance, lack of freedom, and the division of the Low Countries. This Catholic counternarrative of the Dutch Revolt explicitly attacks the initial Protestant frame by presenting an alternative view. This counter-frame is also apparent in other publications by Commissaris, such as in Van toen wij vrij werden (When we became free), in which he argues that the historical role of the Catholics has been underestimated:
 
                 
                  This will show that the share the Catholics had in the fates of the Netherlands is often badly underrated. […] It will also show that the history of their emancipation casts a surprising light on many historical events […], providing much greater depth and realism to the history of our entire nation.31
 
                
 
                Textbook author Commissaris was inspired by the work of Nuyens, a Catholic historian who had written a new interpretation of the Dutch Revolt with much more appreciation for the Catholics, demanding recognition for their contribution to the founding of the nation and questioning the image of the Netherlands as a Protestant nation. This new interpretation of the past focused on historical recognition had a function in the present process towards identity formation and emancipation, also in education.
 
                Commissaris himself draws different portraits of Prince William of Orange. He praises the tolerant and unifying intentions of the prince but does not portray him as a “Father of the Nation” as other Dutch authors did. Instead, he contradicts this image, arguing that the prince changed his religion as easily as he changed his clothes.32 William of Orange is described as an opportunist: it was politics that decided his religion.33 According to Commissaris, the prince’s ideal of a tolerant, free, and peaceful society with Catholics and Calvinists fighting together against Spain had failed due to the intolerance of his most loyal supporters. “His partisanship in favor of the Calvinists condemned his work to failure and tore the Low Countries apart. The Northern Netherlands became independent from Spain, but this ‘freedom’ burdened the Catholics with over two centuries of suppression and retrogression.”34
 
                Commissaris’s series became very popular and was reprinted until the 1960s. It is evident that Commissaris disagrees with the dominant interpretation of the Dutch Revolt. His textbook series includes a counternarrative that depicts an alternative reality by presenting the voices of a community that had been marginalized in historiography. Although I focus in this chapter on a “dominant frame” and a Catholic counternarrative in history textbooks and academic historiography, other voices were present as well. An example is the history textbook series by Arij Blonk and Jan Romein Leerboek der Algemene en Vaderlandse Geschiedenis (Textbook of general and national history), first published in the 1940s and reprinted until the 1960s. Blonk was a history teacher in The Hague, and Romein was a well-known history professor at the University of Amsterdam until 1942, when the Nazis disagreed with his Marxist sympathies. His ideas on class conflicts as the motor of history are present in his textbook series as his focus on socioeconomic structures. An example is the narration of the capture of the Dutch city Brielle in 1572 as a “social turnover.”35
 
                Although several textbook series from the interbellum were reprinted after 1945, newly written textbook series were also published, inspired by the latest ideas on politics, society, and education.36 The Second World War and the occupation of the Netherlands by Nazi Germany from 1940 until 1945 stimulated cooperation, understanding, and engagement between people from various pillars. An example of such an idea is the “Breakthrough” (Doorbraak-gedachte), inspiring people to break through pillarization and to cooperate on shared and concrete political ideas. Persons with various backgrounds also cooperated in the Dutch People’s Movement (Nederlandse Volksbeweging) and argued “that in particular the Christian antithesis and the class struggle were no longer fruitful bases for the solution of social problems” and that “free discussion was absolutely necessary.”37
 
                The next section discusses the period after the Second World War and will explain how and why the different interpretations of the Dutch Revolt converged into one national narrative under the heading of tolerance. National narratives can be defined as stories about the origin, achievements, and characteristics of a nation, gaining contemporary meaning by (re)constructing the past.38 Hence, national narratives can be described as “protective shields” against events that a nation tries to obliterate, since they present a “usable past” instead: a set of heroes, events, and storylines that serve present needs.39
 
               
              
                Towards a Shared National Narrative
 
                Despite their intention to cooperate, many people returned to their trusted “pillars” soon after the war and the plans for national renewal were overtaken by urgent postwar problems, such as the situation in the Dutch East Indies. However, nine history teachers – eight men and one woman, working in both public and religious schools – were determined to achieve a breakthrough in the pillarized textbook market. In 1954, they published together a textbook series entitled Wereld in wording (World in the making). This group of nine authors, known as Novem, included people from various denominations and included a social democrat, a pacifist, a Jew, and an anthroposophist. They aimed for ecumenical and interreligious cooperation and mutual understanding via history. One of these textbook authors was Gerrit Jan de Voogd, whose ideal was the “tolerance of Erasmus.” Already in 1946, he had published on Erasmus and argued that this man had an important message to contemporary times:
 
                 
                  The times in which Erasmus lived are reminiscent of ours in many ways. Old traditions are abandoned; new ideas are coming in; fierce oppositions manifest themselves; the foundations of the social and intellectual structure of the world are shaking. […] He stands at the dawn of an era of which we might be witnessing the end. And he enters the “raging world” of his day, proclaiming his misunderstood message of reasonableness, peace, and tolerance.40
 
                
 
                De Voogd aimed to overcome the nationalism of his time by pointing towards Erasmus’s idea of global citizenship since all human beings are connected in Christ. He explains that Erasmus rejected war as being unchristian, inhuman, and unreasonable, and in the conclusion of his book, he refers to Erasmus’s standards for a global community of people: “standards derived from Christianity and human reason.”41
 
                The nine authors of the textbook series Wereld in wording highlight tolerance in their textbook narrative but in a balanced way. They do not adopt the widespread romantic narrative of “we” against the “foreign” Philip II and do not label Prince William of Orange as the “Father of the Nation.” Instead, they refer to Erasmus as an example of tolerance, and they discuss his statue in Rotterdam to explain the complexities of the Dutch Revolt. By describing how the statue was removed by the Spaniards in 1572 and how Calvinistic preachers protested against a new Erasmus-statue in 1622, they highlight various opponents of Erasmus’s tolerance.42
 
                In the 1950s, publishing house Malmberg also launched a new history textbook series: Van oermens tot wereldburger (From primitive man to world citizen), written by dr. Piet Fontaine. It is important to note that times had changed, as had this originally Catholic publishing house, which started to depillarize in this period.43 This depillarization trend is also visible in this newly published textbook series for secondary education. Fontaine explains that the prince achieved a situation in which the Protestant and Catholic denominations were both accepted and could coexist, but he could not “prevent” the Sea Beggars from treating Catholics badly. The Martyrs of Gorcum follow as an example, wherein the leader of the Sea Beggars is nicknamed a “bloodhound.”44 The prince and his efforts to attain tolerance are more positively valued than was the case in the series by Commissaris discussed above.
 
                Tolerance is also an important theme in the textbook series Mensen en Machten (People and power), published by Meulenhoff in 1962 for the younger pupils n Catholic secondary schools. The series was written by two history teachers, A. Adang and F. E. M. Vercauteren. They used the above-mentioned Catholic textbook series by Commissaris in class, but found that this series was quite difficult for their pupils. They also used newspapers in their lessons to make history relevant by connecting it to contemporary issues. According to Adang and Vercauteren, history education can give insight into the structures and growth of “our” modern society and needs to contribute to mutual understanding.45
 
                Their Whiggish idea of progress is also visible in their sketch of Erasmus, who is portrayed as “the great humanist” and the counsellor for tolerance between different religions. They argue that Erasmus’s efforts were in vain for the time being, and they label the fifteenth century as a transition period: people “stood on the threshold of a new era,” and for the first time, they had opinions that “sound familiar to us.”46 This new time arrived in the sixteenth century, explain the authors, when different countries struggled with questions about religion in relation to tolerance.
 
                Adang and Vercauteren place even more emphasis on (in)tolerance in their reprint of 1971, and they clearly frame the Dutch Revolt in these terms. Chapters Five and Six are entitled “Tolerance or Intolerance,” and based on this theme, sixteenth-century events are linked to twentieth-century developments. Chapter Six begins, for example, with the 1948 Universal Declaration of Human Rights, and the authors remark that people who lived in the sixteenth century were “not yet ready” to adopt such a view.47 This idea of “not yet” is also present in their introduction, which states their aim to narrate history as a process of growth.48 Progress and teleology are clearly demonstrated in their textbook narrative.
 
