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ABSTRACT 

The concept of 'folk-religion' has functioned as both a mission interface, and 

as a clerical category of self-absolution in the face of secularisation and 
marginalisation. The attitudes that clergy bring to'folk-religion', its beliefs 

and praxis and the effects of longitudinal change within the religious 
Zeitgeist, are the main concern of this study. Data on clergy attitudes to 
'folk-religion' from the 1988-1990 Rural Church Project (RCP) provide an 

empirical basis for replication and extension of the RCP questions on 'f olk- 

religion' to the Diocese of Bath & Wells. The latter takes the form of sixty- 

one in depth semi-structured interviews, together with a small sub-sample of 
Anglican and other mainstream clergy working in Glastonbury. Chapter One 

critiques the RCP, introduces the concept of 'folk-religion', and proposes a 
descriptive attitudinal taxonomy, the strong-negative - non-differentiator 
continuum. This both defines the range of clergy attitudes to 'folk-religion' 

and provides a heuristic model which, in conjunction with a quantitative 
instrument (the Clergy Attitude Scale) is elaborated in Part Two when the 
Somerset data are subjected to in-depth analysis. 

The latter is approached through the concept of differential-reflexivity. The 
attitudinal pattern to emerge is contained within a nexus of psychological, 
sociological, and theological constructs. Earlier models linking clergy 
attitudes to 'folk-religion' to churchmanship are modified, as is the 

understanding of the function of 'folk-religion' as a clerical category of self- 
absolution. Chapter Six considers evidence of longitudinal changes in both 
the meanings and representations of 'folk-religion' as they impact upon 
clergy attitudes and pastoral praxis. Chapter Seven discusses the impact 

which the leitmotif of Glastonbury has upon the meanings of contemporary 
representations of the sacred. Chapter Eight suggests that the key underlying 
theological attitudinal signifier is to be found within the different ways in 

which a soteriological meta-narrative is implicitly used by the clergy in the 
formation of attitudes to 'folk-religion'. The way in which the study extends 
knowledge, its significance for missiological modelling, and further research 
possibilities are discussed in Chapter Nine. 
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INTRODUCTION 
The Church is one generation away from extinction 

George Carey 1 

The religious demographics of local church life in Somerset are consistent 

with those for almost every diocese in the Church of England. They show a 

continuing and accelerating degree of disengagement between the local 

Christian community and the 'folk-religious' fringe; between those who 

worship regularly and those 'cultural Christians' whose main connection 

with the local church is through the Occasional Offices (baptism, marriage 

and funerals) and events such as Easter, Christmas, Remembrance Sunday, 

Mothering Sunday, and the like. However the term is defined, those who 

occupy this penumbra of local church life are often described by the clergy as 
'folk-religionists'. To a large extent they fall into Grace Davie's description 

(1990b, 1994), of those who believe without belonging. What they believe, 

how and why they believe it, the apologetic and missiological consequence of 

such religious formation and, when considered longitudinally, re-formation, 

are important concerns within this dissertation. 

I Keynote address to Bishops and Diocesan Missioners at the Anglican Consultation in 
Evangelism Conference, Swanwick, March 1999. 



Introduction 

Not only is the Bath & Wells diocese in long-term decline in terms of its 

patterns of attendance at worship 2, but also, in absolute demographic terms, 
it is making pastoral contact though the Occasional Offices with fewer and 
fewer people (Table I. 1). These data on their own not only raise important 
issues for the meaning of missiology at the turn of the twenty-first century, 
but also call for a radical re-think about how Christ's 'Great Commission' 

(Matthew 28: 16-20), whether Dominical or not, is to be carried out. This is 
because, if at only at a rhetorical level, the 'Great Commission' has been the 

major impetus to Christian missionary activity since the first century CE. 

Table I. 1 : Recent Religious Demographics : Bath & Wells 

* INFANT BAPTISMS : 
1980 1990 1991 1992 1993 1994 1995 1996 1997 

4040 4000 3500 3400 3200 3100 2900 2800 2700 (-33.2%) 

* CONFIRMATIONS : 
1980 1990 1991 1992 1993 1994 1995 1996 1997 

2377 1426 1306 1168 978 999 947 749 806 (-66.1%) 

* EASTER COMMUNICANTS (' 000s) : 
1987 1990 1991 1992 1993 1994 1995 1996 1997 

48.5 46.7 45.4 41.9 40.9 39.5 38.6 37.5 34.6 (-38.7%) 

* CHRISTMAS DAY ('OOOs) : 
1987 1990 1991 1992 1993 1994 1995 1996 1997 

51.2 49.6 50.8 44.6 45.5 47.1 44.3 42.3 41.8 (-19.4%) 

Source : Statistics Unit, Church House 
* NB. For reasons of data collection, statistics for Easter and Christmas Communicants run from 1987; 
Baptisms and Confirmations from 1980 

2 Collapsed data contained within Brierley [ed] (1999) together with the Church 
Commissioners' own statistics indicate a decline in absolute numbers for Anglican Sunday 
attendance in Somerset during the twenty years from 1979 to 1998 from 26,600 per week 
(1979) to 11,400 (1998), or 67.6%. The figure of 20,200 for 1989 suggests that the pace of 
decline is increasing. See also comments and data on wider demographic Church decline in 
Brierley (2000). 1 
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Introduction 

As an ordained priest of the Anglican Church with a quarter of a century of 

working life behind me, I have wrestled, as do many clergy, with the 
disjunction between the performance of the opus del, with which the local 

church in'maintenance mode' (a legacy of Christendom) feels most 

comfortable, and the missio del - the presentation of the claims of the gospel 
to those who are 'not yet followers of Christ'. How to change ecclesial 

culture in response to the concerns raised by the Decade of Evangelism 3 has 

been a major focus of my work since the Bath & Wells diocese launched Go 

for God, its Decade initiative, in 1994. 

The motives for embarking upon this research arise directly from my work as 
Bath & Wells Canon Missioner, responsible for supporting and encouraging 
local churches in their Christian engagement with the communities they 

serve. 4 Alongside this, my dual-role in ministry (I am also residentiary 
Canon Treasurer of Wells Cathedral) has led me to wrestle with the 
theological and pastoral consequences of residing in an ecclesial context 
which was, and remains a Minster. The dedication to St Andrew ('the first 

missionary') is deliberate, for when King Ina of Wessex founded Wells in the 
9th century CE, he did so in order to establish a Christian missionary 
community which would actively work for the conversion of the West 
Saxons to the Christian faith. Such a missionary vision, though somewhat 
differently interpreted, remains a part of the Cathedral's 'Mission Statement' 

on the cusp of the twenty-first century. 

In a perceptive and pastorally sensitive article written originally ad clerum, 
Habgood (1993 : 80) cites a letter which highlights the increasing concern 

and ambiguity which many clergy in Bath & Wells feel toward those 'folk- 

religionists' whose involvement with Christianity through the Occasional 

Offices appears to be more-and-more perfunctory. By the same token 
Habgood presents evidence that there persists a deeply felt and emotionally 

reactive antipathy on the part of many of those who ask for the Occasional 

Offices when such requests are questioned or even refused by clergy who 

31 January, 1991 to 31 December, 2000. 
4 Throughout this dissertation the word church (small 'c') refers to the local Anglican 
church. Church (large 'C') refers to the Church of England. Where these conventions do not 
apply this is made clear in the text. 
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Introduction 

judge such rites to be meaningless. For demographic and religio-cultural 

reasons explored in this dissertation, such a gap appears to be increasing. 

Even where clergy are unquestioningly sympathetic towards such requests, 

the Church Commissioners' own data highlight the continuing shift away 
from traditional patterns of mainstream religious association, no matter how 

irregular such associations may appear to be. 5 

Clergy attitudes to 'folk-religion' 
Taken together with the issues surrounding truth and subjectivism, it, is the 

attitudes which clergy bring to this shift, the evolution of a growing non- 
Church religious Zeitgeist and the apologetic and missiological implications 

of these things which is the subject of this research. The interest in clergy 
'attitudes' is that they reflect the social processes of a complex society 

undergoing continuous religious change. At the same time, how clergy 

experience and understand this shifting Zeitgeist has important practical 
implications for the Church's apologetic and missionary task as well as for 

how Christian doctrine is used and communicated in the contacts which 

clergy have with those within and beyond 'the fringe'. Moreover, as 

evidence presented in this dissertation shows, such a shift in spiritual 
outlook and commitment includes many churchgoers, as well as some of the 

clergy themselves. 

