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MENDICANT HOST: The Tutor as a Fellow-Student in the School of Messiah

Introduction
The theological tutor struggles to maintain an adequate tension between the theological and the educational elements of his role, to creatively engage students in learning the mystery of God in Christ.[footnoteRef:1]  This contains an inherent challenge.  Linda Cannell rightly said, “Wisdom is not cultivated easily in a few semesters.  Understanding does not mature in a short burst of formal education.”[footnoteRef:2] [1:  Einike Pilli, “Toward a Holistic View of Theological Education: Response to Linda Cannell’s paper ‘Opportunities for 21st Century International Theological Education’” in Theological Education as Mission, ed. Peter F. Penner (Scharzenfeld, Germany: Neufeld Verlag, 2005), 174]  [2:  Linda Cannell “Opportunities for 21st Century International Theological Education” in Theological Education as Mission, ed. Peter F. Penner (Scharzenfeld, Germany: Neufeld Verlag, 2005), 168.] 

The old model, mere mental development via the lecturer spouting information at passive student receptors, is thankfully being discarded, albeit slowly.[footnoteRef:3]  With it comes the growing realization that theological education, and the role of the tutor within it, must change in more areas than methodology.[footnoteRef:4]   [3:  Cannell, 157; Graham Cheesman, “CTE 1 – Philosophy of Theological Education: The Role of the Tutor” (Unpublished Class Notes, n.d.), 1.]  [4:  Cannell, 164.] 

“As I teach and learn,” said Edward Foley, “graced and confronted with more and more difference, I recognize that I am helping to prepare ministers who will see a world I will not understand, will minister in places I have never visited, and will confront ecclesial and social issues that are beyond my experience.  Simply teaching them what I learned is insufficient for the worlds they do and will confront.”[footnoteRef:5]  [5:  Edward Foley, “Theological Reflection, Theology and Technology: When Baby Boomer Theologians Teach Generations X & Y”, Theological Education 41, no. 1 (2005): 54.] 

When Christ first began theological education with two bewildered and heart-broken students on the road to Emmaus, he began a conversation that he still carries on with all those who walk with him, who try to fathom the portent of his death, and find in his presence the amazement of his rising.  Beyond all methodologies and contexts, theological education means entering into that conversation with Christ, Teacher and Lord.
The tutor is a student in the school of Messiah.  His theology is simply what the Master speaks; the education he offers is simply to compare notes with other of Messiah’s students.  “Among...companions of Jesus,” wrote Frederick Guyette, “no one’s faith may any longer resemble a neatly packaged educational object, but, instead, it will begin to look much more like a journey undertaken with friends.”[footnoteRef:6] [6:  Frederick W. Guyette, “Revisiting H. Richard Niebuhr’s The Purpose of the Church in Its Ministry: Love of God and Neighbor as the Goal of Theological Education”, Theological Education 41, no. 1 (2005): 159.] 

With this understanding, Guyette raises pointed questions for the theological tutor: “Do our forms of theological education encourage those we teach to grow as ‘friends of God’?  Have we also committed ourselves to growing with them?”[footnoteRef:7] [7:  Ibid, 160.] 

If the theological tutor is to answer in the affirmative, there are four questions he must ask, of his students and of himself.  These are questions to be asked simultaneously, all the way along this “journey undertaken with friends.”  They are questions pertaining to both the theological and the educational aspects of his role.  And, as in all else, they are found through watching the Master.  They are the questions of the Emmaus Road.

Context: Where are you from?
Theological education does not happen in a vacuum.[footnoteRef:8]  When the tutor faces the clustered students, attentive or bored, alert or dozing, each individual in front of her carries a burden of experience, a pattern of life, through which they will understand her words.  The tutor does not only have to interact with the students for the moments they are in her classroom.  By interacting with them at all, she is interacting with every moment they have lived before.[footnoteRef:9]     [8:  Jack Hill, “Teaching for Transformation:  Insights from Fiji, India, South Africa, and Jamaica”, Teaching Theology and Religion 8, no.4 (2005): 220.]  [9:  Anne E. Streaty Wimberly, “Hospitable Kinship in Theological Education: Cross-Cultural Perspectives on Teaching and Learning as Gift Exchange”, Teaching Theology and Religion 7, no. 1 (2004): 6.] 