                In their introduction to the reprint of 1973, the authors explain that they have chosen themes to narrate history with the aim of sketching the “cultural patterns” of the sixteenth, seventeenth, and eighteenth centuries.49 In this edition, Philip II is portrayed as “the prototype of intolerance.”50 In contrast, they sketch the tolerance of the Netherlands: “As the Netherlands were known to be guardians of tolerance, many Spanish and Portuguese Jews in particular moved there and found shelter in Amsterdam and other towns, where they and their descendants were free to practice their religion up until 1940.”51 The strong dichotomy between the Netherlands as the “guardian of tolerance” and Philip II as the “prototype of intolerance” is reinforced by the questions that students have to answer. Examples are: “Why did the Netherlands become a refuge for persecuted people?” and “Why is Philip II a prototype of an intolerant king?”52 Moreover, they ask the students why the Peace of Westphalia, the end of the Dutch Revolt in 1648, can be seen as a turning point in history.53 This turning point is also present in the textbook composition: several editions of the textbook end or start with the year 1648, which is highlighted as the end of the religious wars and the beginning of “tolerance.”
 
               
              
                Questioning the Myth of Dutch Tolerance
 
                The optimism and the idea of growth and progress in relation to tolerance started to diminish at the end of the 1970s in response to the rise of the Netherlands as a multiethnic society. Tolerance was no longer regarded as the absence of persecution of minorities and people with other ideas or opinions, but textbook authors started to include discussions about (in)tolerance related to discrimination, repression, and prejudices against particular groups of people. Inspired by these contemporary debates about tolerance, textbook authors questioned the myth of “Dutch tolerance” and invited pupils to examine this topic.
 
                An example is the innovative textbook series Sprekend Verleden (The speaking past), originally published in 1978 and constituting a significant break with earlier published history textbook series by emphasizing the inquiry method and (critical) historical thinking. The series became well known for highlighting the constructive nature of historical narratives. On the one hand, the author highlights progress and argues, for example, that (religious) intolerance was worse in the past: “But in sixteenth-century Europe, people were even more intolerant,” and unable to move beyond “black-and-white thinking.”54 Prince William of Orange is described as an “exception to his time.” In the questions, students are invited to think about this remark for themselves: “Do you agree with the idea that Prince William of Orange was ahead of his time?”55 Although the authors clearly frame the Dutch Revolt in terms of (in)tolerance at the beginning of the chapter, they also question the widespread idea of “Dutch tolerance”: “We Dutch like to think of ourselves as a freedom-loving and tolerant people. […] But how much freedom did the Republic allow its own inhabitants?”56
 
                With the help of two case studies – freedom of religion for Catholics and freedom of the press – students have to examine to what extent people had freedom. In a 1985 reprint, “Dutch tolerance” is downplayed in comparison with the Islamic world from the past: “In the Middle Ages and the sixteenth and seventeenth centuries, dissenters in the Islamic world had more freedom than those in most Western European states. […] With the Koran stipulating that those who changed religion should be killed, however, tolerance was not extended to apostate Muslims.”57
 
                Another well-known Dutch textbook series from the eighties is Vragen aan de Geschiedenis (Questions of history), firstly published in 1983 by dr. Joop Toebes. The limits of “Dutch tolerance” are also discussed in this series: “We almost saw ourselves as the most tolerant people in the world. However, the behavior of people in Amsterdam during the seventeenth and eighteenth centuries show that this tolerance was lacking in quite some cases.”58 Although Philip II is clearly portrayed as intolerant, he does not function here as a simple prototype of intolerance. The workbook supplements questions about Philip’s intolerance with questions about sixteenth-century Calvinists: “What do you think? Were the Calvinists as intolerant towards the Catholics as the Spaniards were towards the Calvinists?”59
 
                The teachers’ book of 1991 mentions that the intolerance of Philip II could be related to contemporary examples of intolerance, such as Islamic fundamentalism and the Troubles in Northern Ireland. At the time, teachers are encouraged to think of examples that are related to pupils’ own environment; they also mention the acceptance of “our” cultural minorities in the Netherlands.60 Furthermore, Toebes explains in the teachers’ book that the old motives for teaching the Dutch Revolt, such as promoting religiousness and/or patriotism, are now obsolete. He emphasizes multiformity and multicausality instead, with the aim to teach pupils a more balanced view and understanding of (current) conflicts.61 Toebes narrates history in a thematic and exemplary way and clearly connects history to the social sciences. In his view, history education is not an enumeration of dates, nor a collection of curiosities, but a course with social value that needs to contribute to an understanding of “our lives” in the present world.62
 
               
              
                Conclusions
 
                This chapter has discussed how and why the myth of Dutch tolerance was constructed, adapted, and perpetuated in Dutch history textbooks during the period 1920 – 1990. Since the equal religious segmentation of education was organized within a Dutch national framework, this chapter questioned the interconnection between religion and nationalism in history textbooks. The various representations of the Dutch Revolt during pillarization displayed how Christianity was intertwined with narrating the nation. By highlighting the interpretation of the Dutch Revolt as a Calvinist founding narrative, it became clear how religion can underpin conceptions of the nation and how religious identity can be closely intertwined with a national identity. At the same time, religion can collide and compete with conceptions of the nation and accompanying identity, as became clear in the discussed Catholic counternarrative.
 
                In contrast with widespread opinions that during pillarization the Martyrs of Gorcum were only mentioned in Catholic history textbook series – broader recognition would be harmful for the interpretation of the Dutch Revolt as founding narrative of the Netherlands – this chapter revealed otherwise. The Martyrs of Gorcum were also included in non-Catholic history textbook series for secondary schools. The essential difference was not their presence or absence but their narrative framing. Within the Catholic textbook series, the Martyrs were part of a longer list of Catholic victims, and the Prince was described as an opportunist. Non-Catholic series narrated a clear contrast between the intolerance of the Sea Beggars and the tolerance of Prince William of Orange, even being nicknamed the “Father of the Nation.” Despite the differences, the Catholic victims function as a cultural tool in both frames: they had a function in the act of mediation between the past and the present. While the Martyrs first played a role in the Catholic emancipation process, including recognition, they transcended their role as religious martyrs and became national martyrs.
 
                Whereas the various representations of the Dutch Revolt demonstrated that religion led to varying – sometimes contrasting – historical interpretations and narrations in textbooks, this chapter has also showed how religion led to unification in the interpretation of national history under the heading of Dutch tolerance. In 1954, nine textbook authors (Novem) with various backgrounds worked together and published a textbook series that could be used in various schools, regardless of their denomination. Instead of the prince’s ideal of tolerance – a sensitive issue amongst the nine textbook authors – Novem highlighted Desiderius Erasmus’s ideas of tolerance in relation to global citizenship, inspired by the idea that all human beings are connected in Christ. This attempt to go beyond nationalism and a narrowly defined national identity was inspired by depillarization and ecumenical, interreligious cooperation and stimulated by increasing European cooperation, decolonization processes, and universal ideas on human rights.
 
                In this time of the “Europeanization of the national narrative,” the Martyrs of Gorcum disappeared from almost all history textbooks written for secondary education. The narrative on the Dutch Revolt gained significance within a European frame, showing “democratization,” the growth of tolerance, and the Low Countries as a “safe haven” in Europe. In this European frame, the representation of the Dutch Revolt can still be seen as a national narrative. The Netherlands was quickly conquered during the Second World War and lost its colonies,63 but the nation was re-enchanted by attributing a heroic and leading role to the Netherlands as a cultural nation, highlighting the growth and progress of tolerance over time. This chapter showed how and why this re-enchantment of the nation in Dutch history textbooks was related to Christianity and to contemporary developments within religious communities of that period.
 
                Around the 1980s and 1990s, textbook authors stretched the notion of “Dutch tolerance” as a reaction to the rise of the Netherlands as a multiethnic society. Instead of the absence of persecution of minorities and people with other ideas or opinions, textbook discussions about (in)tolerance  included themes such as discrimination and prejudice. Influenced by contemporary discussions, textbook authors questioned the myth of “Dutch tolerance” and emphasized that pupils needed to critically examine sources related to this topic. Moreover, pupils were invited to think about the acceptance of “our” cultural minorities in the present.
 