Responding to cultural change 
What is it that ultimately drives the apologetic and missiological enterprise? 
Is it 'gospel' and/or 'culture'? Is there some way of discovering how the 

clergy themselves are dealing with such issues, especially at the traditional 

church-world interface represented by'folk-religion'? In the light of such 
knowledge how might the apologetic task be re-formulated? 

Faced with the seeming intractability of resolving such a contemporary 
missiological conundrum, and as an empirical adjunct to Go for God, this 
research project is an attempt to listen to the reflexive voice of the lived 

experience of Somerset clergy. How they experience and interpret the 

5 The Commissioners' data are confirmed by Brierley (2000) and were the subject of a report by Ruth Gledhill in the Times on 12/01/2000. 
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Introduction 

contemporary religious scene is of first-order importance in the evolution 
both of a response to present-day religious changes and in envisioning the 

new religious polity and ecclesial culture which responding to such changes 

might necessitate. 

The concept of 'folk-religion' looms large in this research and much studied 

and considered space is given over to it. But 'folk-religion' operates as a 

useful heuristic device, a lens, a gateway into the underlying attitudinal 

structures which account for the ways in which clergy bring an apologetic 
hermeneutic to their ministry. It is the intrinsic beliefs and behavioural 

dispositions which these attitudes reveal; the organised ways of thinking and 

acting, which are of primary interest. This is because once understood, such 

attitudes - the result of cognitive and emotional intermediation between the 

person's situation and behaviour - have important consequences for the ways 
in which the apologetic and missionary impetus are understood, visualised 
and put into effect. It is in understanding the process of what these attitudes 
are and how they are formed within the multiplicity of individuated and 
collective behaviour that provides useful clues to what the future 

missiological and apologetic work of the Church might look like. 

From a Theology of Mission to a Missionary Theology 
According to David Bosch (1991 : 493), it was Ivan Illich who was the first to 
record the emergence in the West of a major paradigm shift in the theology of 
mission. The appearance of this shift in missiology, both at the level of 
theological endeavour and of praxis, began to be widely recognised during 
the late 1960s. It took the form of a displacement of a'Theology of Mission' 
by a'Missionary Theology'. 

The reasons for such a shift are not difficult to discern. From the first 

century CE onwards, the Church has been organised around a missionary 
dynamic. The concepts of evangelism and gospel outreach to those living 
beyond the boundaries of the koinonia have been a major focus; a concern 
for conversion and salvation, however differently these may be defined, has 
proved a significant impetus to Christian missionary action. 

5 



Introduction 

But by the high Middle Ages, the establishment of Christendom in Western 

Europe was complete. Notwithstanding the fact that Wessels (1994) 

questions whether Europe was ever really Christian, the dawning of 

modernity and the perceived cultural hegemony of Christendom, led to a 

shift in missionary focus. The world was divided into 'missionizing' and 
'missionary' territories. No longer were the un-Churched peoples of Europe 

a locus for the claims of the Christian gospel; the culture of the corpus 
Christianum, in which Church and state enjoyed a symbiotic relationship, 

assumed the conversion of Europe's peoples. Thereafter, at least until the 

late twentieth century, mission as a local imperative, became peripheral to 

the life and concerns of most of the Churches in Europe. 

With the emergence of the Renaissance, the missiological focus shifted. First 

the Conquistadors and after them successive waves of conquerors, invaders 

and colonists took upon themselves 'the white man's burden' of converting 
and Christianising the heathen. 

The roots of the contemporary paradigm shift go back into the early twentieth 

century (Bosch, 1991; Yates, 1994). Slowly it began to dawn upon the 
Church that the de-Christianisation and secularisation of Europe which had 
been apparent since the nineteenth century, but goes back much further 
(Thomas, 1973; Currie et al., 1977; Duffy, 1987; McLeod, 1995; Green, 1996; 
Hylson-Smith, 1998), necessitated a re-focusing of the Church's missionary 
concerns and the creation of a new missiological paradigm (Shorter, 1994). 

But such a paradigm has been slow to take root within the ecclesial polity of 
the local church. The reasons for this are not difficult to see. On the one 
hand the church in its inherited 'maintenance mode' is far less quixotic and 
risky an undertaking than one in which faith-sharing and evangelism take 
centre stage. On the other hand, the clergy, as the traditional guardians of 
the sacred, continue to be immersed during their years of formal theological 
formation, in a process which continues to assume, in spite of the evidence, 
that most 'un-churched' people are really Christians at heart. (The question 
of the extent to which many 'churched' people are also Christians at heart is 
one which is touched upon at a number of points within this research). 

6 



Introduction 

With some notable exceptions, missiology continues be to taught, as it was 

when I was in theological training in the early 1970s, as a module within 
'The History of Missions'. In Britain at least, the teaching of missiology is far 

from being regarded as a legitimate discipline (Neely, 1993). At the level of 

praxis, it is assumed that the approach through 'pastoralia' still offers a viable 

modus operandi by which the Occasional Offices and other 'folk-religious' 

occasions provide the clergy with the primary interface of evangelistic 

contact with those (erroneously believed to be the majority of the population) 

whose religious life, it is assumed, continues to take place within the 

penumbra of the local church. 

Within the compass of my work as Canon Missioner, inter-reflexive contact 
with the clergy suggests that the plausibility of apologetic strategies such as 
these, and the methods which locate the missiological task of the local 

church to an increasingly non-existent'folk-religious' interface, are open to 

question. Faced by the contemporary ecclesial sitz-im-leben of a subjective 
and increasingly 'post-Christian' culture, how might the attitudes clergy bring 

to 'folk-religionists', their beliefs and practices, help to define the apologetic 
and missionary task in the opening decade of the twenty-first century? This 
is the question which gives rise to this research. 

The structure of this dissertation 
This dissertation did not evolve as a seamless robe along an untroubled 
continuum! It would be surprising if it had. For example, as time went by 
the research analysis became far less dominated by the attitudinal import of 
conventional concepts such as locale and gender; also churchmanship, 
although an important attitudinal signifier, became subsumed by the power 
of the reflexive voice, the lived experience of the clergy, embedded within 
the text of the semi-structured interviews. Different chapters reflect 
changing emphases and evolving concerns. 

Chapter One, for example, began life as an exploration into what now seem 
very conventional theorisations of the themes of locale, gender, and 
churchmanship as attitudinal signifiers. Written originally as a rite de 
passage piece in order to uplift the research from M. Litt. to PhD., Chapter 
One in its first incarnation focused on the idea that these themes would 

7 



Introduction 

contribute strongly-interpretative frameworks on which to base 

understandings of the empirical work to be carried out later on. That this 

research could not be undertaken in such a simple and rational linear fashion 
(i. e., read the literature, decide on a methodology, conduct the empirical 
work, discuss the conclusions) became clear when the interviews themselves 

spelled the demise of such tightly bounded theoretical certainty and its 

replacement by theoretical questioning. It was the interviews themselves 
which in the end dictated the direction the research took! 

But in empirical terms one aspect of the initial research input remains visible 
throughout. This was supplied by data from the 1988-1990 Rural Church 
Project (RCP). Chapter One describes this Project, especially its (admittedly 

peripheral) interest in measuring clergy attitudes towards and their 
engagement with 'folk-religion'. But a re-analysis of this data highlights the 
existence of an attitudinal taxonomy - the strong-negative - non-differentiator 
continuum - and provides a comparative framework for the analysis of data 
derived from the replication and extension of the RCP instrument to 
Somerset. The analysis of this continuum in terms of its cognitive- 
psychological, sociological, and theological constructs is a major feature of 
Chapters Five, Six, and Eight. Together with a Likert-type research 
instrument (the Clergy Attitude Scale) which was devised specifically for the 
research purposes of this dissertation, the four RCP questions on 'folk- 

religion' form the empirical basis of replication and extension to Somerset. 
The analysis of the RCP data in Chapter One provides the empirical 
foundation for the formulation of the key research hypotheses with which 
this dissertation is concerned. Testing and assessing these hypotheses 

provides the empirical basis upon which the apologetic and missiological 
concerns referred to above are addressed in Chapter Nine. 