On the Emmaus Road, Jesus asked, “What are these words that you are discussing while you walk?”[footnoteRef:10]  The question opened the past conversation between the disciples into a new conversation with the Master.  But the conversation would have no value at all if the experiences of the disciples – the shattering event of the previous days – had not been taken into account. [10:  Luke 24:17, author’s translation] 

So the first question the tutor must ask the student is this: “Where are you from?”  Rather than a question of geographical location, it is an invitation to allow the tutor not only into the present moment, but the past moments as well.  It opens the previous conversations of the students, to bring them into a new conversation with the tutor. As Vincent Donovan observed, people must be met “where they are, not where you would like them to be.”[footnoteRef:11]  Theological education begins not with instruction, but with mutual understanding.[footnoteRef:12] [11:  Vincent Donovan, Christianity Rediscovered, 25th Anniversary Edition (Maryknoll, New York: Orbis Books, 2003), xii.]  [12:  Cheesman, 1.] 

Too often, theological education has ignored the past experience of the students.  Andrew Kirk writes, “It almost seems as if [such programmes] were saying that to learn theology one muse start with a blank mind.  This is a pedagogical approach, which is not even practiced in the earliest years of primary schools.”[footnoteRef:13]  Instead of propagating this “elitist” understanding of education, the theological tutor needs to acknowledge the values and uniqueness of the students and their contexts.[footnoteRef:14] [13:  Andrew Kirk, “Re-envisioning the Theological Curriculum as if the Missio Dei mattered”, in Theological Education as Mission, ed. Peter F. Penner (Scharzenfeld, Germany: Neufeld Verlag, 2005), 36 [footnote]]  [14:  Sharon Jane Suzanne Heron, “An exploration of the relationship between tutor and student in the context of fulfilling the objectives of theological education, with special reference to the Colleges of the Institute of Theology at The Queen’s University, Belfast” (MTh Dissertation, Queen’s University Belfast, 2004), 23.] 

It is crucial that the tutor interact with the past experiences of the students.  They are part of the student, and as such part of their educational experience.  Alan Rogers explains that the whole person, how they understand themselves and their past, enters into the learning experience.  “People differ—in learning as in everything else.”[footnoteRef:15] [15:  Alan Rogers, Teaching Adults, Third Edition (Maidenhead: Open University Press, 2002), 101-102.] 

An individual may be “a new student”, Rogers said, but she will not be “a new person.”  She will have already poured her emotion into the formation of set values and prejudices, approaching the world in general and the subject in particular with a sharply defined worldview, even if it is subconscious. When the teacher disregards or disrespects these experiences, the student will feel that she herself has been brushed aside. [footnoteRef:16]  If the student is not able to speak, she will not listen. [16:  Ibid, 73.] 

The tutor must enter into conversation with the full context of the student, Rogers says.  This context provides the direct analytic grid through which the student understands and relates to this tutor; what the tutor is teaching may in fact be startlingly different than what the student is learning.[footnoteRef:17]  The student’s past experience contains both the potential for him to embrace the subject and begin the exploration of self-learning, and unspoken or unknown barriers to any learning at all.  When the tutor engages the students with respect and humility, genuinely asking “Where are you from?” and taking time to listen, the interaction of their past experiences and different contexts results in the enrichment and growth of the entire class.[footnoteRef:18] [17:  Ibid, 74.]  [18:  Ibid, 75.] 

Even the manner the student chooses to reveal her prior travels can reveal who much of she is.  Anne Streaty Wimberly explains, “I invite students to decide on a personal way of introducing themselves that is comfortable for them.  For example, this self-introduction may be through the use of a book, song, poetry, rap, self-portrait.”[footnoteRef:19]   [19:  Wimberly, 6.] 

A student may tell more about himself by playing a Chopin Nocturne for the class than by briefly stating his name and major.  The medium of communication chosen reveals to the perceptive tutor something of the nature of the cultural context the student comes from, and where he likely finds an identity he is trying to embrace, or to transcend.[footnoteRef:20]  The dignity of the individual context should be afforded the dignity of individual expression.   [20:  Ibid.] 

The tutor must not make the mistake, however, that his students will share a similar context with him, or with each other.  Cultures, sub-cultures, generations, social strata, socio-historical events join countless other influences to shape each individual.  Their motivations for theological study, the questions they ask of life and the Word, may be markedly different from those of the tutor.[footnoteRef:21]   [21:  Lois Malcolm, “Teaching as Cultivating Wisdom for a Complex World”, in The Scope of Our Art: The Vocation of the Theological Tutor, ed. L. Gregory Jones and Stephanie Paulsell (Grand Rapids: Eerdmans, 2002), 135.] 