                This chapter has clearly showed that history textbooks do not simply transmit fundamental societal values but, rather, function as adapters and co-designers of discourses. History textbooks are discursive mediators, containing narratives that have been used for making the nation, but also for remaking it.
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                Introduction
 
                For most of the twentieth century, Dutch society was a so-called pillarized society deeply influenced by the Christian faith. Between 1917 and approximately 1967, when the first signs of the process of depillarization became visible, Dutch society was divided along ideological and religious lines into four closed social groupings known as pillars: a Calvinist (Protestant), a Catholic, a liberal and a socialist pillar.1 These four pillars had their own social institutions, such as newspapers, broadcasting companies, trade unions, health insurances, farmers’ associations, banks, hospitals, universities, youth movements, and sport clubs, as well as schools. People belonging to these pillars led segregated lives and were, in the case of religion, even geographically segregated with the traditional distinction between the Catholic south and the Protestant, or Calvinist, north. These pillars offered robust plausibility structures in which people mainly interacted with like-minded individuals. As a result, religious beliefs and values were socially endorsed as they permeated every aspect of life. Even if people did not regularly attend church, they still internalized fundamental religious beliefs and values. Through, for instance, the newspapers they read, the radio programmes they listened to, the sports club they were members of, not forgetting the denominational school they attended, people became familiar with the fundamental beliefs of their pillar.
 
                Today, at the beginning of the twenty-first century, this division of Dutch society has almost disappeared, except in education. The Dutch dual school system of public and private denominational schools appears to be the last remnant of this pillarized past and still offers denominational schools the possibility to transmit fundamental Christian beliefs and values through religious education. But do present-day denominational schools really do this? Do they still transmit fundamental Christian beliefs? Or are denominational schools also affected by secularization and have they become, just like other societal institutions such as hospitals, broadcasting companies, or trade unions, de facto depillarized? In this chapter, I will delve more deeply into this matter by looking at the practice of religious education in mainstream denominational schools for secondary education. More specifically, I will critically reflect on the way Christianity is represented in two textbooks for religious education which are widely used in Dutch denominational schools in the 2020s. Consequently, the following research question is addressed: How is the representation of Christianity in two widely used textbooks for religious education in mainstream denominational schools marked by secularization? I limit myself to religious education in mainstream denominational schools, because these schools constitute by far the largest domain of denominational schools in the Netherlands. Analyzing religious education textbooks used in mainstream denominational schools may, therefore, be indicative of the possible secularization and de facto depillarization of the Dutch dual school system at large.
 
               
              
                The Dutch Religious Landscape of the Twenty-First Century
 
                For a correct understanding of what follows below, it is first important to briefly sketch the religious context in which religious education takes place nowadays in the Netherlands. At the beginning of the twenty-first century, religion in Dutch society exhibits two important characteristics: it is very diverse and, at the same time, deeply affected by the process of secularization. As regards the first characteristic, although Christianity is still the dominant religion, other religious traditions are also clearly present in Dutch society. According to Statistics Netherlands (CBS), in 2020, 20 percent of the Dutch population aged fifteen years or older identified themselves as Catholic, 14 percent as Protestant, 5 percent as Muslim, and 5 percent had another religious background.2 Among the Protestants, the largest denomination is the Protestant Church in the Netherlands, which resulted from a merger between the Dutch Reformed, the Re-Reformed, and the Lutheran Church in 2004, followed by various smaller orthodox, neo-Calvinist denominations, some tiny, more liberal denominations, like the Remonstrant Church, and several independent evangelical congregations.3 Islam is by far the largest non-Christian religion, but there are also noticeable, though clearly smaller, numbers of Jews, Hindusm and Buddhists living in the Netherlands.4 Hence, the Dutch religious landscape is characterized by intra-Christian as well as interreligious plurality.
 
                However, figures from Statistics Netherlands also show that the Netherlands is a very secular country, with the majority of the Dutch population, 55 percent, having no religious background at all. When it comes to the Christian faith, longitudinal data show that the proportion of the Dutch population that believes in God and at the same time attends church services has dropped from 59 percent in 1966 to 14 percent in 2015.5 This downward trend equally affects the Catholic Church, the Protestant Church in the Netherlands, and the smaller liberal denominations, while the orthodox, neo-Calvinist denominations, as well as most of the evangelical congregations, are far less affected by secularization.6 Islam, too, is hardly affected by secularization. Between 2006 and 2015, the religious commitment among Dutch Muslims of Turkish and Moroccan descent, as indicated, for instance, by their religious self-definition, mosque attendance, prayer practices, fasting, or religious salience, barely changed.7 The Dutch population thus is becoming increasingly secular, but this mainly goes for the autochthonous Dutch with (previous) ties to the mainstream Christian churches.
 
                With respect to the secular character of Dutch society, recent observations of The Netherlands Institute for Social Research (SCP) concerning alternative religiosity and spirituality are also very interesting.8 In view of five core elements of contemporary spirituality – viz., self-spirituality, holism, mysticism, paraculture, and a quest orientation (bricolage) – the SCP concludes that support among the Dutch population for these core elements or basic spiritual attitudes has slightly decreased over time. Furthermore, these attitudes are endorsed by church members and spiritual non-members alike, but not by the 51 percent of the Dutch population who self-identify as secular. This shows that there is no spiritual revolution going on, as once predicted by Paul Heelas and Linda Woodhead,9 nor is there a growing tension or distinction between the spiritual and religious domains, as Heelas and Woodhead also claimed.
 
                This religious context has two profound implications for religious education in the Netherlands. The first implication relates to the institutional context in which religious education occurs. As I will explain in more detail below, religious education in the Netherlands almost exclusively takes place in denominational schools. However, schools affiliated with the largest Christian denominations in the Netherlands – that is, the Catholic Church and the Protestant Church in the Netherlands – are affected the most by the process of secularization, as the aforementioned figures show. That is to say, compared to schools affiliated with the smaller, more orthodox Christian denominations, these schools are attended mainly by pupils with no or only a nominal religious background. This situation seriously limits the capability of these schools to offer Christian religious education, as Bruno Vreeburg already noticed during the 1990s.10 The second implication concerns the pupils themselves. Not only is the Dutch population as such becoming increasingly secular, but youngsters are the forerunners in this process. Each younger birth cohort is less religious, in terms of church membership, church attendance, and belief in God, than the previous birth cohort.11 Moreover, youngsters are not only the least religious in a more traditional Christian sense, but they are also the least interested in and occupied with alternative spirituality. Almost 70 percent of the Dutch population in the 15 – 24 age bracket identifies as both non-religious and non-spiritual.12 Therefore, religious education in the Netherlands is primarily taught in relatively secular educational environments to secular youths.
 
               
              
                A Confessional Subject
 
                The way Christianity is represented in textbooks is not only influenced by the religious context I briefly sketched above, but also by the status and actual practice of religious education in Dutch secondary education. As regards its status, religious education in Dutch schools is officially a confessional subject. This is the result of the aforementioned dual school system of public, state-controlled schools and private, denominational schools, which receive equal funding from the state.13 As a separate subject, religious education only exists in private, denominational schools, while in public schools, religious education is not part of the curriculum. Although the law demands that public schools pay attention to the various religions and worldviews in Dutch society, this does not have to be a separate subject. As a result, most public primary and secondary schools touch on religion and worldview in passing in subjects like geography, history, or social studies. Furthermore, as not to jeopardize the neutrality of the state, it is also required that public schools pay attention to religion and worldview in an objective and strictly informative way.14 As a result, separate religious education classes are only part of the curriculum in denominational schools. In these schools, religious education is considered a legitimate expression of the denomination the school is affiliated with and may be used to socialize pupils in this specific religious tradition.
 