Questions of 'folk-religion's' definition are tackled in Chapters One and Two; 
the latter within the context of a review of the relevant literature. 
Methodological issues are the subject of Chapter Three and the factor- 

analysis of quantitative data derived from a Likert-type questionnaire 
follows this in Chapter Four. The latter, in the form of a Clergy Attitude 
Scale, suggests that in theological terms there exists an underlying, though 
differentially interpreted, unifying paradigm in the form of an implicit 

8 



Introduction 

soteriological sub-text which accounts for clergy attitudes to 'folk-religion'. 
On the basis of the textual analysis of the replicated RCP questions on 'folk- 

religion', this soteriological motif is analysed in depth in Chapter Eight. 

The Somerset data provide useful evidence for the nature and direction of 
longitudinal changes in religious patterning as they affect the clergy since the 
RCP data were gathered. Chapter Six considers the evidence. Chapter 
Seven, in effect a corollary to it, provides an in-depth study of the effect 
which Glastonbury has on contemporary approaches to the spiritual as they 
impact upon the clergy, the ways in which Glastonbury functions as a 
leitmotif for these changes, and what the emerging attitudinal pattern 
signifies. Use is made of a sub-set of data derived from interviews with 
seven of Glastonbury's clergy. 

The dissertation is in two parts. The first part (Chapters One to Four) 

establishes the research questions, and provides the empirical basis which 
defines the parameters of the analysis in Part Two (Chapters Five to Eight). 
Part Two is primarily concerned with the analysis of text from sixty-one 
semi-structured one-to-one interviews with Somerset clergy. An 
introductory section describes the concept of differential-reflexivity as a key 

construct in understanding the cognitive processes at work in attitude 
formation. It is this concept which provides the theoretical basis for the 

analysis of text, especially in Chapters Five, Six and Eight, and makes the 
link between the different epistemological approaches - theological, 

sociological, psychological, and anthropological - which this dissertation 

employs. 

9 



CHAPTER ONE 

CLERGY ATTITUDES TO 'FOLK-RELIGION' : 
WHAT THE RURAL CHURCH PROJECT SHOWS 

Introduction : 

As indicated in the Introduction, this dissertation draws on data contained 
within the Rural Church Project (RCP) . Therefore this opening chapter sets 
out to introduce and describe the RCP, to re-analyse its findings on 'folk- 

religion', and to define the research questions which arise from this re- 
analysis. 

The RCP data on 'folk-religion' are derived from a sub-set of questions 
contained within 101 one-to-one interviews with rural clergy. These 
interviews were a follow-up to a postal survey of all 871 clergy of incumbent 
status in the Anglican dioceses of Gloucester, Truro, Southwell, Lincoln and 
Durham. This postal survey produced 572 responses and a significant 

10 



What the Rural Church Project Shows 

amount of quantitative information from personal details of age, 

churchmanship and career, to local church figures on congregational size 

and activities . 

Data for both surveys were collected between October 1988 and January 1990 

and were published as a3 volume report, A Study of the Deployment and 

Work of the Rural Clergy in Five English Dioceses (Davies et al.: 1990a; 

1990b; 1990c) 1, and in book version as Church and Religion in Rural 

England (Davies et al., 1991). Appendix 1 gives details of the RCP's terms 

of reference. 

The interview questionnaire administered to the sub-set of 101 respondents 

contains 189 questions under 12 broad headings. 2 Responses were recorded 
in situ and because of the size of the instrument and the method of 
recording, respondents' replies are understandably perfunctory. 
Consequently the data are 'thin'. Moreover they were never coded or 

computed, nor were most of the data fully analysed -a few simple figures 

were derived and the principal use was as a qualitative adjunct to the main 

survey. 3 Re-analysis reduces the number of data sets under consideration 
from 101 to 99. 

Attitudes to 'folk-religion' 

Included within the questionnaire were the following four questions 
concerning clergy attitudes to 'folk-religion' 4: 

1 The RCP published a fourth volume The Views of Rural Parishioners (Davies et al., 
1990d). 
2 Details of the methodology, sampling techniques and data analysis are contained in 
Davies et al. 1990a. 
3 Copies of both research instruments are at the end of Davies et al. (1990c) . 4 Throughout this dissertation, and for reasons which are explained in Chapter Two, 
cautionary quotation marks surround the term 'folk-religion'. This is because in neither 
socio-scientific, semantic, socio-religious nor historical research, does any consensus exist 
as to what 'folk-religion' means. It is used here to refer to those ritual practices and items of 
belief, coming largely, though increasingly less so, from the Occasional Offices (as defined in 
the Chapter Two) which are identified as belonging to'folk-religion' by the clergy 
interviewed. 
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4.3 Would you draw any distinction between folk-religion and mainstream 
tradition - if so, what?; 
4.4 What aspects of folk-religion do you encounter? 
4.5a Do you ever feel that people take advantage of the church for their own 

convenience in marriage, baptisms and funerals? 

4.5b Do you have any particular policies for marriage, baptisms and 
funerals? 

It is these questions which are replicated by extending the RCP instrument to 

the Diocese of Bath & Wells. 

The Rural Church Project : analysis and critique 

The RCP Interview Questionnaire (n=99) 
Analytical problems are inherent in social research questionnaires, 

especially where they are concerned with qualitative data. Thus Davies et 

al. note that the RCP interview data 'do not, in the main, lend themselves to 

sophisticated statistical analysis' (1991 : 306). These difficulties are 
compounded by inconsistencies in the methodological approaches of the 
different interviewers as well as by the (understandably) rudimentary coding 
of responses to the questions about 'folk-religion'. For instance, in analysing 
responses to part one of question 4.3 (Would you draw any distinction 
between folk-religion and mainstream tradition) the authors offer a 
straightforward statistical breakdown of responses (see Table 1.1) and then 
briefly attempt to analyse and interpret these (Davies et al., 1991, Table 55 
263). Thus whilst they note that : 

we found that 63% of ... clergy did distinguish between folk- 
religion and mainline Christian tradition while 18% did not 
and a further 19% were unsure (1991 : 264), 

there is no reference to which clergy drew what distinction(s) and why? In 

re-analysing these data by using an alternative coding system co-related with 
data from the postal survey, it becomes possible to identify, categorise and at 
least attempt to account for these responses (see Tables 1.2 and 1.3). 
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TABLE 1.1 Folk-Religion and Christian tradition : 
Is there a distinction to be drawn? 

All clergy 

n= % 

Yes 64 63 
No 14 14 
Unsure 19 19 
No answer 44 

101 100 

Source : TABLE 6.2.1. in Davies et aL 1990c (: 144) 
and TABLE 55 in Davies et aL 1991 (. 262) amended 

Again, in response to the subsidiary question to 4.3 (if so what? ) the authors 
propose a 3-fold continuum (they simply call these 'Group 1, 'Group 2', and 
'Group 3') which attempts to define the dialectical relationship understood to 

exist between 'mainstream tradition' and 'folk-religion' in the attitudes of 
these 99 clerical respondents (Davies et al., 1991 : 262-269) but they fail to 

state which clergy make what distinctions and why. 

Similarly, whilst the RCP offers a useful breakdown of responses to question 
4.4 (What aspects of folk-religion do you encounter? - Davies et al., 1991, 
Table 56 : 264) there is no indication of which clergy are encountering what 
aspects of 'folk-religion' and where. On closer examination the data show, 
for instance, that there are marked geographical differences in the incidence 

of identified examples of 'folk-religion'. For example, in the case of 
witchcraft and superstition there are some statistically definable differences 

between the way that clergy in different dioceses respond to question 4.4 
(see Tables 1.4 and 1.5). Moreover, the RCP authors describe such belief 

pejoratively as 'irreligious' and relate it to 'contemporary paganism' (Davies 

et al., 1991 : 266). But they neither justify the epithet 'irreligious' nor define 
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the way(s) in which the term 'contemporary paganism' is being used. Nor 

do they attempt an explanation of why such geographical variations occur. 