A white professor who remembers having a crush on Elvis when she was secondary school may find it challenging to empathize with her young Latino student who listens to 50 Cent.  The suburban kid equipped with the latest iPod from Tesco may find he has a lot to learn about the world from his black professor, who marched in Alabama with Martin Luther King, Jr.  
But the tutor will not always find that the context his students come from will be positive influences.  A tutor may find that his first responsibility is to help the students leave their contexts behind, or understand them in a new way.  Jack Hill remarks that “the majority of my students hailed from high schools that had not challenged them to think beyond the tribal status quo.”[footnoteRef:22]  Fr. Michael Battle tells the story of a student who found the courage to tell the class about “her survival of an attempted rape”.[footnoteRef:23]   [22:  Hill, 221.	]  [23:  Michael Battle, “Teaching and Learning as Ceaseless Prayer”, in The Scope of Our Art: The Vocation of the Theological Tutor, ed. L. Gregory Jones and Stephanie Paulsell (Grand Rapids: Eerdmans, 2002), 165-166.] 

The tutor must understand where the students are from, but he must not be content to leave them there. It is to Hill’s credit that he works diligently to open his students to a broader understanding than their suburban evangelical tribalism; it is to Battle’s credit that he and his class rallied around the heart-broken student, allowing healing and transformation to touch them all.[footnoteRef:24] [24:  Hill, 221; Battle, 166.] 


Dialogue: What do you see?
This sort of disclosure of context can be frightening, both for the tutor and the student.[footnoteRef:25]  Such disclosure demands trust, and trust can only be built with time; a total understanding of context will not appear in a few minutes of pre-lecture discussion.  It is easier, certainly, to simply lecture at the students and let them glean what understanding they can.  As Parker Palmer said, “The conventional pedagogy persists because it conveys a view of reality that simplifies our lives.”[footnoteRef:26] [25:  Rogers, 204.]  [26:  Parker Palmer, To Know as we are Known (New York: Harper Collins, 1993), 34.] 

Simple disclosure of context is not education, theological or otherwise.  The question “Where are you from?” must lead to further questions.  Jesus’ innocuous and seemingly surprised response to the disciples – “What?” – opened them to dialogue. [footnoteRef:27]  He not only heard about their context, he entered into it.  The second question the theological tutor must ask of the students is, “What do you see?” [27:  Luke 24:19, author’s translation] 

“We learn on the borders,” said Einike Pilli, “we learn when we meet the different, the unknown.  True learning happens in the meeting point of different people, different context, and different opinion.  Dialogue can lead to deeper understanding and knowledge.  To meet, we need to dialogue.”[footnoteRef:28] [28:  Pilli, 178.] 

The tutor should employ the past experiences of the student with the present circumstance of learning in a creative dialogue that allows the students to participate in their own education.  More than passive receptors of information, they become learners, searchers – no longer guests of Procrusteus, but Argonauts.  
“Students who discuss their own experiences in class are rarely being irrelevant,” Rogers says, “they are almost always working on the new material, exploring it in relation to their existing knowledge.”[footnoteRef:29]  [29:  Rogers, 137.] 

True dialogue, the encounter with the other, should not for a moment be confused with mere chat – a group of Calvinists in a room, cheerfully agreeing with each other how wrong-headed Arminianism is (which often erroneously passes for theological education).  That is not dialectic; that is self-deception.  
For a true dialectic, there must first of all be, as Susan Simonantis points out, “an ethic of conflict”, as respectful attentiveness and expectation to honestly differ which “requires us to pay attention, to hear others as other, the different as possible.”[footnoteRef:30]  Truth and understanding will not be born without honest struggle.[footnoteRef:31]  It is only with the willingness to admit that the other may be right – even with the willingness of the tutor to admit that the student may be right – that true dialogue can begin. [30:  Susan M. Simonantis, “Teaching as Conversation”, in The Scope of Our Art: The Vocation of the Theological Tutor, ed. L. Gregory Jones and Stephanie Paulsell (Grand Rapids: Eerdmans, 2002), 114.  Emphasis in original.]  [31:  Palmer, 73.] 

With the ethic of conflict comes the “ethic of care”.[footnoteRef:32] Differences in individual context and learning style receive true consideration and respect.  Conflict does not exist for its own sake, or in isolation.  As discussed further below, the whole person is brought into the conversation; the tutor approaches the dialogue with genuine concern and sensitivity for his students, they for one another.[footnoteRef:33]   [32:  See Heron, 22.]  [33:  Cheesman, 2.] 