                Thus, officially, or de jure, religious education in Dutch schools is always confessional. Moreover, religious education is also not supervised by the state: such a measure would violate the separation between church and state and the state’s neutrality. Therefore, the state imposes no general educational aims with regard to religious education, there is no such thing as a national syllabus or curriculum, nor are there general professional and educational requirements for religious education teachers. These issues are solely the responsibility of the school board or of the religious authorities of the denomination the school is affiliated with. In short, the status of religious education strongly differs from the status of any other subject in public and private schools. Apart from paying the salaries of religious education teachers, the Dutch state does not concern itself with religious education in any way.15
 
                Due to this confessional status, the actual practice of religious education in the Netherlands is nowadays very diverse. As mentioned already, religious education initially served as a kind of secondary religious socialization taking place at school as an extension of the primary religious socialization in the family. However, the profound secularization of Dutch society has made it virtually impossible, at least in schools affiliated with mainstream Christian denominations such as the Catholic Church and the Protestant Church in the Netherlands, to continue this practice.16 In most of these schools, religious education has actually lost its confessional character, though officially, it is still treated as a confessional subject for which the state bears no responsibility. Moreover, the churches themselves seem to have somehow lost interest in religious education at school as they became aware that it is no longer an appropriate medium for the transmission of faith. In the Netherlands, therefore, religious education is virtually absent in public schools and increasingly marginalized in most denominational schools.
 
               
              
                From Religious Education to Worldview Education
 
                In line with this weakened status of religious education in mainstream denominational schools, the content and actual practice of religious education has also changed over time. This change can best be described as a transformation from religious education to worldview education and is the result of two consecutive developments.
 
                The first development can be briefly described with the help of the keyword correlation.17 If pupils are no longer actively socialized in the Christian faith by their parents, even though they may still be baptized, how can the Christian tradition and the Christian faith be made relevant to them? This question occupied religious educators from the second half of the 1960s through to roughly the mid-1980s and was answered in two ways, both of which correlated the Christian faith to the experiences and daily life of pupils. One approach took the individual pupil as a point of departure and aimed to demonstrate the relevancy of the Christian tradition by showing how the Christian faith offers a new perspective on the pupil’s daily experiences and worries. This approach marks an anthropological turn in religious education and is known as experiential religious education, correlational didactics, or dialogical learning. The second approach took contemporary socioeconomic situations of injustice and oppression as a point of departure and tried to demonstrate the Christian tradition’s relevancy by highlighting the Christian faith’s ideological-critical and liberating potential.18 This approach is known as the catechesis of liberation. Over time, however, both approaches failed. The almost exclusive emphasis on the Christian tradition simply no longer matched the heterogeneous composition of most classrooms in mainstream denominational schools. From the 1980s onwards, these classrooms were occupied by a growing number of pupils who were completely unfamiliar with the Christian faith or identified with the Christian tradition in a very superficial way, as well as by a growing number of migrants with a non-Christian background.
 
                The failure of the above-mentioned approaches led to the emergence of worldview education as a second major development concerning religious education in Dutch secondary schools.19 Initially, worldview education was closely related to correlational didactics. The human need for dealing with situations of contingency and the quest for meaning in life were taken as the starting point, after which various religious traditions and secular worldviews were presented as possible answers. Because of that, the novelty of this approach lay in its non-exclusive Christian character, which marks the first step in the factual de-confessionalization of religious education from the mid-1980s onwards. Later on, however, the emphasis gradually shifted from the presentation of religious and secular worldviews as systems of meaning to the authentic search for meaning by the pupil himself. As a result, the emphasis shifted from an organized worldview to a personal worldview.20
 
                Organized worldviews are more or less coherent and established systems of ideals, norms, beliefs, and rituals, that people may, for instance, use to answer existential questions or find meaning in life. However, organized worldviews are prescriptive. They contain specific answers to existential questions. For example, if one considers death from a Christian perspective, an organized worldview, one cannot say death is the definite end of life. This is not in accordance with the Christian tradition. In contrast, a personal worldview consists of the norms, values, ideas, and existential notions that influence the way people act, think, and find meaning in life. Such a personal worldview can, but need not, be based on an organized worldview, and people need not be very conscious about their personal worldview. Now, within present-day worldview education, the personal worldview of the pupil constitutes both the start and the endpoint of the learning process – for the aim of the learning process is to help pupils develop a personal worldview and to find meaning in life.21 Religious and secular, organized worldviews can be important sources of inspiration in this respect, but the emphasis is on the pupil’s own search for meaning, not (or no longer) on the systematic learning of organized worldviews. The following statement of the general aim of religious education/worldview education in a recent Dutch handbook on worldview education and religion perfectly illustrates this approach: “Pupils learn to think about themselves, others and the world around them from the perspective of ultimate meaning.”22
 
                Although the actual practice of religious education is very diverse, as I already mentioned in the previous section, this latter worldview education approach is the dominant approach in most religious education classes in mainstream denominational schools in the 2020s.23 This approach is illustrative of the aforementioned, ongoing de-confessionalization of religious education as well as of the loss of learning content. Recently, this loss of learning content has led to a renewed appeal among various scholars of religion, including myself,24 for a neutral and more cognitive-oriented religious studies approach to religious education in school. These scholars argue that instead of focusing on the development of a personal worldview, religious education should offer pupils the necessary conceptual tools to help them understand and critically engage with the religious diversity they encounter in daily life.25 While this critique once more started a discussion about the aim and content of religious education in mainstream  denominational schools, worldview education with an emphasis on the personal development of pupils still dominates the scene.
 
               
              
                The Representation of Christianity in Two Widely Used Textbooks
 
                Having sketched the sociocultural and educational context in which religious education is practiced in the Netherlands at the beginning of the twenty-first century, I will now focus on the representation of Christianity in two contemporary and widely used textbooks for religious education. As mentioned several times now, the practice of religious education in the Netherlands is very diverse. Therefore, the textbooks I discuss cannot be considered in every respect representative of the ways religious education is practiced at different denominational schools. At best, these textbooks illustrate how religious education is generally practiced at mainstream Catholic and  Protestant schools, which together form the majority of denominational schools in the Netherlands. In this section, I will first describe the background of each textbook and then offer a more systematic overview of how Christianity is represented with the help of an analytical scheme consisting of seven dimensions. I end this section by briefly mentioning the most important similarities and differences between the textbooks.
 
                
                  Standpunt (Point of view)
 
                  A very popular method in the 2020s, which is mainly, but not exclusively, used in Catholic secondary education, is entitled Standpunt. The best English translation of Standpunt is “Point of view,” which captures the overall aim of this method very well: helping pupils to develop their own philosophy of life by making them familiar with the major religious traditions and worldviews present in Dutch society. This means that, first, pupils should become aware of fundamental existential and ethical questions and, second, they must become familiar with how these existential and ethical questions are addressed within major religious traditions and worldviews. Thus, pupils learn to take the perspective of different religious traditions and worldviews while thinking about fundamental, existential questions and ethical issues. In this way, pupils are stimulated and encouraged to develop their own philosophy of life or personal worldview.26
 
                  Standpunt offers a complete religious and worldview education curriculum for twelve- to fifteen-year-old pupils. It consists of three parts and is available in two versions: one for lower-level vocational schools and one for higher pre-college education. In this chapter, I only discuss the first part of the version for higher education.27 I limit myself to this first part because this is the only part in which Christianity is presented systematically. Alongside Christianity, Judaism is also presented in this part, while Islam and Humanism are discussed in parts two and three, respectively. Besides these four traditions, various topics are also covered throughout the three parts, namely, the beginning of life, nature and the environment, beauty, sexuality, death, sports, relationships, and God.
 
                  In the first part of the version for higher pre-college education, Christianity is presented in the fourth chapter in a very descriptive or phenomenological way. The chapter begins by explaining why learning about Christianity is important. This is done by referring to popular first names that originate from the names of important Christian figures – such as Paul or Chris – by mentioning that the death of Jesus marks the beginning of our era, that Christmas and Easter are still widely celebrated, and that the value we attach to human life is held as an important Christian value. In the next section the core of the Christian faith is briefly explained, as well as the importance of Christianity as a world religion. The third section deals with the history, spread, and current position of Christianity in Dutch society. The fourth section is the core of this chapter and deals with five basic values derived from the Ten Commandments, such as forgiveness, refusal to use violence, or respect for nature. Furthermore, this section also discusses the Christian perspective on certain existential questions like the meaning of suffering and death. Following this section on the “inside” of the Christian faith, the fifth section deals with the material side of Christianity by discussing important Christian figures (Jesus, Saint Francis), the Bible, and Christian rituals, symbols, feasts, and organizations. Finally, the sixth section offers a Christian perspective on happiness, salvation, and social justice.
 