The Postal Survey (n= 572) 
Although the postal survey was coded and the results computed using the 

SPSS PC/4 (DOS) statistical package, the latter was used largely for storage 

and retrieval purposes and little significant analytical work was done. 

Thus, statistical distributions, diagrams and the calculation of simple 

measures like averages, make up the bulk of the analyses. Problems of 
inference are largely ignored. There is little attempt at correlating variables 

and consequently little by way of exegesis in demonstrating how such 

relationships are to be explained. 

Scope for further research 
To be fair, and as Appendix 1 shows, Davies et al. did not set out to 

undertake a rigorous analysis of these data nor to develop any consequent 
explanatory theory. Nor were clergy attitudes to 'folk-religion' a major 
research interest. As a consequence there exists a large body of data from 
both the postal survey and the interview questionnaire which have been 

subject to only rudimentary analysis. There remains considerable scope for 
further research. Davies et al. acknowledge as much when they note that : 

in spite of the length of this report ... there is much more work 
to be done with our own data and on the rural church in 
general [and] these tasks will keep us active for some time to 
come! (1990a : 1). 

The former is true; with the single exception of Chris Short's M. Phil. (1996) 
the latter has yet to happen! 

Let it be clear however, that the RCP research is important. Of itself, and 
within the parameters and constraints under which the researchers were 

5 Short was one of the ICP researchers. His M. Phil. develops Towler's (1984) five types 
of religious cognitive style (Exemplarism, Conversionism, Theism, Gnosticism, and 
Traditionalism), data on which was contained within a set of twelve questions concerning 
attitudes to religion (see Davies et al., 1991 : 269-281). Short's research throws useful light 
on patterns of religious belief as expressions of emotions rather than central logical features 
of faith. 
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working, it is an exemplary study. Clearly there is little point in setting up a 
doctoral project which replicates and extends trivial work! Hence the belief 

that the largely unanalysed RCP data on 'folk-religion' offer scope for further 

analysis. 6 Such an analysis suggests a methodology and supplies the 

comparative framework which provides the basis of further research. 

Towards a research project - revisiting the RCP data on 'folk-religion' 

The 4 RCP questions on'folk-religion' provide some useful data which 

suggest an approach to their re-analysis. This in turn supplies the research 

questions with which this dissertation is concerned. These are considered 
under 3 broad headings: 

1. Does re-analysis of the RCP data concerning 'folk- 
religion' confirm the significance placed upon them by the 
RCP's authors or are they open to more comprehensive, wider 
or different interpretation ? 

2. How might the differences between the 63 percent of 
clergy who differentiate between Christian tradition and 'folk- 
religion' those 19 percent who do not, and the 18 percent who 
are unsure, be accounted for and can these figures be 
substantiated? How might the different ways in which the 
clergy answer question 4.3 be explained? Do the data from the 
RCP postal survey provide any statistically valid co- 
relationships which may help to account for these differences? 

3. What, if anything, are the underlying cognitive constructs 
which give rise to clergy attitudes to 'folk-religion'? Are the 
attitudes they reflect more than simply a matter of 
churchmanship? What other research possibilities do the RCP 
data suggest? 

The RCP postal survey isolates a number of categorical variables, (such as, 
age, churchmanship, and locale) and offers an empirical data base containing 
indicators of the conceptual variables in which this dissertation is interested. 
Moreover it is assumed that clergy attitudes to 'folk-religion' provide an 
invaluable heuristic gateway into the wider belief systems of those religious 

6 These data are held by the Countryside and Community Research Unit at Cheltenham and Gloucester College of Higher Education. 
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professionals - the clergy - who are traditionally viewed as the upholders of 

orthodoxy and orthopraxis. 

But to re-state the point that was made in the Introduction : this dissertation 

is not concerned with 'folk-religion' per se, but with clergy attitudes towards 
it and its 'practitioners'. Because such attitudes develop through a process 
of adaptation to the social environment which is both conscious and 
unconscious and represent patterned ways of thinking and acting in relation 
to facts and people, the understanding of the way these attitudes are 
constructed and the development of them is the primary focus of research 
interest. 

Is the task worth the effort? 
So is the proposed analytic induction of the RCP data which follows, a 
worthwhile undertaking? Savramis (1978), for example, is representative of 
those sociologists of religion who argue that such a multidimensional 
phenomenon as religion, including the reflexive processes of 'religion- 

reflecting-upon-religion' (Paden, 1992; Hufford, 1995) cannot be understood 
through data accumulation or their reduction to social scientific statistics. 
He argues that it is both a subjective experience and an objective reality. But 

whilst there is always the danger of reducing social interactions to a point of 
statistical abstraction which has no bearing whatsoever on subjective 
experience, the counter argument is also strong. Where the research 
proposal is carefully argued and prudence is applied in the creation and 
analysis of data, these can prove to be indispensable tools in enabling the 

social processes which are at work both within and beneath the social text to 
be to understood. This dissertation provides evidence of the value of 
statistical analysis where qualitative and quantitative data are combined 
within an interpretative framework which is both analytical and reflective. 
Indeed, the RCP authors treat the data in just such a way. 

Attitudes to 'folk-religion' - going beyond the topos of churchmanship 
At the most prosaic level of analysis, the re-coding of responses to question 
4.3. cross-referenced to data in the postal survey, shows that there may exist 
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a causal link between clergy attitudes to 'folk-religion' and churchmanship. 
Such a finding is hardly new! 7 Whether it is as empirically true as often 
deterministically claimed or inferred (see, for example, Croft, nd; 
Silversides, 1986; Hamilton-Brown, 1992; Morris, 1995 and the discussion 

on these and other authors in Chapter Two) is a matter of debate. But the 

positing of this causal relationship, in which attitudes to 'folk-religion' are 

regarded as churchmanship's dependent variable, represents a point of 
departure, especially since no research so far exists which takes clergy 

attitudes to 'folk-religion' as its primary referent and proceeds from there to 

search for the theological and cognitive-psychological constructs which give 

rise to these attitudes. One of this dissertation's research hypotheses is that 
it is such attitudes and the personal constructs which give rise to them rather 
than churchmanship which provides the most satisfactory explicanda for 

clergy attitudes to 'folk-religion'. Unlike the largely anecdotally derived, 
deterministic link which Hamilton-Brown (1992) in particular claims exists 
between churchmanship and attitudes to 'folk-religion', such theological and 
psychological constructs are measurable, statistically, psychometrically and 
through textual analysis. 

Attitudes to 'folk-religion'- theological, psychological and longitudinal 
Moreover, the RCP data offer more than just a lens into the ways in which 
attitude formation takes place. The replication and extension of the RCP 

questions on 'folk-religion' in Bath & Wells a decade after they were first 

administered opens up the possibility for longitudinal effects both 

attitudinal and in the representations of 'folk-religion' itself, to be 

considered. 

But of course the RCP data are modest. Beyond exploring and questioning 
the linkage of churchmanship to attitudes to 'folk-religion', what is described 
in this chapter is likely to be, at best, a measurable tendency rather than a 
relationship which presents an absolute connectedness. What this re- 
analysis might provide is the possibility that extension and re-analysis of the 
RCP questions on 'folk-religion' might yield data of significance with regard 
to the theological and psychological attitudinal constructs which give rise to 

See comments in the literature review in Chapter Two. 

17 



What the Rural Church Project Shows 

clergy attitudes to 'folk-religion', as well as evidence of longitudinal changes 
in'folk-religion's' presentments and the effect these have on such attitudes. 
But it is likely, at best to be just that -a possibility -, but it is a possibility 

which makes this research project worth pursuing. And if the re-analysis of 
the RCP in this chapter offers no more than the suggestion that there might 
be a number of measurable tendencies between certain types of clergy and 
their attitudes to 'folk-religion', then even the connectedness of the collective 

and the individuated contained within such measurable tendencies is itself a 

worthwhile area of exploration. Even if the churchmanship link, for 

example, is not an exact one, it may prove to be one where deviant cases 

yield significant data. These kinds of consideration, together with other 
themes which emerge in the course of this chapter, set the agenda for 

extending and replicating the RCP in Somerset. 

