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    ABSTRACT

    In the context of contemporary social change, Christian Religious Education (CRE) faces serious challenges such as faith formalism, exclusivism, and social inequality, problems that are further compounded by a mono-disciplinary and cognitively transmissive approach to teaching faith. These conditions call for a renewed educational paradigm that holistically integrates theological, social, and pedagogical dimensions. This article aims to critically examine the gap between faith teachings and social praxis in CRE, while proposing the concept of faith habitus as a conceptual contribution. The study employs a qualitative–conceptual approach with an interdisciplinary analytical design, drawing on dialogue between Christian education theology (Thomas Groome), the social theory of habitus (Pierre Bourdieu), and experience-based pedagogy (John Dewey). The analysis shows that interdisciplinary integration enables faith to be understood as a spiritual–social disposition shaped through reflective education and social praxis. The concept of faith habitus is positioned as a theoretical and practical framework that bridges the gap between faith teachings and social reality, offering a transformative strategy to address social inequalities within the Church and Christian schools.
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Introduction


Christian
Religious Education (CRE) in the contemporary era is facing serious struggles
that go beyond merely operational pedagogical issues. Phenomena observed in the
field indicate that faith instruction remains trapped in a cognitively
transmissive approach that separates theological knowledge from genuine social
engagement. This has become a fundamental problem within both the Church and
Christian schools, where many theological teachings fail to meaningfully
intersect with social realities. 


Gulo
and Tapilaha (2024) argue that “Christian Religious Education is expected to
promote the formation of supportive spiritual communities. In such communities,
students can share spiritual experiences, pray for each other, and foster a
strong sense of brotherhood in faith” (Gulo & Tapilaha, 2024, p. 112). In
practice, however, this ideal often proves fragile and rarely materializes in
real contexts. When such expectations are not fulfilled, the principle of
engagement itself begins to weaken.


Faith
is then reduced to what may be described as faith formalism, in which religious
belief functions largely as an administrative or ritual practice, rather than
as a commitment to shared communal life. In this situation, individuals may
listen to sermons, sing hymns, and possess knowledge of Church doctrines, yet
fail to embody these teachings within social and communal relationships. Over
time, this condition fosters exclusivism, as groups increasingly perceive
themselves as distinct, seek justification for their separation, and remain
detached from wider society. Consequently, both Churches and Christian schools
experience growing social gaps that stem from the persistence of formalism and
exclusivism.


 


A
fundamental cause of these issues is the continued reliance on a monodisciplinary
approach within both Churches and Christian schools. Faith is interpreted
without critical reflection on the social realities that are also part of the
community's life. A cognitively driven model focused solely on transmitting and
memorizing doctrine has caused CRE to lose its power to respond to various
injustices within both Church and school settings. This is why Kim (2018), in
his analysis of spiritual approaches to CRE, criticizes traditional cognitive
approaches by asserting that holistic Christian spiritual education must not
separate God from the world, humans from one another, humans from society, or
humans from nature (Kim, 2018, p. 110). Kim’s critique highlights a fundamental
weakness in CRE: the tendency toward monodisciplinary teaching, in which
theology stands alone and is not integrated with sociological analysis of
social, economic, and political realities.


This
critical situation calls for a new paradigm that integrates theological,
sociological, and pedagogical dimensions simultaneously and in a mutually
reinforcing way, within a cohesive analytical framework. A multidisciplinary
approach in CRE is not just about mechanically combining or juxtaposing
different theories as supplemental perspectives. Rather, it involves an organic
conceptual integration in which each discipline deepens and critically engages
the others, leading to a richer and more complex understanding of faith
education. 


Harjanto
(2016), in his critical study of Thomas Groome’s shared praxis approach, explains
that one of its contributions is an “enriched epistemology for Christian
religious education and a balanced/holistic approach between theory and praxis,
and between Christian Story/Vision and participant’s stories/vision” (Harjanto,
2016, p. 127). This emphasis on balance strengthens the role of
multidisciplinarity as a space for dialogical engagement between theological
traditions and students lived experiences within their local communities. It is
in this context that the integration of theology, sociology, and pedagogy
becomes especially relevant, when the prophetic vision of faith is not only
taught but also critically analyzed in light of social realities, and enacted
through educational praxis both in classrooms and in daily life. This is what
can be understood as a habitus, as developed by Pierre Bourdieu. 