                 
                
                  Van horen zeggen (The story goes)
 
                  A popular method used mostly, but again not exclusively, in Protestant secondary education is entitled Van horen zeggen. Van horen zeggen can best be translated as “The Story Goes,” and this title is also well chosen. Like Standpunt, Van horen zeggen offers a complete curriculum for religious education for twelve- to fifteen-year-old pupils in lower-level secondary education and twelve- to seventeen-year-old pupils in higher pre-college education. However, unlike in Standpunt, the focus is much more on the five world religions, and for both levels, the curriculum starts by paying attention to the Bible. For the lower levels of secondary education, Van horen zeggen offers a curriculum consisting of four parts: the first two parts deal with stories from the Bible, the third part deals with the five world religions, including Christianity, and the fourth part deals with ethics. For the higher levels of secondary education, the curriculum Van horen zeggen offers consists of eight parts. Again, the first part deals with Biblical stories, after which the second part offers a comparative introduction to the five world religions. The second part is followed by four separate parts on Judaism, Islam, Christianity, Buddhism, and Hinduism. Two additional parts for the highest grade of secondary education deal respectively with ethics and more fundamental philosophical issues like the relationship between religion and science. Apart from these latter two parts, Van horen zeggen thus explicitly presents religion, especially Christianity, as a narrative tradition and emphasizes the role and importance of biblical stories in continuing this tradition; hence the appropriateness of its title.
 
                  For this chapter, I focus on the textbook on Christianity for lower-level secondary education,28 which belongs to the third part on world religions. This textbook offers a mainly factual description of Christianity. This is also explicitly emphasized in the general teacher guide, which says that Van horen zeggen aims to offer objective, phenomenological knowledge about religious traditions to enable pupils to form their own opinions about these traditions.29 As a result, the learning objectives for this specific textbook on Christianity are all of a cognitive nature; for instance, “the pupil learns about the most important events in the life of Jesus”; or, “the pupil learns about the way Christians practice their faith.”30 Affective or attitudinal learning objectives are not stated. As regards the learning content, this textbook on Christianity consists of four chapters. The first chapter deals with the life of Jesus; the second chapter explains how Christianity developed into a world religion; the third chapter discusses important Christian feasts and rituals; and the fourth chapter is dedicated to the Christian faith, its symbols, and the way Christians practice their faith in daily life.
 
                 
                
                  A Systematic Overview of the Way Christianity is Represented
 
                  To get a more detailed picture of how Christianity is presented in these textbooks, I use an analytical scheme designed initially by Jan van Wiele to examine representations of Islam in religious education textbooks.31 However, as noted by Van Wiele himself, the scheme can also be used to examine how other religious traditions besides Islam are portrayed. Applied to Christianity, the analytical scheme consists of seven dimensions: concise definition of Christianity; geographical and political context in which Jesus lived; aspects of the Bible; Christianity in history; Christian beliefs; Christian practices; and the relationship between Christianity and other religions. The more detailed, comparative descriptions of Standpunt and Van horen zeggen are displayed in Table 1.
 
                  
                    
                      Table 1:Christianity in Standpunt and Van horen zeggen.

                    

                      
                          	 
                             
 
                          	 
                            Standpunt (Point of view)
 
                          	 
                            Van horen zeggen (The story goes)
 
   
                          	 
                             
                              	 
                                Concise definition of Christianity
 
 
                            
 
                          	 
                            Christianity is a world religion in which Jesus Christ is worshipped as the only incarnation of God. There are different Christian confessions of which (Roman) Catholics constitute the largest group.
 
                          	 
                            Christianity is presented as the largest and most widespread world religion, which started 2,000 years ago with the teachings of Jesus of Nazareth, who was seen as the Messiah or Christ.
 
 
                          	 
                             
                              	 
                                Geographical and political context in which Jesus appeared
 
 
                            
 
                          	 
                            Jesus is presented as a Jew perceived by his contemporaries as the Messiah, because of his good deeds. The Jewish leadership considered his actions and sermons blasphemous, and the Romans feared he would start a rebellion, which is why he was crucified.
 
                          	 
                            Jesus’s public appearance, as a moral teacher telling parables, is discussed against the background of Palestine and the Roman Empire. Much attention is paid to Jesus’s suffering and death, while his resurrection is only briefly mentioned and relativized by stating that some people believe Jesus rose from the dead.
 
 
                          	 
                             
                              	 
                                Aspects of the Bible
 
 
                            
 
                          	 
                            The textbook mentions that the Bible is the most important book of Christianity, which consists of the Old and New Testament. The textbook lists the books of the New Testament and mentions when these books were written, by whom and in what language. The books of the Old Testament are not mentioned.
 
                          	 
                            The four Gospels are presented as the most important source of our knowledge of Jesus’s life. The Gospels are presented as human narrations, which therefore sometimes differ from one another. The Acts of the Apostles, the Pauline Epistles and the Book of Revelation are only briefly mentioned. The books of the Old Testament are not mentioned.
 
 
                          	 
                             
                              	 
                                Christianity in history
 
 
                            
 
                          	 
                            The history of Christianity is sketched by referring to the period of Constantine when Christianity became the state religion, the Schism of 1054, and the Reformation. Next, the textbook discusses how Christianity developed in the modern era and mentions the processes of pillarization and depillarization in Dutch society. It is also mentioned that disaffiliation is rather common among the Dutch.
 
                          	 
                            The history of Christianity is presented chronologically. Starting with the conversion of Paul, the textbook explains how Christianity gradually became the state religion in the Roman Empire and, eventually, the dominant power in Europe. Next, the schism of 1054 and the Reformation are mentioned, as well as the confessions that resulted from these schisms. The current global spread of Christianity is also described, and it is stated that Christianity has had a significant influence on the development of, for instance, education and healthcare in various countries.
 
 
                          	 
                             
                              	 
                                Christian beliefs
 
 
                            
 
                          	 
                            Core Christian beliefs are barely mentioned in the textbook. Only at the beginning of the chapter are some parts, but not all, of the Christian confession discussed. Far more attention is paid to the answers the Christian faith offers to existential questions, as well as to the moral values Christianity teaches. In this respect, five ethical guidelines are presented: forgiveness, respect, nonviolence, care for the poor and vulnerable, and respect for nature and the environment.
 
                          	 
                            The core of the Christian belief is described as the belief in one God whose relationship with humanity is restored by the death and resurrection of Jesus Christ. In addition, the textbook also states that people will go to heaven if they follow Christ.
 
 
                          	 
                             
                              	 
                                Christian practices
 
 
                            
 
                          	 
                            Christian practices are presented as part of the visual expressions of Christianity. The textbook mentions important rituals like the Eucharist, all seven sacraments of the Roman Catholic Church, feasts like Easter and Christmas, and water as a core symbol; it also refers to several Christian organizations in the Netherlands, such as churches, Christian political parties, and Christian broadcasting organizations.
 
                          	 
                            First, the textbook discusses feasts Christians celebrate to remember important events in the life of Jesus: Christmas, Easter, Ascension Day, and Pentecost. Next, rituals like baptism and the Eucharist, and the difference between Roman Catholic and Protestant rituals, are also mentioned. As part of the section on beliefs, several practices, like churchgoing, prayer, acts of mercy and charity, are presented as ways to follow in Jesus’s footsteps. In view of churchgoing, attention is also paid to the presence of Catholic and Protestant churches in contemporary Dutch society.
 
 
                          	 
                             
                              	 
                                Relationship between Christianity and other religions
 
 
                            
 
                          	 
                            Christianity is presented as rooted in and emerging out of Judaism. The fact that Jesus was a Jew is emphasized throughout the textbook. Resemblances to or differences from other religions are not mentioned in this section on Christianity.
 
                          	 
                            Other religions are not mentioned in this textbook on Christianity. The fact that Jesus was a Jew is ignored, nor are there references to the Jewish roots of Christianity. The Old Testament is referred to as the covenant between God and the Jewish people, and the New Testament as the covenant between God and humanity as a whole.
 