The Methodology pro tern 
So far as this chapter is concerned, triangulation 8 by reference to the 

corroborative possibilities of the quantitative data contained in the postal 
survey may not unproblematically enable the attitudes to 'folk-religion' of all 
99 clergy to be fully accounted for. But as Silverman (1993 : 155) notes 
triangulation is essentially about the kind of do?, how? and why? questions 
with which this chapter is concerned and without some grasp of which 
further research lacks the necessary epistemological underpinning. 

Another potential problem for the research methodology which this chapter 
pursues is that where ethnographic studies attempt to describe social 
processes it can be argued that the researcher has selected only those 
fragments of data which support his hypothesis. Reliability and validity are 
important issues and the citing and explanation of deviant cases does much 
to increase confidence in the value of the overall analysis. However, in the 

case of both qualitative and quantitative data sets, the RCP analysis is 

sufficiently thorough to make the re-analysis and interpretative exercise 
which is proposed, both methodologically valid and the results reliable. 
This belief is reinforced by the way in which the quantitative data in the 

8 i. e. the use of a least three complementary and mutually verifying empirical perspectives 
and, or data sets in order to achieve robust research results. 
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postal survey are related to the qualitative data in the questionnaire. This 

allows the questionnaire text on 'folk-religion' both to speak for itself and 

also to be partially reduced to quantitative data. This way the qualitative 
data are deconstructed in order to explore the cognitive and theological 

processes which they are describing. 

Later-on (notably in Chapter Four) sophisticated statistical methods are used 
to test the research questions and hypotheses which emerge from this 

opening chapter. But for the purposes of this re-analysis of the RCP data the 

level of analysis required is less exacting. Thus the categorical variables 

which are sought lend themselves most readily to simple tabular analysis. 

The RCP :a Reappraisal 

Does re-analysis of the RCP data concerning 'folk-religion' 
confirm the significance placed upon them by the RCP's 
authors or are they open to more comprehensive, wider or 
different interpretation ? 

The analysis of responses to questions 4.3 to 4.5 requires careful reading 
(Davies et al. 1991 : 262 -269). This is because the questions are not taken 
by Davies et al. in chronological order; items of sociological comment and 
cross-referencing are frequently inserted. Moreover, the treatment is very 
uneven. Thus, as already noted, whilst a simple 3-fold statistical 
breakdown of responses to question 4.3 concerning the distinction drawn by 

the respondents between 'Folk-religion' and Christian Tradition' (Table 1.1) 
is offered, little further reference is made to this and the authors then 

proceed to an analysis of answers given to question 4.4; the supplementary 
question to 4.3 ('if so, what? ') is left until later. 

Small inconsistencies have crept into the presentation of the statistics. For 
instance, Table 6.2.2. (Davies et al. 1990c : 144) includes a 4th cluster of 
responses to question 4.3 ("no answer" n= 4) which is then computed into 
the 'no' category when these same data are presented in Table 55 (Davies et 
al. 1991: 263). Wider content analysis of the answers given by these four 

respondents to questions 4.4,4.5a and 4.5b, makes it difficult to understand 
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why they were included within the noes in Table 6.2.2. All of this makes 
for statistical oversimplification and consequent loss of analytical value. 

Question 4.3 asks : Would you draw any distinction between folk-religion 

and mainstream tradition - if so, what? But when the answers are analysed 

not only is it difficult to reconcile the figures shown in Table 1.1, as 

reference to the noes has suggested and as the analysis below also shows, but 

it is also far from obvious who the 63 percent are who are drawing a 
distinction between 'folk-religion' and mainstream belief, who are the 14 

percent who are not and who are the remaining 19 percent who are unsure. 

The RCP analysis does however provide a scheme for first level coding 

although, as has already been hinted, in re-analysing the data in question 4.3 

it was discovered that the RCP coding scheme was grossly over simplified. 
This raises the whole question of the reliability and hence the validity of the 

RCP's 3-fold coding scheme : 'yes', 'no', or 'unsure'. 

This dissertation has the benefit of original field notes which permit re- 

analysis of data and this opens up the possibility of the formulation of 
different or more developed conclusions from those of the RCP research 
team. The specific questions under consideration are essentially emic in 

character being derived from the conceptual framework of those being 

studied. In the case of the RCP, the raw data are available and it is here that 

issues of reliability arise. 

Whilst coding of these data were standardised, presumably by means of 
inter-rater reliability, there is evidence of inconsistencies in the interview 

schedules. 9 Answers to question 4.3 show that respondents understood 
and answered the question in a more complex and less easily definable way 
than the RCP coding suggests. Thus one respondent notes that 'there is a 
distinction now with the ASB -I think the two ['folk-religion' and mainstream 
belief] coalesce actually - [but it's a] very difficult question. I wouldn't want the 

church to become a sect' (Glos : 1118) 10, whilst a second says : 'we shouldn't 

9 For an interesting and useful research article which deals with the social-scientific 
significance of inter-rater reliability, see Armstrong et al. (1997). 
11 Reference numbers following quotations refer to (a) the diocese and (b) the RCP coded 
reference number for that respondent. In fact respondents are coded by diocese using the 
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attempt to confuse goodwill with faith ... there are many reasons for those who 
have faith not to come to church ... belief in the church is no substitute for faith' 

(Durham : 5009). 

Are these respondents saying 'yes', 'no', or are they 'unsure' ? 

Conversely, and equally perplexing is the respondent who said : 
'I do! Folk-religion is in the Methodist Church and is best seen as a diet of 

sentiment and Sankey' (Truro : 2096). 

Revisiting the text 
Many answers therefore cannot be coded within a simple 3-fold typology 

without an unacceptable level of oversimplification and consequent loss of 

significant information. Nor are responses to question 4.3 entirely self- 

contained. There is much data embedded within the replies to the other 
three questions which, when taken into account, significantly alter the 

conclusions that the RCP arrived at (see Table 1.2). 

The SND-ND continuum 
As re-analysis proceeds it becomes clear that within the RCP cluster coded as 
'yes', described in the revised coding schedule introduced as a result of this 

re-analysis as 'differentiators', there is a distinction, albeit along a continuum 
between strong negative-differentiators (SND), strong positive-differentiators 
(SPD) and weak-differentiators (WD) which shades into the category of non- 
differentiators (ND) equating with the RCP'no's. Examples of each is given 
below. At first-sight the distinction along the SND-ND continuum is a 
theological one, between those who regard the church and its perceived 
orthodoxy and orthopraxis as the sole locus of authentic religious expression 

and belief, those who regard these things as being of primary, but not 

exclusive importance, and those who see the church as being essentially 
bound up with a wider, non-church-specific form of religious expression. 
But this fairly superficial analysis begs the deeper research question of what, 

following index : codes beginning with 1..., Gloucester; 2...., Truro; 3...., Southwell; 4...., 
Lincoln and, 5...., Durham. But for ease of reader reference the name of the diocese is 
appended to each quotation. 
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if anything, might be the unifying theological sub-text which acts as the 

primary doctrinal referent giving rise to the clustered and individuated 

attitudes of differentiation along this continuum? 

Two Holisms 
Such a question is made more complex when analysis of the RCP text from 

respondent-data within both of the latter clusters (WD and ND) is found to 

contain two different types of holism. Thus, in refusing to differentiate in a 
hard-and-fast way between 'folk-religion' and mainstream tradition, it is 

possible to detect the presence of one holism of the 'everything in life is part 
of your own spirituality' type ('I think they are all sincere by their own lights 

... 
' 

[Linc. : 41071; 'those with a non-church style of Christianity can be as close or 
closer to God than churchgoers' [Durham 5106]). And a second which 
presents a different ontology -'an awareness of something beyond this world, 

... [people who] feel there is a God ... a life beyond and a "hidden power"' 
(Durham: 5133). The interconnectedness and unity of the created order is 

also emphasised : 'folk-religion's rootedness in the soil and the search for 
ancestry and family roots [... ] people are still searching for something ... the 
winter solstice idea' is presented as evidence of 'a deep rooted need 
somewhere' (Glos: 1090). Ina similar vein another respondent refers to 'the 
wandering hippies and Greenpeace people ... sensing the earth and the spirit', 
and he remarks that there exists a'deep down need [for] peace of mind' which 
comes from the 'atmosphere of the moors' (Truro : 2118). 