Grusendorf
(2016, p. 7), in his analysis of Bourdieu’s concept of habitus in a religious
context, explains that habitus refers to structured ways of thinking that guide
individuals to act either reactively or reflectively. Based on this,
integrating Bourdieu’s sociology into CRE allows us to understand faith not
merely as a personal belief or doctrinal stance, but as a system of
dispositions formed through repeated interactions with social structures and
community institutions.


This
article seeks to critically analyze the gap between faith teachings and social
praxis in CRE, while offering the conceptual framework of faith habitus as a
theoretical and practical contribution for the transformation of Christian
education. In this context, the article presents faith habitus not as a direct
adoption of Bourdieu’s theory into theology or Christian education, but as a
critical synthesis that repositions Christian faith as a spiritual–social
disposition consciously formed through multidisciplinary educational praxis.
Unlike approaches to CRE that frame faith primarily as cognitive knowledge or
private spiritual experience, faith habitus is understood as a pattern of
thinking, feeling, and acting that is internalized through repeated
interactions among faith narratives, social structures, and pedagogical
processes. Thus, faith habitus serves as a theoretical framework that bridges
the gap between theological teachings and social praxis, while opening possibilities
for a more reflective, contextual, and transformative Christian Religious
Education.


 


Methods


This
study employs a qualitative–conceptual approach with an interdisciplinary
analytical design. This approach was chosen because the aim is not to test
empirical hypotheses, but to construct and formulate a conceptual synthesis
within Christian Religious Education (CRE), particularly in relation to the gap
between faith teachings and social praxis. The data sources consist of
theoretical literature and scholarly studies relevant to three key domains: (1)
Christian education theology, especially the thoughts of Thomas Groome; (2)
social theory of habitus as developed by Pierre Bourdieu; and (3)
experience-based pedagogy as articulated by John Dewey, along with contemporary
studies that support contextual analysis of faith education. 


The
analysis process involves three stages. First, a critical mapping of
contemporary CRE issues, particularly the monodisciplinary practices that
contribute to the gap between faith and social realities in churches and
Christian schools. Second, a cross-disciplinary dialogical analysis that
critically brings together theological, sociological, and pedagogical
perspectives to interpret the problem comprehensively. Third, the development
of a conceptual synthesis in the form of faith habitus as an analytical and
normative framework that bridges faith teachings and social praxis within CRE.
The validity of this study is determined by theoretical coherence,
argumentative consistency, and the relevance of its conceptual and practical
implications for advancing a reflective, contextual, and transformative
approach to Christian Religious Education.











Results and Discussion


Disciplinary Interconnection: Theology, Sociology, and
Pedagogy in Christian Religious Education


In the field of Christian education theology,
the thoughts of Thomas Groome (1991) provide an ethical direction and prophetic
vision for shaping faith amid social change. As a scholar in Christian
Religious Education (CRE), Groome emphasizes that living out the Christian
faith takes place in three interconnected dimensions: cognitive learning of the
Christian tradition, relational engagement with God in community, and
commitment to carrying out God’s will in the world. He argues that Christian
faith should shape every educational effort within CRE, as its educational
value lies in “Christian faith as realized in people’s lives” (Groome, 1991, p.
18).


This understanding shifts the focus of CRE
from merely transmitting theological knowledge to shaping a way of faithful
living that responds to learners’ social contexts and lived experiences. A
crucial theological point in Groome’s approach is the affirmation that
Christian faith must be expressed through orthopraxis, that is, righteous and
just actions as the concrete expression of orthodoxy, or right belief. Groome
explicitly states, “This holistic understanding of lived Christian faith
clearly pertains to people’s whole way of ‘being’ in the world” (Groome, 1991,
p. 21). Faith, in this view, is a comprehensive orientation of life: how a
person is present, thinks, and acts in the world, rather than an ethical
response detached from everyday practice.