  
                    

                  
 
                 
                
                  Similarities and Differences between the Textbooks
 
                  As becomes clear from Table 1, the two textbooks do not much differ in how Christianity is represented. Both textbooks offer a very factual description of Christianity, which is presented as a major world religion. As a result, both textbooks emphasize facts, like the context in which Jesus lived, the history of Christianity and how it spread across the globe, Christian symbols and rituals, some core Christian beliefs, Christian sacraments, Christian churches in contemporary Dutch society, and so on. Besides these similarities, there are also some differences. Van horen zeggen is more focused on the Bible and the Gospels, as important human narrations of the life of Jesus, are discussed in more detail compared to Standpunt.32 This difference is probably due to the fact that Van horen zeggen was initially written for Protestant religious education. In the Netherlands, the Bible is traditionally more central to Protestant religious education than to Catholic religious education. Standpunt, in contrast, is more focused on the experiential dimension of religion by showing how Christianity, as an organized worldview, informs the personal worldview of a Christian teenager and, subsequently, helps this teenager address existential questions.33 This difference probably reflects the fact that Standpunt is published by a publishing house that as early as the mid-1980s was at the forefront in promoting the aforementioned, worldview education approach.
 
                 
               
              
                Secularization
 
                The aim of this chapter is to explore to what extent the representation of Christianity in Standpunt and Van horen zeggen is marked by secularization. Before I am able to do this, however, in this section I will first explain my understanding of secularization. In line with the work of leading secularization theorists like Karel Dobbelaere and Steve Bruce, I understand secularization as the loss of religious authority at the societal (macro), organizational (meso) and individual (micro) levels.34 This means that the influence of religious beliefs and values on society and on various social institutions, as well as on individuals, is declining.
 
                Modern societies are characterized by what is known as functional or structural differentiation. All kinds of societal functions, like healthcare, education, politics, economics, or art, are nowadays fulfilled by independent, specialized subsystems, which operate based on their own inner logic and rationality and no longer on the basis of religious values and regulations. A prime example of functional differentiation is the separation between church and state, which in the Netherlands goes together with the neutrality of the state and the right to freedom of religion.35 The Dutch state does not interfere with internal church affairs, does not prefer or favour one specific religious tradition over another, and grants every citizen the right to practice the religion of his or her choice. In such a differentiated society, religion itself has become an independent subsystem with a specific function, that is, relating individuals to the transcendent. At the same time, however, religion no longer has any authority or control over the other subsystems. Such a decline in the societal authority of religion in the Netherlands becomes visible, for instance, in the fact that nowadays, most shops are no longer closed on Sundays. In this respect, functional or structural differentiation is seen as a core characteristic of secularization.36
 
                Apart from the macro level of society, secularization may also occur at the meso level of societal institutions. Societal institutions are the organizations needed to fulfil the functions of the specific subsystems. Healthcare is fulfilled by hospitals, education by schools and universities, law by juridical organizations, and the economy functions by enterprises. But these organizations also become more secular. For example, due to developments in the economy or healthcare, there is a need for people trained in science and technical skills, which in turn affects the educational curriculum in school. The school curriculum becomes increasingly oriented towards teaching technical knowledge and transmitting a rational scientific worldview instead of a religious worldview.37 This also affects denominational schools. To maintain their social standing and to ensure the enrolment of a sufficient number of pupils, denominational schools downplay their religious identity and instead emphasize their secular educational quality and expertise. In the process of secularization, religion thus not only loses control over other subsystems, but also over the societal institutions fulfilling the specific functions of these subsystems.
 
                At the micro level, secularization concerns the loss of religious authority over the individual. This means that religious authorities no longer control what people believe or how they act. People have become autonomous in this respect and decide for themselves what to believe or by which moral principles to live their lives. Hence, micro-level secularization concerns “the lost power of the religious authorities of institutionalized religions to control individual religiousness.”38 From this perspective, the alleged transformation from an authoritarian “life-as” religion into an authentic “subjective life” spirituality, as described by Heelas and Woodhead,39 is not a refutation of secularization, but is actually a sign of individual, micro-level secularization. It is a perfect illustration of the declining role of religious authorities over individual religiosity.40 In addition, even if people still attend church, they may display a certain level of individual secularization. Dobbelaere describes this as secularization of the mind or as compartmentalization.41 By this, he means that church members and churchgoers no longer allow their faith to interfere with other extra-ecclesial aspects of their lives. For example, a person may still self-identify as a Catholic, but no longer feel obliged to vote for a Christian political party, reject abortion or euthanasia, or send his or her children to a Catholic denominational school. A phenomenon which also becomes visible in the Netherlands as a growing proportion of Catholics, and to a lesser extent mainstreamProtestants, thinks that one should no longer automatically abide by all the rules and regulations set by the church.42
 
                To conclude, I understand secularization as the loss of religious authority, which may become manifest at the societal, organizational, and individual levels. Or, as Bruce succinctly puts it: “I see secularization as a social condition manifest in (a) the declining importance of religion for the operation of non-religious roles and institutions such as those of the state and the economy; (b) a decline in the social standing of religious roles and institutions; and (c) a decline in the extent to which people engage in religious practices, display beliefs of a religious kind and conduct other aspects of their lives in a manner informed by such beliefs.”43
 
               
              
                The Secular Character of Religious Education Textbooks
 
                Following the above understanding of secularization as a loss of religious authority, Standpunt and Van horen zeggen reflect the influence of secularization in a threefold way. The first secular feature regards the overall aim of religious education as endorsed by both textbooks and not so much their representation of Christianity itself. As mentioned already, Standpunt fits the worldview education approach of which the first, overall aim of this method offers a perfect illustration: Helping pupils discover and develop their own personal worldview or philosophy of life.44 Van horen zeggen, as I mentioned above, also fits the worldview education approach, but combines this somewhat more explicitly with a religious studies approach. Hence, Van horen zeggen not only aims to encourage pupils to reflect on existential questions and themes, but also to offer objective knowledge about the major world religions.45
 
                However, seen from the perspective of denominational schools and their position in the Dutch dual school system, these educational aims of Standpunt and Van horen zeggen are remarkable. Despite the ongoing process of secularization, denominational schools still have every right to openly display their religious identity and promote and favour the religious tradition they are affiliated with over other religions and worldviews. But this is not done in either Standpunt or Van horen zeggen. When it comes to Christianity, both textbooks focus on the acquisition of knowledge about Christianity and only state learning objectives of a cognitive nature. Affective and attitudinal learning objectives, like developing a basic, positive attitude towards the Christian faith, are not stated. Moreover, when it comes to the space dedicated to the world religions, specifically the three monotheistic traditions, Christianity is not given more attention in the overall curricula of which these textbooks are part. In short, Christianity is approached from an outsider or etic perspective and treated as equal to the other (monotheistic) religions.
 
                I believe this treatment of Christianity is an instance of meso-level secularization. It reflects religion’s declining authority and status in mainstream denominational schools and shows how these schools downplay their religious identity even in religious education classes. As such the development from religious education to worldview education or a religious studies approach may already be considered an instance of meso-level secularization. It shows that mainstream denominational schools are very much aware that religious education may no longer serve the once dominant aim of socializing children in the Christian faith. Yet not only do denominational schools no longer try to socialize pupils in the Christian faith, they do not even aim to encourage an open, positive attitude toward the Christian faith among their pupils. Pupils have to acquire basic knowledge about religious traditions and in this respect Christianity is not given more or special attention in religious education classes. My reading and analysis of Standpunt and Van horen zeggen thus suggest that Christianity has lost its once privileged position even in mainstream denominational schools.46
 
                This apparent lack of authority the Christian tradition has at the beginning of the twenty-first century is also reflected in the textbooks in another way, which is the second secular feature I want to mention. Both textbooks briefly explain how Christians practice their faith and mention a few moral values and ethical guidelines, like forgiveness, caring for the poor, or mercy. But the textbooks barely explain why these values and guidelines are typical of Christianity. Standpunt presents five ethical guidelines with the help of a story of a teenager who explains how he, as a Christian, practices his faith in daily life (Table 1, dimension 5). However, with respect to only one ethical guideline, namely nonviolence, does the textbook explicitly refer to a Christian source, viz. the New Testament (Lk 6:29 – 30).47 Van horen zeggen barely mentions moral values and ethical guidelines. Only in the very last section on Christian practices (Table 1, dimension 6) are the seven acts of mercy mentioned as a way to follow Jesus, with reference to Matthew 25. What is more, Van horen zeggen even adds that nowadays these acts of mercy are part of the social policy of the Dutch government and that the Dutch constitution guarantees the basic rights, mentioned in Matthew 25, to food, water, and shelter. In this way, Van horen zeggen implicitly confirms the aforementioned notion of functional differentiation, that tasks that were once the responsibility of the churches, like taking care of the poor, are now transferred to the state.48 Hence, in both textbooks the Christian tradition is barely presented as an authoritative source still relevant to contemporary society. Moreover, moral guidelines on various themes that are nowadays more contested – for instance, concerning marriage, divorce, abortion, euthanasia, or (homo)sexuality – which can also be linked to the Christian tradition, are entirely ignored in both textbooks. For example, Van horen zeggen mentions that people will go to heaven if they follow Jesus (Table 1, dimension 5), but there is no talk of what happens when people transgress a moral rule or commit a sin.
 