This latter remark introduces yet another line of research, one which is 
implicit within the potential for longitudinal study on attitudes to 'folk- 
religion' already referred to. Whilst none actually names it as such, it is the 
closest that any of the 99 respondents come to recognising the existence of 
New Age, pagan and neo-pagan spiritualities per se and also as aspects of 
contemporary 'folk-religion'. Replies such as these give the impression that, 
in common with certain refractions of New Age, pagan and neo-pagan belief, 
the spirituality of the natural order is regarded by some clergy as being 

ontologically as real and substantive as mainstream orthodoxy and 
orthopraxis. If this is so, then it suggests that replication and extension to 
clergy in Somerset might provide corroborative evidence of the existence, 
nature and extent of this attitude. 
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Emerging spiritualities and their longitudinal implications 

Taken together with remarks on the potential for longitudinal study, this 

introduces a major research interest which is pursued in Chapter Six when 

the RCP questions on'folk-religion' are replicated and extended to Somerset. 

The reasons are two-fold : (a) because of the presence of a number of sites of 

New Age, pagan and neo-pagan interest (Aqua Sulis, sacred groves on 

Exmoor and the Quantocks, Solsbury, Ham and Cadbury Hill), especially 

Glastonbury and, (b) because of the possibility that the longitudinal aspects 

of this dissertation may highlight a shift in the clergy's consciousness of 

emerging contemporary religious expressions and a transformation in the 

spiritual Zeitgeist in the years since the RCP research was carried out. 

Clearly the RCP data concerning 'folk-religion' are open to a wider and more 

comprehensive interpretation than those of the Report's authors. 

Re-coding question 4.3 

The question was asked 

How might the differences between the 63 percent of the clergy 
who differentiate between Christian tradition and 'folk- 
religion', those 19 percent who do not, and the 18 percent who 
are unsure, be accounted for and can these figures be 

substantiated? How might the different ways in which the 
clergy answer question 4.3 be explained? Do the data from the 
RCP postal survey provide any statistically valid co- 
relationships which may help to account for these differences? 

Re-analysis of replies to question 4.3 initially suggests the 4-fold coding 

scheme along the SND-ND continuum already referred to. Re-analysis of 
data on a fifth cluster identified by the RCP as 'unsure', and a sixth, 'nil- 

response' enables all but the four of the 'nil' respondents to be classified 

within this 4-fold SND-ND typology (see Table 1.3). 11 

11 It should be noted, that for reasons of methodology and reliability, the re-coding of 
clusters was undertaken without reference to the RCP coding scheme. Some of the 
information used to carry out the re-coding is taken from qualitative data contained within 
other parts of the answers given to questions 4.3 - 4.5. which may account to some extent for 
the variations in numbers allocated by the RCP and to each category of this re-analysis . There is no way of knowing whether or not the RCP data analysts used a similar 
methodology, but it is one which clearly provides a more statistically significant outcome 
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Table 1.2 offers a simple comparison of the RCP coding and that derived 

from a re-analysis. The six clusters which emerge from first-level re- 

analysis reveal a number of social interactions hidden by the oversimplified 
RCP coding. 

Unpacking the SND-ND Continuum 

(1) Strong negative differentiators (n= 12) are (a) clear that a distinction 

does exist, (b) are able, in their replies, to define the nature of this 

distinction and (c) make it clear that the relationship between mainstream 

tradition and 'folk-religion' is a pejorative one. The following responses are 

typical of this cluster : 
'Folk-religion is anti-Christian. People are looking for protection against evil but 

not through Christianity' (Truro : 2126); 
'They are totally distinct - black and white. [I] don't make it easy for folk-religion' 

(Southwell : 3092). 

(2) The cluster coded as strong positive differentiators (n= 12) are (a) clear 
that a distinction does exist, (b) are less able, if at all, to define the nature of 
that distinction, but (c) regard folk-religion as an ally of the Church, 

especially in relation to the pastoral opportunities it offers. Typical of this 

group is the priest who said : 
'There is a strong difference between folk-religion and mainstream belief which I 

try to use when I can by translating it into Christian belief rather than opposing it. 

There is a similarity between them. Folk-religion presents evidence of a 
questioning mind and an awareness of something beyond this world' (Durham : 
5180). 

and analytical baseline. But of course, the RCP researchers were not proposing to carry out 
a detailed statistical analysis of responses to question 4.3, although the provisional re- 
evaluation of these data into six rather than three clusters provides a more useful set of 
standard responses. 
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TABLE 1.2: Simple comparison of RCP coding 
and re-analysis by clusters of Question 4.3 

Folk Religion and Christian Tradition : 

Is there a Distinction to be drawn? 

RCP Coding (n =/ %) Re-coding (n =/ %) 

Yes Differentiators : (1) S-neg-D 12/ 12 
(2) S-pos-D 12/ 12 

64/6 3 (3) Weak-D 39/ 38 63162 

No 14/ 14 (4) Non-D 20/20 

Unsure 19119 (5) Unsure 12/12 12/12 
No answer 04/04 (6) Nil-R 04/04 04/04 

n=101/100% n=99/100% 

Another remarked : '[Whilst] there is a lot of folk-religion round here [which] can 
be an irritant [but isn't for him], he can work with it. Folk-religion is where people 
expect something to be done with a religious flavour because it's always been 
done that way [without any] real thought why' (Truro : 2003). 

The following is typical of many in this category : 'Yes, there is a lot of folk- 

religion and superstition, especially around marriage, funerals and baptism. But 

you have to accept that within that there is a spiritual religious need or feeling 
... 

Clergy are too frightened to stand up and talk about what the church is - that it's 

not about supporting the church but being the church' (my italics) (Glos : 
1065). 12 

(3) Weak differentiators (n= 39) recognise the existence of 'folk-religion' 

outside the Church which is neither necessarily Christian nor necessarily 
anti-Christian and which may, at times, be present in a positive way within 

12 This respondent is one of a number who come close to Wilkinson's understanding of the 
'significance of inarticulate religion outside the Church' (1978 : 89). 
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the Church itself. This group differs from the strong differentiators, both 

negative and positive, in the magnitude of its discrimination, and from the 

non-differentiators in recognising that 'folk-religion' exists. The following 

response from a priest in the Lincoln diocese is typical of this group : 'To a 
large extent the parish church still provides a focus for folk-religion ... one sees 

weddings, baptisms and funerals as the church fulfilling its mission to the 

community through the primary task of preaching the gospel and drawing people 
into the kingdom' (Linc : 4042). A colleague from the same diocese observes 
that : 'folk-religion is simply residual religion and I am much in favour of it' (Linc : 
4116). 

TABLE 1.3 : Re-coding of responses to Question 4.3 
Bivariate re-analysis by Cluster and Diocese 

CODE: 1 2 3 4 5 6 
(SND) (SPD) (WD) (ND) (U nsure) (Nil-R) 

DURHAM 1 2 10 4 3 1 (n=21) 
GLOUCESTER 1 3 5 5 5 1 (n=20) 
LINCOLN 2 0 9 4 3 1 (n=19) 
SOUTH WELL 2 1 8 6 0 1 (n=18) 
TRURO 6 6 7 1 1 0 (n=21) 

n= 12 12 39 20 12 4 99 

Categories 4 to 6 demonstrate different characteristics from the 3 clusters of 
differentiators. These are : 

(4) Non differentiators (n= 20), a cluster characterised by (a) a tacit, 

sometimes explicit, understanding of religion as a universal expression of 
the human existential condition, of which Christianity is but one 
representation and (b) that the term 'folk-religion' is co-terminous with and 
includes all that goes on in churches, notably in relation to ritual. 

The response of non differentiators is illustrated by the following 

observations 'there is no absolute distinction ... Religion is created by 
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communities to express its beliefs because in one sense all religion is folk- 

religion' (Durham : 5077). 
'What we call Christianity has incorporated much folk-religion ... They are all 
Christians in M, even if they have no idea of doctrine ... they demand 

rites of passage' (Durham : 5103). 
'It is very difficult to make a rigid distinction in a village. There are no 
boundaries and it is hard to accept any distinction between folk-religion and the 
received tradition ... because of the interpenetration of life by the church as a 
central institution in the ... village and its life' (Southwell : 3080). 
'Not sure that there is much of a distinction ... refuse to distinguish between folk- 

religion and mainstream tradition ... by folk-religion [I] mean the given interest in 
things religious' (Southwell : 3063). 
'The role of the church in practice is somewhere where (people) can practice 
their folk-religion' (Truro : 2110). 
'I think all believe in God ... and everybody has their own religion ... I think all are 
sincere by their own lights' (Linc. : 4107). 
'Folk-religion [getting married and buried] 

... the church exists to fulfil that role' 
(Glos : 1146). 