Therefore, within Groome’s framework, faith
education is directed toward forming ethically and socially responsible
patterns of faithful living through processes of reflection and communal
praxis. However, when faith practice is approached primarily through conscious
reflection and normative commitment, a further question arises: how are such
habits and patterns of faithful practice formed, sustained, and maintained in
everyday community life? This question opens the space for sociological
analysis, which can explain how repeated practices, institutional settings, and
social interactions shape and reinforce faith practices in church and school
contexts.


From a sociological standpoint, Pierre
Bourdieu’s concept of habitus offers an analytical framework to understand how
both individual and communal dispositions are formed through the
internalization of repeated social experiences. Habitus refers to durable and
transposable patterns of thinking, feeling, and acting that are shaped by
specific social conditions and, in turn, influence social practices within
those conditions (Maton, 2008, pp. 49–50). While habitus is not directly
observable, it can be inferred through consistent patterns of practice, belief,
and behavior in everyday life.


Bourdieu also emphasizes that habitus never
functions in isolation but is always constituted in relation to the field, or
social arena, where individuals and communities interact (Maton, 2008, p. 61).
Thus, discussing habitus without considering the institutional context in which
it is formed risks reducing its conceptual significance. In the context of CRE,
the church and Christian schools can be understood as primary social arenas
where faith habitus is formed, maintained, and reproduced through repeated
religious and educational practices.


On this basis, faith should not be understood
merely as cognitive belief or private spiritual experience, but as a
spiritual–social disposition internalized through the interaction of faith
narratives, institutional structures, and pedagogical practices. A habitus
perspective helps explain why certain models of faith education result in
formalism or exclusivism, while also offering a conceptual framework for
imagining a more reflective, contextual, and transformative approach to CRE.


Still, a conceptual framework alone is not
sufficient for transforming Christian education. A pedagogical approach is
needed, one that can translate both theological orientation and sociological
insight into concrete learning practices. John Dewey’s emphasis on experiential
learning provides a relevant pedagogical foundation by integrating theory and
lived experience (Votava, 2018, p. 119). As Votava cites Dewey, “Experience is
not a ‘veil’ that covers up the deeper meanings of nature; on the contrary,
experience has the potential to penetrate those meanings” (Votava, 2018, p.
121). This implies that CRE should not be limited to the teacher transmitting
theological interpretations to learners; rather, teachers should function as
facilitators who help students explore and reflect on their experiences of
faith in dialogue with Christian tradition and community life.


From this interconnection between theology,
sociology, and pedagogy, this article proposes the concept of faith habitus as
a conceptual synthesis that views faith not merely as cognitive knowledge or
individual spiritual experience, but as a spiritual–social disposition shaped
through reflective and repeated faith education processes. Within this
framework, individuals and communities internalize faith values such as love,
justice, and equality, which are expressed through practical engagement in
social life. This understanding affirms that transforming CRE cannot be
achieved through doctrinal instruction alone, but requires shaping ways of
faithful living that are contextual, dialogical, and transformative.


This is consistent with the findings of
Krotofil et al. (2021), who show that religious habitus influences how
individuals interpret religious symbols, participate in rituals, and respond to
religious authority and capital in their spiritual lives (Krotofil et al.,
2021, p. 260). In this context, the Christian faith mandate, as emphasized by
Jumbe (2024), includes both personal and social transformation, namely, “on
promoting Christian belief, fighting against poverty, and promoting
socio-economic and conflict resolution in the communities” (Jumbe, 2024, p.
118). As such, Christian Religious Education is called to be grounded in the
realities of community.


 


Practical Implications
of Forming Faith Habitus in Addressing Social Inequality


The
implications of faith habitus as a result of the integration of theology,
sociology, and pedagogy cannot be reduced to merely adding social programs to
the CRE curriculum. More than that, these implications demand a reconstruction
of how educational and religious institutions shape individuals, particularly
in how faith is understood cognitively, internalized affectively, and
habituated through repeated social practices. 