                In my view, this second secular feature reflects what I, with the help of Dobbelaere, referred to above as compartmentalization or the secularization of the mind. As shown by Table 1, the textbooks primarily present Christianity as a belief system, but not (or to a far lesser extent), as a value system conducive to certain (conservative) moral behavior. This lack of moral prescription is clearly in line with the descriptive and phenomenological nature of the worldview education and religious studies approaches,49 but it again demonstrates that even in mainstream denominational schools, Christianity faces a loss of authority. Thus the message is conveyed, at least implicitly, that people have become autonomous in religious matters, too.
 
                A third and final secular feature of both textbooks is disregarding truth claims. Religious traditions make certain truth claims and consider certain values and beliefs as absolutely and uniquely valid and, by implication, other values and beliefs as false. However, due to the descriptive, phenomenological nature of both textbooks, truth claims are entirely ignored. In both Standpunt and Van horen zeggen, Jesus is presented as a human figure who is perceived by some as the Messiah or Christ (Table 1, dimensions 1 and 2).50 In addition, both textbooks describe Jesus’s crucifixion as a historical fact, but his resurrection is presented as a religious interpretation and a matter of personal faith.51 In this way, one of the core revelatory claims of Christianity, that Jesus is the Son of God who rose from the dead, is severely relativized. This also goes for the authority of the Bible (Table 1, dimension 3). Standpunt only mentions the four Gospels and emphasizes that they were written by different authors,52 while Van horen zeggen demonstrates, with the help of a classroom assignment, that the four Gospels are actually human narrations.53 This again relatives a central claim of Christianity: viz., that the Bible is the Word of God.
 
                But a relativistic stance toward religious truth claims is not only reflected by the representation of Christianity. Although different world religions are discussed in the overall curricula of which the textbooks are part, interreligious comparisons are not being made. In this way, the textbooks actually convey the message that religion is a matter of personal faith and that all religions are valid in their own way, which has the apparent consequence that all beliefs are being relativized. Discussing religious truth claims calls for complex theological and philosophical reasoning, which may not be feasible in religious education classes. Nevertheless, differences between religious beliefs could be mentioned and, in part, explained by pointing to the different social and cultural contexts from which these religious traditions originate.54 But this is not done in the textbooks. Instead, Christianity is presented alongside other religions in such a relativistic way that all its claims to authority are undermined.55
 
               
              
                Conclusion: Religious Education as Latent Secularization
 
                In this chapter, I addressed the following research question: How is the representation of Christianity in two widely used textbooks for religious education in mainstream denominational schools marked by secularization? Now, as I have tried to show above, Standpunt and Van horen zeggen reflect the influence of secularization in a threefold way. Neither textbook aims to make pupils more open or receptive to the Christian tradition, nor is the Christian tradition given special attention. Moreover, the Christian tradition is not presented as an authoritative source, and both textbooks deal with the Christian tradition in a very relativistic way by ignoring core religious truth claims. Instead, both textbooks, first and foremost, aim to transmit basic, factual knowledge about Christianity and to this end present Christianity as just one of the many religious traditions present in Dutch society. In my view, this treatment and presentation of Christianity clearly reflect what secularization is all about – viz., the loss of religious authority!
 
                Of course, given the sociocultural context in which religious education in the Netherlands takes place nowadays, the worldview education and descriptive, phenomenological approaches of Standpunt and Van horen zeggen certainly make sense. Socializing pupils in a religious tradition is no longer possible in mainstream denominational schools. This being the case, perhaps offering factual knowledge about religious traditions is the most that can be achieved. Furthermore, by offering factual knowledge about Christianity and its longstanding influence on Dutch society, as both textbooks do,56 religious education classes may still be important avenues in mediating fundamental social values. Nevertheless, I seriously doubt whether the textbooks under discussion do indeed have this additional educational effect. Due to these aforementioned secular features, Christianity is presented in such a relative, or even relativistic, way that pupils are barely challenged to critically reflect on how Christianity helped shape contemporary Dutch society. What is more, the way Christianity is presented in the textbooks may have a secularizing effect in itself.
 
                According to Dobbelaere, secularization may be the intended as well as the unintended result of social actions. For example, the separation between church and state is a conscious attempt to limit the societal influence of religious authorities. This is referred to as manifest secularization. But secularization may also be an unintended result of social actions, in which case one speaks of latent secularization.57 Now, the latter, I believe, also applies to the textbooks under discussion here. Certainly, it is not the intention of the authors of the textbooks to reinforce the process of secularization. Still, the ways in which the textbooks are adapted to their secular readership, that is, a cohort of primarily secular pupils, may have the unintended (latent) effect of confirming these pupils’ secular outlook on life. Christianity is basically presented as a cultural artefact that once had a dominant impact on Dutch society, but no longer does.58 The Bible is referred to as an important source of the Christian faith, but it is barely discussed as an authoritative source relevant to contemporary society. Furthermore, religious truth claims are disregarded and religion is not presented as a matter of deep conviction, but as a matter of personal choice. Together, these aspects essentially convey the message that religion is marginal and relative in modern society, and secularity is thus the core value that is implicitly transmitted. That is what I mean by religious education as latent secularization, and which I see reflected in the way Christianity is represented in Standpunt and Van horen zeggen.
 
                In this regard, this analysis of and reflection on two widely used textbooks for religious education in mainstream denominational schools reveals an additional aspect of what Leni Franken and I have previously called the mental depillarization of the Dutch dual school system.59 By this we initially meant that the school’s religious identity is no longer an important factor for parents choosing a school. That is to say, parents base their school choice on, for instance, the perceived educational quality of the school, but not on the school’s religious ethos. But as the above analysis shows, even religious education itself, which in the Netherlands only exists in denominational schools as a confessional subject, is nowadays depillarized and barely reflects the school’s identity. In this way, these textbooks can also be seen as instances of the mental or ideological depillarization of the Dutch dual school system, which, in a structural way, is still pillarized. Denominational schools have long been considered the last remnants of a pillarized past. But this view is no longer tenable as far as mainstream denominational schools are concerned, which constitute the overwhelming majority of all denominational schools in the Netherlands. With regard to education, too, the Netherlands indeed has become a secular society at the beginning of the twenty-first century.
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              Epilogue: Textbooks as a Prism for the Politics of Secularization and “Cultural Heritage”
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              Textbooks are sources for much more than the history of the curriculum. Not only do they bring us closer to what was actually taught in classrooms in shifting historical periods, but they are also to be understood as sources for the imaginaries of the states whose curriculum they operationalize. While historical textbook research is a longstanding research tradition, not least with regard to the history of education and church history, this phenomenon has recently been powerfully demonstrated by Nicole Gotling in her research on what I will call the recontextualization of the late nineteenth-century Prussian wars, as shown in textbooks in the states Prussia was at war with (that is, the Austrian Empire, the French Republican Empire, and the Kingdom of Denmark).1 While this volume emphasizes the relation between education, national identity, and religion in three Northern European so-called “welfare nations” – Sweden, Norway, and the Netherlands – this also brings up the question of secularization. In turn, since the study of textbooks is emphasized as a methodology across the contributions in the volume, this leads to the question of how the political discussions and strategies that developed for renegotiating religion–state relations, especially from the late nineteenth century onwards, were operationalized in, mirrored through, and washed back from the production of textbooks, precisely as a part of curriculum. This epilogue chapter highlights this dimension of the volume using examples from other states that modernized throughout the late nineteenth and early twentieth centuries, which point to how secularization can be understood as a political question that was significant for education reform.
 