The “ethic of care” not only includes a listening ear to the dialogue, but a commitment to excellence in teaching and learning, fostering desire to facilitate the dialogue with the students and the subject.  A commitment to academic excellence, without a rigid adherence to a set academic method, allows the tutor to facilitate genuine learning in the students without disrespecting their uniqueness as individuals.[footnoteRef:34] [34:  Cheesman, 3; Heron, 22.] 

This willingness to see what others see, and the subsequent dialectic, allows the tutor to help the students move beyond where they are.  “While it is important to begin where we are,” writes Hill, “it is also important not simply to remain where we are.”  Hill argues that the collision of differing contexts goes beyond simple dialogues to “seeing and empathizing with the suffering of others”, a process of emotion, praxis, and reflection.[footnoteRef:35]   [35:  Hill, 223.] 

This new of way of seeing, if approached in openness to and solidarity with the other, allows tribal mechanisms of thought to shatter and expand.  Therefore, “it is through being pulled by encounters of otherness – encounters that entail empathy, solidarity, and acknowledgement of self-deception – that we are grounded more squarely in the larger moral universe.”[footnoteRef:36] [36:  Hill, 224.] 

The other is recognized as like.  In this sense, all true theological education should be a sort of Talmud.  Marjorie Lehman uses solidarity with the other as the basis Talmudic study; she invites her students not only into dialogue with one another, but with the text before them.  “Fundamentally, Lehman wants all students to realize that in this dialogical process, the point is not to come to some neat conclusion, to have meaning all wrapped up once and for all.  Rather, for Lehman the point is to explore meaning precisely in the tension and messiness of the interrelated dialogues themselves.”[footnoteRef:37]   [37:  Charles R. Foster, et al. “Pedagogies of Interpretation in Education Clergy”, Teaching Theology and Religion 8, no. 4 (2005): 209.] 

Lehman’s students enter into the greater dialogue of the rabbis, not only through understanding rabbis and their context – the other – but the fundamental similarities between the rabbis and themselves – the like.  Lehman explains, “I certainly want my students to confront the rabbis in their rabbinic world...However, they also need to see their ancestors as they see themselves.  They need to believe that there is something about the human condition that remains the same throughout the ages...”[footnoteRef:38] [38:  Qtd in Foster et al., 209-210.] 

Through the respectful conflict of dialogue, and the open sharing of story, the tutor allows new understandings to emerge both in herself and her students.  Thomas Ogletree explains, “The stories invite us to view the world from a novel perspective.  They display the finitude and relativity of our own orientation to meaning....The promise borne by reciprocal dialectic of host and stranger is the emergence of a new world of shared meanings.”[footnoteRef:39] [39:  Thomas W. Ogletree, Hospitality to the Stranger: Dimensions of Moral Understanding (Louisville: Westminster John Knox, 2003), 3-4.] 


Hospitality: Will you be my neighbour?
But the tutor cannot naively assume that, having introduced the class all round and broken them into discussion groups of three or four, genuine dialectic is taking place.  Neither context nor dialogue is sufficient in themselves to facilitate true learning.  Pride – the assumption that oneself is entirely right – and cowardice – the assumption that oneself is entirely wrong – kill both disclosure and dialogue instantly.[footnoteRef:40]  To overcome these fears, there must be a third question: “Will you be my neighbour?”  It is the offer of hospitality, sitting at table and breaking bread. [40:  See Eric Bain-Selbo, “From Pride to Cowardice: Obstacles to the Dialogical Classroom”, Teaching Theology and Religion 6, no.1 (2003): 3-8.] 

Ogletree defined hospitality as the welcoming of “something new, unfamiliar, and unknown into our life-world.”  Hospitality given to the journeying stranger means the offer of “shelter and sustenance in their travels, especially when they are moving through a hostile environment.”[footnoteRef:41]  In the reciprocal relationship of host and guest, of local and stranger, allows the other to be known as like, letting both host and guest leave the encounter changed and enriched.[footnoteRef:42] [41:  Ogletree, 2.]  [42:  Ibid.] 