Therefore,
the practical implications of forming faith habitus are discussed in two
primary contexts: Christian schools and the church, both of which function as
social arenas where faith values are formed, sustained, and reproduced through
pedagogical and communal practices. Through the normalization of these
practices, Christian Religious Education is expected to contribute to the
formation of communities that are inclusive, participatory, and responsive in
confronting social inequality.


 


The Context of
Christian Schools


Sianipar
et al. (2021), in a survey involving 38 CRE teachers from Jakarta, Bogor,
Depok, Tangerang, and Bekasi, found that 47.1% of respondents reported
discriminatory behavior among Christian students toward other students. These
findings indicate that inequality is not merely an external social problem but
can become embedded within everyday classroom relationships and faith-learning
environments (Sianipar et al., 2021, p. 276).


The
reported discrimination took several forms. First, in the economic dimension,
students marginalized peers associated with modest economic backgrounds or
lower academic performance, suggesting that disparities in resources and status
shaped social inclusion within CRE classrooms. Second, in the family social
status dimension, discrimination based on racial/ethnic identity and physical
appearance contributed to spiritual elitism and a culture of exclusivity within
Christian schools.


 


 


 


Third,
in the cognitive dimension, academic exclusion produced internal stratification
that challenged the pedagogical justice of CRE. Fourth, in the
relational–spiritual dimension, discriminatory practices also reflected
teachers’ difficulty in avoiding moral bias when dealing with students labeled
as “good” or “naughty.” As a result, the educational habitus modeled in the
classroom tended to become hierarchical rather than egalitarian, thereby
reproducing patterns of social injustice within faith-learning environments.


This
concern is further supported by the finding that although 71.1% of surveyed teachers
stated that anti-discrimination materials were included in their lessons, 28.9%
admitted they lacked such content (Sianipar et al., 2021, p. 276). These
findings reinforce the need for a conceptual foundation that raises awareness
among both teachers and students in confronting inequality. Accordingly, CRE
must move beyond prevention efforts and pursue the transformation of the
educational habitus of faith. This requires shifting classroom logic from
hierarchy to equality, from exclusivity to inclusivity, and from individualism
to collective solidarity.


In
Bourdieu’s terms, Christian schools can be understood as fields with their own
logics of relationships, rules, and authority structures. This implies that the
transmission of theological knowledge must be accompanied by the cultivation of
relationships and students’ active participation in practical engagement.
Schools must therefore reconfigure pedagogical practices so the dominant logic
is no longer hierarchy and elitism but inclusivity and equality. In line with
this, Panggabean (2025) argues that multiculturalism, anti-discrimination, and
tolerance can position Indonesian elementary schools as inclusive agents for
fostering social harmony (Panggabean, 2025, p. 145).


 


In
practical terms, this requires CRE curricula that integrate faith with social
awareness through service-learning models engaging students across diverse
backgrounds. For service-learning to shape faith habitus, these practices must
be repeated and integrated into the learning cycle rather than treated as
one-off activities. Through sustained repetition and reflection, students
gradually internalize egalitarian ways of thinking and behaving in social
relationships. Pinto and Costa-Ramalho (2023) similarly confirm that combining
theory and practice through service-learning supports skills such as critical
thinking, adaptability, and flexibility, contributing to an ethics of care
oriented toward social good and stronger civic engagement (Pinto &
Costa-Ramalho, 2023, p. 6).


Finally,
transformation of faith habitus requires clarity about the role of CRE teachers
as faith formators who embody and teach the love, kindness, and compassion of
Christ through daily interaction. By guiding reflection on relationships and
communal responsibility, teachers can shape classroom culture away from
judgment and toward dialogue, empathy, and social responsibility. As Munthe et
al. (2023) emphasize, “By developing positive relationships with their
students, teachers can create a sense of trust and openness that enables
students to ask questions, share their thoughts and feelings, and explore their
faith in a supportive and nurturing environment” (Munthe et al., 2023, p.
2646).


 


The Context of the
Church


Within
the framework of faith habitus, the church is understood as a communal arena
where the dispositions of faith among congregants are shaped, nurtured, and
reproduced through repeated relational practices, service structures, and
patterns of leadership. However, as a gathering space for individuals with
diverse backgrounds united in one faith, the church also experiences forms of
inequality that undermine both solidarity and egalitarian principles.