(5) The category unsure (n= 12) includes those respondents who have 

never given the matter any consideration or who are genuinely perplexed as 
to how they should reply. This group often expresses ambivalence in 

relation to the usefulness or otherwise of words like 'folk-religion', 
'Christianity' and 'Church'. This priest from Gloucester is representative of 
this group : 'I think the two coalesce actually. It's a very difficult question but I 

wouldn't want the church to be a sect' (Glos : 1018). Two others from the same 
diocese simply say: 'I don't know' (Glos : 1145 and 1149) whilst another 
observes that'it depends on what you mean - whether Christian folk-religion or 
just folk-religion' (Glos : 1109). But when data from other questions are taken 
into account, each of these 12 respondents is able to be located within one of 
the four main clusters (see Table 1.10). 

(6) Nil respondents (n= 4) are those who simply do not answer the question 
at all, including the respondent of whom the interviewer wrote 'nothing 
relevant recorded on this interview' (! ) (Glos : 1093) or whose replies are so 
incongruous as to be beyond other categorisation. Take for example the 
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following : 'There is (1) New Testament Christianity; (2) Traditional Anglicanism 

(the New Testament viewed through English reserve) and (3) the Church of 

England - the one they stay away from' (Linc : 4141). Consequently data 

from these four respondents is dropped from the main analysis, but reference 
is made to them in the text and Tables where relevant interview data occurs. 

In the light of the above re-analysis using the SND-ND taxonomy the revised 
figures for each of the four clusters is seen in Table 1.10. 

Preliminary conclusions to be drawn from the analysis of responses to 

question 4.3 are that, on the whole, differentiators understand 'folk-religion' 

as referring to the popular enactment of faith. For some this involves acts or 
interpretations far removed from theological propriety. A corollary of this, 

which emerges from the analysis of responses to question 4.4, is that clerical 

accounts of the Christian faith may be so particularised as to be beyond 

identification by lay people. At the same time, in analysing the differences 

between clergy, reference is made to two refractions of the same idea, and in 

some cases to two diverse religiosities. Interestingly, and this is seen in 

almost all of the replies within the SPD and WD clusters, where a pejorative 

view of 'folk-religion' is taken, it is almost exclusively applied to people who 

are located somewhere within the structures of the local church, and not 

only its penumbra. It is these people especially who are being seen as 

acting, to some degree, irreligiously. 

Strong negative differentiators appear, on the basis of the RCP data, to differ 

from other differentiators in that, by and large they locate 'folk-religion' 

within the sphere of the profane in the sense in which Durkheim (1915) uses 
it; it exists outside of and in contradistinction to the sacred in the same way 
that natural and revealed religion are defined by some as occupying 

mutually exclusive realms of validity and meaning. 13 Thus 'folk-religion' 

occupies a supernatural realm in opposition to the Christian realm, and its 

13 The question of clerical perceptions of the sacred-profane dichotomy is an important 
one to emerge from this research and is discussed more fully in Chapter Five in the light of 
the Somerset evidence. 
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demise is a necessary part of the pastoral and spiritual reclamation of its 

adherents. 

When the pastoral dynamics of each cluster are considered, it emerges that 

whilst positive and weak differentiators translate 'folk-religion' as pastoral 

opportunity along lines laid down as long ago as the 6th century by Pope 
Gregory, strong negative differentiators are less likely to regard 'folk-religion' 

as providing the kind of pastoral opportunities which might enable its rituals 
and theological constructs to be seen as important points of contact for the 

missionary and evangelistic work of the church. Analysis of replies to 

question 4.5 indicates that strong negative differentiators are most likely to 

operate restrictive pastoral policies with an emphasis on personal conversion 
from non-Christian forms of religious belief and practice into Christianity, 

especially in relation to baptism. It will be interesting to see which aspects 
of this analysis, if any, emerge from the textually richer Somerset data. 

Re-analysis of question 4.4: What aspects of folk-religion do you 
encounter? 
The RCP findings are set out in Table 1.4 which offers a simple percentage 
breakdown of replies (n=137) given by the 64 clergy who replied 'yes' to 
question 4.3. Content analysis by the RCP researchers identified two 
categories of response : ritual and belief, and these categories are confirmed 
by re-analysis. The re-analysed figures differ slightly from those of the RCP. 
The complexity and diversity of many of the replies to the three questions on 
'folk-religion' and their supplementaries has already been noted. By 
including data from all four RCP questions, the figures are thereby revised 

and a number of the batches refined thus producing a more detailed analysis 
by diocese (Table 1.5) and by batch and cluster (Table 1.6). Table 1.7 shows 
the RCP results and the re-analysis of total responses to question 4.4 in 

simple figures by total response numbers. Tables 1.5 and 1.7 include two 

response batches not included by the RCP: theodicy (n= 2) and searching 
(n= 9) 14, which were revealed by a re-analysis of the RCP data based on 205 
responses from 87 clergy, 68 more than the 137 responses from the 64 clergy 

14 As an example of theodicy, one priest spoke of a commonly expressed folk-sentiment 
surrounding death, often understood in terms of 'God must have wanted them' (Durham : 
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TABLE 1.4 : What aspects of Folk Religion do you encounter? 
All Dioceses 

PRAXIS : Baptism 20% 
Funerals 17% 
Harvest 13% 
Weddings 10% 
Witchcraft 6% 
Rememberance 4% 
Christmas 3% 
Churching 3% 
Contacting the dead 1% 

77% 

BELIEF : Unthinking 7% 
Superstition 6% 
Sincerity 4% 
Fate and Luck 3% 
A Higher power 3% 

23%* 

Source : TABLE 6.2.2 (The Field of Folk Religion) in Davies et aL 1990c (145) 
and TABLE 56 in Davies et al. 1991 (264) 
* this figure is incorrectly quoted as 33% in both the above sources. 

who distinguished between 'folk-religion' and mainline tradition. Re- 

analysis of replies to 4.4 therefore suggests a more comprehensive if complex 
picture of the range of identified folk-religiosities than that offered by the 
RCP and, taken together with Table 1.3, highlights a number of statistical 
anomalies, which need to be accounted for. 

Statistical anomalies 
Firstly some of those clergy identified as non-differentiators and others who 
are unsure do, nonetheless, identify both practical and theological examples 
of'folk-religion' (see Table 1.6). Amongst non-differentiators there are 12 

such examples which range from 'the baptism of the children of travellers' 

5191). Searching in folk-religion is variously described as 'people honestly trying to find God' 
(Lincoln : 4184); 'people still searching for something' (Glos : 1090) and, 'people crying out for 
faith' (Southwell : 3130). 
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TABLE 1.5 : The Fields of Folk-Religion : 
Replication and re-analysis of RCP data by Diocese 

DIOCESE: DUR GLOS LINC STHL TRURO 

PRAXIS 

n= n= n= n= n= % 
Baptism 11 7 8 4 11 n= 41 20 
Funerals 6 8 3 4 4 n=25 12 
Harvest 2 3 9 4 7 n= 25 12 
Christmas 0 6 5 3 1 n= 15 7 
Weddings 2 6 1 3 1 n= 13 6.5 
Remembrance 0 1 3 5 4 n= 13 6.5 
Witchcraft 2 0 0 0 5 n= 7 4 
Churching 4 0 0 0 0 n= 4 2 
Contacting 1 0 0 0 1 n= 2 1 
the dead 

n =145 71% 
BELIEF 

Superstition 6 3 3 1 8 n= 21 10 
Unthinking 3 2 2 1 2 n=10 4.5 
Searching 2 3 1 2 1 n= 9 4.5 
Sincerity 2 2 0 4 0 n= 8 4 
A Higher Power 2 0 0 3 3 n= 8 4 
Theodicy 2 0 0 0 0 n= 2 1 
Fate / luck 2 0 0 0 2 n= 2 1 

n=60 29% 

(N =205) (=100%) 

(Durham : 5060) and 'the annual visit of the British Legion' (Southwell : 3063) 
to a priest in Southwell who, refers to 'spiritualism' but interestingly appears 
to interpret this as something other than 'folk-religion' and pertinently goes 
on to state that'a lot of clergy fence people in and call it folk-religion' (Southwell 
3081). This cleric comes closer than most to regarding 'folk-religion' as a 
clerical definition which applies to the religious quest of those whom he 
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describes as having an'awareness of a higher reality which may well be in 

harmony with Christianity'. 
An example of aspects of 'folk-religion' encountered by the unsure comes 
from two clerics in Gloucester, both of whom replied 'don't know' to question 
4.3 yet who answer 4.4 by referring to 'superstition' (Glos : 1145) and 
'superstition - putting flowers on graves etc. ' (Glos : 1149). And the latter 

remarks: 'I don't think it's a good idea to be superior about it. 