              
                Textbooks as Curriculum and Educational Secularization Reformers
 
                When approaching the question of secularization, one should first differentiate between secularization understood as a social process, on the one hand, and a cultural process on the other, arguing for secularization having actually happened2 or not3 – whether as an ideology (be that from a problematizing perspective4 or a descriptive5 one or, as I have featured in my own research, as a politics of modernization.6 I will pursue the latter approach in the following discussion. In such a perspective, textbooks as a source for the history of secularization are also a source for politics itself: textbooks themselves mirror and produce the relations between religion and the state, how these relations were subject to political discussion and reform, and how this was pursued through education. This concerns the relations between (sometimes overlapping) institutions – religious institutions, educational institutions, and other state institutions; but it is not confined to institutions, since it also, to draw on Charles Taylor’s notion, concerns social imaginaries.7 The curriculum, in an analytical sense, involves both.
 
                Drawing on the work of curriculum historian and theorist Ulf P. Lundgren, the curriculum in a social theoretical sense can be said to entail a society’s knowledge selection for educational purposes, and thus for societal reproduction; which knowledge is selected for social and educational reproduction? What form does this take in public and political debate, political decision-making, drafted and crafted policy, teacher education, and the production of textbooks?8 Textbooks can then be said to be part of the curriculum. Moreover, they are what Bernsteinian define as recontextualized knowledge – that is, knowledge that has gone through what Staffan Selander conceptualizes as a text-traduction process, a weaving and reshaping of knowledge, be it from academic disciplines, other societal institutions, or public and political dispute.9 In this sense, both textbooks and the debates and discussions about them are sources for creating knowledge about political struggle and change concerning the relation between religion and state as well as the ongoing change and transformation of the position of and imaginaries on religion in state and society. This has recently been demonstrated by Emma Hellström with regard to the council for schoolbooks in Sweden during the post-WWII democratization process.10
 
                The question of how academic knowledge has been recontexualized and traducted into textbook knowledge is thus central to the question of how the relation between religion and the state has been transformed. Often reformers have engaged in the production of textbooks that are hence sources of how reform intentions were operationalized, often before reforms were stipulated in the legal texts for the school. Simultaneously, turning scholarly attention to the textbook corpus can provide a more accurate and nuanced picture, not only of what modernization ideas became when they were pedagogized and sequenced for instruction purposes, but also who the agents actually were who brought modernization of religion through education.
 
               
              
                Transforming Religion into “History” and “Culture”
 
                An example of this is the struggles concerning textbooks and Biblical Criticism, the scientific historical study of biblical texts that became an academic trend in theology faculties across the Nordic states in the late nineteenth century, to the dismay of some, including conservative and Pietist church circles. In Denmark, a leading figure was Orientalist and Old Testament scholar Frants Buhl (1850 – 1932), professor in Leipzig and Copenhagen and an initiator of debates about implementing the result of Biblical Criticism in the upper secondary school. Here the new liberal theologians were not only dealing with pressure from in and around the church but also among teachers.11 The school became an arena for what the head of the N. Zahle’s Teachers’ College for Women, Bertha Hahn (1848 – 1916), called the “Bible storm”:12 the debate over the historical status of biblical scriptures and the consequences this would and should have for society. At N. Zahle’s Teachers’ College for Women in Copenhagen, scientific results from Biblical Criticism were as a matter of fact implemented, and Hahn was a central agent in that. Hahn had studied under Buhl but did not graduate. Hahn’s academic work was published under a male pseudonym and translated into German. However, Hahn authored several textbooks in her own name. Her Lille Bibelhistorie (Little Bible History, 1905) was significant in the liberal theological “storm” on the too-mythical parts of the Bible: anything that seemed too irrational was removed. When retelling the miraculous story of the Book of Jonah, the prophet Jonah simply “washed up on the shore” rather than being swallowed and saved by a whale, as he is in the Old Testament text. The textbook was, as it were, historically cleansed, so that a rational history, suitable for the modern human being, could be put forward. Hahn was, importantly, not on a quest to weed out religion. As a pious Christian, her aim was rather to defend Christianity against growing Socialist and Liberalist atheism, by rationalizing and modernizing it. Historical “objectivity” was a pedagogical means of doing so.13 While Buhl, Hahn, and their counterparts were not successful on a central political level, they helped to pave the way for so-called historical critical bible education. When implementing this finally became a task for a reform commission during a Social Democrat government in the 1930s, it was one of Buhl’s younger male followers, Old Testament professor Aage Bentzen (1894 – 1953), who took a seat on the commission. Being a proponent of the implementation of Biblical Criticism in education, Bentzen argued that Old Testament should be treated as history so that it would “become real to people,” and as such be written as a history of Denmark in order to make it culturally relevant for modern human beings.14 The alleged secular reform of schoolbooks thus also carried re-sacralizing dimensions connected to the welfare nation-state under construction.
 
                While religious modernists pursued “objectivity” as an instrument for transforming the role of religion – and in the process became contributors to the political project of transforming religion, state, and society by creating a new imaginary purged of mythology – religious modernist reformers could also work the other way around. An example of this is a textbook co-authored by the anti-colonial socialist, philosopher, and poet Léopold Sédar Seghor (1906 – 2001), who became the Republic of Senegal’s first president in 1960. Senghor and his socialist collaborators did not seek to adopt the French Laïcité model, with its radical separation of religion and state and, by extension, religion and school. On the contrary, the plurality of religions in plural as a part of African civilization and culture were supposed to educate the citizens of a newly decolonized West Africa in their ideological framework for a new state. Another means of achieving this aim was the authorship of textbooks. In 1953, while representing Senegal in the National Assembly in Paris, Seghor authored the textbook La Belle Histoire de Leuk-le-Lièvre together with fellow Pan-African socialist activist Abdoulaye Sadji, a primary education inspector and radio journalist. The textbook was a collection of myths about the wise and smart hare Leuk-le-Lièvre retold in French but meant for secondary school students in “Afrique Noir.” The education-political agenda was a more culturally appropriate way to teach the French language to high school students in, for instance, Senegal; here, African culture and civilization became the mediator for teaching French, while at the same time the book aimed at civilizing the students into a new modern socialist society, the African and Senegalese way, where religion and mythology served socialism, instead of being cleansed from it, opposite of what was the case in the French Laïcité and Soviet atheist models.15
 
               
              
                Perspective: “Christian Cultural Heritage” as Politics of Secularization/Re-sacralization
 
                Religious modernists across Africa and Europe were, of course, not the only actors that contributed to a political project of secularization, but a glance at the textbook level tells us about how such reformers pursued their ideas, and in the case of Senegal and Denmark, how they were able to push through their intentions for reform. In addition, such source materials reveal nuances with regard to the landscape of modernization actors: that they were also women (as in the case of Hahn), for instance. Similarly, it offers a sharper look at the instruments and concretized ideas of programs of the well-known state crafters (as in the case of Seghor) – and thus, their consequences. Finally, both of the examples point, in their own way, to another feature that is often overlooked when discussing secularization, state modernization, and schools – or perhaps, rather, how religion and state were transformed through education: namely, that “history” and “culture” were central features when religion was transformed into being part of the modern social imaginaries emerging from the late-nineteenth and twentieth-century processes that transformed empires and kingdoms, including transcontinental colonial powers, into welfare states and nation-states. Further, we might identify socially practiced conceptualizations of, for example, Christianity as “cultural heritage” – as a secularized, yet not-so-secularized strategy of modernized state religion. Here, religion evolves into culture and history, serving the modern state as a tool for educating and consequently governing the population. Textbooks, drawing on Jona Garz, Fanny Isensee, and Daniel Töpper’s framework, can be seen as “small forms” of such politics.16 Directing more attention to the history of small forms of cultural heritage politics from a perspective of secularized and re-sacralized religion, globally and locally, should be a task for future research to take on.
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