Sahidi et al. (2025) identify four dimensions in which
inequality becomes visible within church life: economic disparity, unequal
access to ministry, elitist leadership patterns, and relational–spiritual
neglect of vulnerable groups (Sahidi et al., 2025, pp. 94–95). These dynamics
show that inequality is not only a social condition external to the church but
can be reproduced through everyday ecclesial practices.


In response to these concerns, Pantan’s (2025) concept of
Embracing Education offers a pedagogical approach that aligns with the logic of
faith habitus (Pantan, 2025, pp. 2–3). Rather than functioning as an additional
institutional program, this framework can be read as a set of pedagogical
principles that, when embedded in recurring practices, reshape how
participation, leadership, and care are organized in the church.


Regarding economic inequality, the principle that every
person, as imago Dei, holds inherent and irreplaceable worth calls the church
to cultivate practices in which roles and responsibilities are not assigned
based on financial capacity. When applied consistently, this principle moves
the church beyond teaching equality toward forming congregational dispositions
that regard participation as a shared right and responsibility rather than a
privilege reserved for certain social classes.


Inequality in access to the ministry can be addressed
through the sustained use of technology as an inclusive bridge. When materials
for spiritual formation, training, and discipleship are made openly and
continuously available, technology becomes more than a technical tool; it
functions as a formative medium that supports a faith habitus in which learning
is treated as shared space accessible to all, including marginalized members.


In the area of leadership, the church must adopt a posture
of unconditional acceptance by normalizing cross-background participation in
leadership structures and decision-making processes, thereby resisting
exclusivism. For vulnerable groups, such as widows and survivors of violence,
the consistent practice of pastoral relationships centered on dignity
restoration (seelsorge) forms an empathetic disposition within the community.
As a result, care is no longer limited to short-term responses but becomes
embedded in the very way faith is lived out in church life.


When these practices are consistently cultivated, the
church fosters a faith habitus that is egalitarian not only through sermons on
universal love but also through relational structures, service models, and
community culture that tangibly embody and reproduce values of equality,
empowerment, and cross-boundary solidarity.


 


Integration of
Christian Schools and the Church as Arenas for Forming Faith Habitus


The
faith habitus formed through Christian education in schools and churches does
not end within those two arenas. Rather, it is tested and reinterpreted through
broader social practices, eventually bearing fruit in the form of increasingly
mature social awareness among students and congregants. For this reason, Christian
Religious Education (CRE) should not remain confined to institutional settings
but must develop into a social praxis oriented toward the ongoing restoration
of human relationships.


Empirical
support for this orientation can be seen in Sianturi and Romika’s (2024) study
on the role of CRE in developing 21st-century skills among church youth. They
found that teaching connected to real-world contexts helps young people become
more adaptive and responsive in their interactions, particularly within their communities
and the broader society (Sianturi & Romika, 2024, p. 604).


Accordingly,
when faith education is implemented with consistency and depth in Christian
schools and churches, it can form faith communities that progressively become
more reflective, inclusive, and egalitarian in their internal relationships.
This claim is further reinforced by Dewey’s emphasis on experiential learning,
which situates formation within real-life contexts while still valuing
tradition and theological reflection.











Within
this framework, the faith habitus model can be understood as a systematic
approach that enables CRE to make a sustained contribution to addressing social
inequalities within both school and church settings. By positioning formation
within lived experience and repeated practice, this model clarifies how CRE can
move from institutional instruction toward durable social transformation.


 


Reorienting the
Paradigm of Christian Religious Education: A Critique of the Monodisciplinary
Approach


Christian
Religious Education (CRE) has long remained confined within a monodisciplinary
framework. Here, monodisciplinary refers to an approach that positions theology
as the sole analytical lens, without engaging in critical dialogue with social,
pedagogical, and every day-life dimensions. As a result, CRE is often reduced
to knowledge transfer rather than the formation of faith dispositions with
transformative capacity. This situation calls for a paradigm shift toward a
multidisciplinary approach that engages more authentically with lived
realities.