“When we look at teaching in terms of hospitality,” writes Henri Nouwen, “we can say that the teacher is called upon to create for his students a free and fearless space where mental and emotional development can take place.”[footnoteRef:43]  The tutor has already established a kinship with her subject, and as a host she invites her students into that kinship.[footnoteRef:44]  In allowing education to assume the contours of kinship instead hierarchy, the tutor brings the students into friendship with herself and with each other.  Reciprocity develops, in which each learns from each, other is recognized as like, and true disclosure and dialogue can take place.[footnoteRef:45] [43:  Henri J. M. Nouwen, Reaching Out: The Three Movements of the Spiritual Life (Glasgow: William Collins Sons & Co Ltd, 1976), 80-81.]  [44:  Palmer, 103-104]  [45:  Nouwen, 78ff; Wimberly, 7.] 

The comfort of kinship and hospitality, “a free and fearless space”, allows the student to overcome fear of self and fear of others.  The affirmation of her dignity as an individual, and not just a subject of statistic, gives her the courage to take part in her own education.[footnoteRef:46]  It gives her the courage to speak before she is fluent, to preach before she is practiced, to write before she is perfect. [46:  Nouwen, 80.] 

“In order to learn,” said Rogers, “the student participant needs to become for a time a teacher.  The learner presents the newly acquired skill or newly learned material to the teacher, who in turns adopts the role of listener/learner....The teacher-learner exchange of roles is the single most effective method of learning.”[footnoteRef:47] [47:  Rogers, 200.] 

This sort of kinship and hospitality is holistic.  A good host will be aware of all the guest’s needs, not just one.  So, too, a good tutor cannot focus purely on the cerebral.  Pilli insists that for a whole education, all parts of the person must interact, emotional with cognitive, physical with verbal.[footnoteRef:48]  Knowledge is taught and apprehended on an individual level; if the individual does not understand the facets of himself as a whole, he cannot understand himself as a facet in a broader context: he cannot see the like in the other.[footnoteRef:49] [48:  Pilli, 179.]  [49:  Ibid, 174.] 

Holistic education, as kinship and hospitality, creates an empathetic knowledge rooted in compassion, according to Palmer.  It is, in fact, an epistemic turn, where the broken parts of self, the broken parts of the world, can be rearranged, reunified.  Thus, education catalyzes reconciliation, in which the other can be understood and loved.  In other words, the student learns how to enter in to the world as he finds it, not to manipulate or exploit it.[footnoteRef:50] [50:  Palmer, 8.] 

The tutor and the student enter into this epistemic turn together.  The tutor is more than a host; he is a mendicant host.  He and the student enter into a journey as fellow travellers.[footnoteRef:51]  They are willing to “be neighbours”, letting their paths run together for a time and a season, to learn where they are from and to help the other to understand what they see.  Where they are and what they see changes through the course of their journey together; when they part, they will not be unchanged. [51:  Cheesman, 1.] 


Eucatastrophe: Where are we going?
But what is seen, what is known?  Where is the tutor travelling with the student?  This is the fourth, most vital question: “Where are we going?”
The journey to Emmaus road might have been nothing more – scintillating conversation, warm hospitality, a pleasant evening with neighbours.  For all the disciples knew, they had reached their destination already.  But Jesus entered their conversation and their home for a reason: that they might believe – not just what they could comprehend about him, but who he actually was.[footnoteRef:52]  All his actions, up to the breaking of bread at the table, had one purpose, one destination.  “And their eyes were opened, and they knew him.”[footnoteRef:53]   [52:  Luke 24:25-27]  [53:  Luke 24:31a, author’s translation] 

The tutor is a mendicant host, joining with his students on a journey to the place of seeing, that is, the place of true knowing.  Theological education becomes, as Vladimir Feodorov suggests, a “liturgy before liturgy”, a journey of preparation to the place where Christ is seen and known.[footnoteRef:54]  It is a journey of worship, tutor and student learning together from each other and from Christ, into worship, where Christ is seen and known more fully than before.   [54:  Vladimir Feodorov, “Orthodox View on Education as Mission”, in Theological Education as Mission, ed. Peter F. Penner (Scharzenfeld, Germany: Neufeld Verlag, 2005), 90.] 

This is the epistemic turn mentioned above – the moment of seeing, the moment of eucatastrophe, to borrow Professor Tolkien’s concept, “a fleeting glimpse of Joy, Joy beyond the walls of the world, poignant as grief.”[footnoteRef:55]  The eucatastrophic moment, “the good catastrophe, the sudden joyous ‘turn’”,[footnoteRef:56] is the place where the class is going. [55:  J. R. R. Tolkien, The Tolkien Reader (New York: Ballantine, 1966), 86.]  [56:  Ibid.] 