Groome
(1991), through his theory of conation, understood as living and transformative
knowledge, offers a substantial critique of monodisciplinary epistemology in
CRE. Conation goes beyond intellectual comprehension and concerns the
transformation of the whole person. Groome argues that the outcomes of
Christian religious learning must exceed what is commonly understood in Western
contexts as “knowledge” (Groome, 1991, p. 2).


In
Groome’s view, learning involves the whole person, including mind, heart, and
way of life, and it should inform, shape, and transform one’s identity in the
world. For this reason, Groome critiques cognitive-reductive approaches because
they fail to achieve conation, understood as learning that transforms how
learners think, feel, and act in an integrated manner.


 


 


In
his model of shared Christian praxis, Groome identifies five movements of
authentic faith learning: engaging learners lived experiences, reflecting on
the sources and meanings of those experiences, critically interpreting
religious tradition, integrating that tradition with personal narratives, and
deciding on a concrete response that expresses living Christian faith.


Although
Groome’s approach expands CRE beyond cognitive reductionism and emphasizes
reflective faith that leads to praxis, his framework still operates primarily
within the sphere of reflective consciousness. Consequently, his critique
points to the need for a broader reorientation of the CRE paradigm, one that does
not stop at normative reflection but also attends to how faith education is
practiced consistently within everyday educational life. Without integrating
social reflection and lived praxis, faith education risks remaining at the
level of doctrinal mastery without fostering transformative faith experiences
within communal life.


This
limitation is not merely theoretical but can be observed in concrete
educational practices. One example is catechetical instruction in many
confirmation classes, which often remains cognitively and normatively focused
while failing to connect theological knowledge to the social contexts faced by
the community. This reproduces traditional educational models in which, as
Dewey observes (Votava, 2018, pp. 118–119), students are treated as passive
recipients rather than active participants.


A
similar pattern occurs when instructors transmit doctrine while learners listen
passively and are expected to memorize content. Learners are then evaluated
primarily through doctrinal recall, resulting in what Dewey describes as
exaggerated formalism. In this condition, students master religious forms and
symbols without grasping their living meaning within social contexts, thereby
reinforcing faith formalism: doctrines are known but not internalized through
concrete social relationships.











For
this reason, the shift from a monodisciplinary to a multidisciplinary paradigm
is fundamental for redefining the goals and processes of CRE. The dominant
paradigm has long been one of transfer of belief, measuring success by
learners’ ability to repeat, understand, and assent to teachings. Accordingly,
CRE must be reoriented away from mere transfer of belief toward the formation
of faith habitus, that is, a process of faith education that shapes how learners
think, feel, and act in reflective and contextual ways as they engage real
social inequalities.


 


Conclusion


This
study responds critically to social inequalities in church and Christian-school
contexts while challenging CRE approaches that remain dominated by a
monodisciplinary paradigm. When theology is treated as detached from social
realities and pedagogical praxis, CRE is prone to reproducing faith formalism,
exclusivism, and fragmented relationships. Therefore, the study argues for a
shift toward a multidisciplinary orientation that is more responsive to the
complexity of social life.


Integrating
theological, sociological, and pedagogical insights, the article proposes faith
habitus as a conceptual framework for interpreting and transforming CRE practices.
Faith habitus is defined as a pattern of spiritual–social dispositions formed
through repeated practices of faith education in schools and churches, through
which faith is understood cognitively, internalized affectively, and habituated
through concrete social praxis. As a theoretical contribution, this framework
clarifies how CRE can bridge the gap between faith teachings and social reality
by moving beyond doctrine transmission toward the formation of reflective,
contextual, and transformative ways of thinking, feeling, and acting.


 


Practically,
the implications of faith habitus highlight the active roles of CRE teachers
and church leaders as facilitators of egalitarian relationships, cultivators of
social awareness, and shapers of inclusive community cultures. Because this
study is conceptual and literature-based, further research is needed to
empirically examine the application of the faith habitus model in specific
church and school settings. Such research can strengthen the credibility of the
model, refine practical guidelines for CRE, and support sustainable social
transformation in the lives of students and congregants.
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