The tutor labours for eucatastrophe in her teaching, the sudden burst of the divine into the mundane, the vision of the Resurrection beyond the Cross, the promise that “He shall come again.”[footnoteRef:57]  The tutor has the ability to journey with her students into that place of seeing, when a student’s comprehension of the subject suddenly reveals Christ as He is, in them and in the world around them. [57:  Ibid, 88-89.] 

The class thus becomes more than a lecture hall or study group.  It becomes a “Eucharistic community”[footnoteRef:58]; the eucatastrophic vision that sent the disciples running back to Jerusalem occurred when Jesus broke the bread.  Frederick Guyette wrote, “Gathering around The Lord’s Table, listening to the words of Jesus, then going out to befriend others – these are the practices that hold the greatest promise for nourishing a deep solidarity and showing us what human flourishing looks like.”[footnoteRef:59] [58:  Guyette, 161.]  [59:  Ibid.] 

But the eucatastrophic vision is not an end in itself.  It is merely a turn of the path.  The tutor will walk alongside the students for a time and a season of that path; he and they will keep walking after their ways part.[footnoteRef:60]  The tutor should not desire the students merely to learn his material, and be able to use his notes in a Sunday School class.  He should want them to see Jesus for themselves, to walk with Him on their own.   [60:  See Cheesman, 3.] 

“[Learning] is,” Rogers writes, “a necessary part of life, not just a preparation.  We need to continue to learn because we cannot learn at the start all that we shall need during our uncertain path through life.”[footnoteRef:61]  The embrace of lifelong learning, is, in fact, in fundamental harmony with the heart of Christianity.[footnoteRef:62]  The “joyous turn” is not merely the end, but a beginning, “[a] sharp cut in the endless tapestry” of a life of learning that will continue.[footnoteRef:63]  Nor will the turn happen at the same point in the class for every student.  For some, it may happen in the first session, for others in the last, or anywhere else between – and it may or may not pertain to something the tutor has said.   [61:  Rogers, 72-73.]  [62:  Pilli, 168.]  [63:  Tolkien, 98.] 

It would be a mistake, however, for the tutor to assume that he is leading his students over familiar ground to a familiar place – that he is, as it were, simply inviting them into his own experience of worship.   A class curriculum will not lead to the same revelation of Christ twice, any more than the same combination of three songs will not lead to the same worship experience twice.  No one Eucharist is exactly like another.  
The courage of the tutor is not that he lets the students travel with him, showing them things they had not noticed before, but that he dares to travel with them, and looks for things he had not seen.[footnoteRef:64]  As Vincent Donovan explains, “You must have the courage to go with them to a place that neither you nor they have ever been before.”[footnoteRef:65]  The answer to the question “Where are we going?” is simply “Come and see.”  [64:  Cheesman, 2]  [65:  Donovan, xiii.] 


Conclusion
The theological tutor enters into conversation – with her students, with her Saviour, and with her subject.  True education, like true theology, cannot address the question of the world in neatly compartmentalized structures [footnoteRef:66]; true education does not happen in the structure of the syllabus but in the randomness and messiness of a journey with friends.   [66:  Rogers, 81, 118] 

In the course of the journey, the tutor must continuously be asking herself and her students, “Where are you from?  What do you see?  Will you be my neighbour?  Where are we going?”  The humbleness of being a perpetual questioner, and thus a perpetual learner, keeps her conscious that she, like her students, is simply a student of Christ.  She has truth to share with them, but they have truth to share with her, too.[footnoteRef:67] [67:  Wadell, Paul, “Teaching as a Ministry of Hope”, in The Scope of Our Art: The Vocation of the Theological Tutor, by L. Gregory Jones and Stephanie Paulsell (Grand Rapids: Eerdmans, 2002), 132-133.] 

The role of the tutor is to enter in to the lives of a few, and join with them in their studies with Christ.  The tutor has the privilege to travel with her students to the place of seeing, to the “good turning” where their paths diverge, each richer for the time spent together.  
Paul Wadell writes that “to teach is to receive our students as beautiful gifts” no matter how hidden or other the beauty may be, “in order to offer them to God as beautiful gifts.  This is not limp piety, it is what the person of humility and gratitude simply knows.”   Teaching is a stewardship – the honour of sharing, in a small way, the work of Jesus as Teacher. [footnoteRef:68]  It is the work of bringing fellow-students to Christ, and leaving them in his care. [68:  Ibid, 133.] 
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