The RCP analysis fails to pick up such responses because the 137 items 

mentioned as falling within the fields of 'folk-religion' are contained 

exclusively within the replies of the 64 clergy who distinguish between 'folk- 

religion' and mainstream belief. The discrepancy and the overspill into 

categories which appear to exclude the possibility of such identification, 

might be accounted for by a methodological or analytical flaw in the way in 

which the RCP data were handled. But more importantly, it reinforces the 

essentially complex and often quixotic understanding which the clergy 
apply to 'f olk-religion' as well as the inherent difficulties produced by 

oversimplified coding schemes. 

Secondly, there are noticeable differences between different identification 

categories and rates by batch across the clusters. In every category except 
"searching", weak differentiators identify a higher incidence of aspects of 
encountered 'folk-religion' in categorical, absolute and comparative terms 
(see Table 1.6). In other words, although they are the most numerous cluster 
(n= 39) and therefore one might expect a higher absolute number of 
identified examples of 'folk-religion', batch analysis for this group shows 
them to be significantly more aware of the local religious complex than any 
other group. Will this hold good when the Somerset data on the fields of 
'folk-religion' are considered in Chapter Six? 

Thirdly, there are marked geographical differences between the examples of 
'folk-religion' cited by respondents to question 4.4. This is most noticeable 
with regard to belief. Clergy in Durham refer to items of belief in toto in 

approximate ratios of 3: 1 (Lincoln) and 2: 1 (Gloucester and Southwell). 
Similar figures apply to Truro : 3: 1 (Lincoln); 3: 2 (Gloucester and 
Southwell). References to witchcraft are found only in Truro (n= 5) and 
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TABLE 1.6 : The Fields of Folk-Religion : 
Identification rates by cluster and batch 

CLUSTER :123456 
(S-neg-DXS-pos-DXWeak-D) (Non-D) (Unsure) (Nil-R) 

n= 12 12 39 20 10 6 

Percentages adjacent to the top line batch number [thus : n/25)] are the respondent 
percentages for the cluster; those in brackets below [thus : (10)] are absolute 
percentages for the batch. 

PRAXIS : n= n= n= n= n= n= 
(%) (%) (%) (%) (%) (%) 

Baptism 4/33 04/33 24/62 15/03 04/40 02/33 n =41 
(10) (10) (59) (7) (10) (4) 

Funerals 05/42 17/02 28/11 15/03 20/02 02/33 n= 25 
(20) (8) (44) (12) (8) (8) 

Harvest 05/42 17/02 14/36 25104 0 0 n=25 
(20) (8) (56) (16) - - Christmas 3/25 2/17 18/07 12/02 10/01 0 n=15 
(20) (13) (47) (13) (7) 

Weddings 08/01 2/17 21/08 1/5 0 16/01 n =13 
(8) (15) (61) (8) - (8) 

Remembrance 04/33 0 17/06 12/02 0 16/01 n= 13 
(31) - (46) (15) - (8) 

Witchcraft 25/03 17/02 03/01 05/01 0 0 n=7 
percentages hereafter are numerically insignificant 

Churching 0 1 4 0 0 0 n=5 
Contacting 0 0 2 0 0 0 n=2 
the dead 

N=145 

BELIEF : 

Superstition 25/03 06/50 18/07 05/01 04/40 0 n= 21 
(15) (28) (33) (5) (19) - Unthinking 08/01 17/02 15/06 05/01 0 0 n=10 
(10) (20) (60) (10) 

Searching 0 04/33 03/01 10/02 20/02 0 n=9 
(44) (12) (22) (22) - 

percentages hereafter are numerically i nsignificant 
Sincerity 0 4 2 2 0 0 n= 8 
Higher Power 0 2 4 2 0 0 n= 8 
Theodicy 0 2 0 0 0 0 n=2 
Fate/luck 0 2 0 0 0 0 n=2 

n=60 

N=205 
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TABLE 1.7: The Fields of Folk-Religion : 
Simple comparison of RCP data (Table 1.4) 
and re-analysed data (Table 1.5) as a percentage of total responses. 

What aspects of Folk Religion do you encounter? 

RCP (TABLE 3) Re-analysis (TABLE 4) 

PRAXIS : all figures are expressed as percentages 

Baptism 20 20 
Funerals 17 12 
Harvest 13 12 
Weddings 10 6.5 
Witchcraft 6 4 
Remembrance 4 6.5 
Christmas 3 7 
Churching 3 2 
Contacting 1 1 
the dead 

77% 71% 

n=? n=145 
BELIEF 

Unthinking 7 4.5 
Superstition 6 10 
Sincerity 4 4 
Fate I luck 3 1 
A Higher Power 3 4 

Theodicy - 1 
Searching - 4.5 

23% 29% 

n=? 
100% 

N=? 

n=60 
100% 

N= 205 
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Durham (n= 2), as are instances of necromancy (n=1 in each case). Whilst 

such references may be of little overall statistical significance and may also 
be due to differences in interview technique, the fact that both examples 
apply to the only two dioceses which uniquely report these other aspects of 
'folk-belief' suggests that factors relative to the religio-cultural locale may be 

at work. 

However, simple cross-referenced bi-variate analysis (Table 1.8) suggests that 

paganism in the form of witchcraft, superstition and contacting the dead are 

most frequently cited by differentiators. Religio-geographic factors associated 

with 'the Celtic Fringe', the rising incidence of 'rediscovered' as well as 
traditional superstitions, older religiosities and other constituents of New 

Age spirituality may account for the figures from Truro; but further research 

would be needed to elucidate the Durham figures. 

TABLE 1.8 : "Paganism" *: Praxis and Belief : 
Identification rates by cluster and diocese 

Figures for witchcraft are in brackets and are included in the total for that entry 

CLUSTER 123456 

Durham 2 (1) 141 (1) 10 
Gloucester 010020 
Lincoln 001111 
Southwell 001000 
Truro 3(1) 7(3) 4(1) 000 

n= 5(2) 9(3) 10(l) 2(1) 41 

"combined totals for witchcraft, contacting the dead and superstition. 

Beyond straightforward references to Halloween, and non-specific 
superstitions, the data from Truro are unique in their citation of concrete 
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examples of items of 'folk-religion' contained within the broad definitions of 

witchcraft, necromancy and superstition. Here are a few examples : 
a baptism requested by a lady who said ' "I don't believe" but who saw the rite 

as "getting rid of the devil"' (Truro : 2126); 
the church, cited by one clergyman as 'somewhere they can practise their folk- 

religion' (Truro : 2110); 

vets reporting'nasty practices among farmers and peasants, lots of black magic 

... in the Land's End peninsula ... witchcraft, St Just and Madron have black 

magic societies' (Truro : 2018); 
'In P [it's] bad luck if fishermen go out when the parson is on the quay - 
[he] still has to be careful' (Truro : 2100). 
In referring to witches, one respondent says, 'I've come across one or two 

unpleasant things. People have been seen dancing nude. [I have] had human 

excrement smeared on the altar.. [a] deliberate, anti-God act... I have been 

called in to do something about poltergeist. Said prayers and sprinkled holy 

water. It worked and got rid of a revolting smell' (Truro : 2042). 
A sixth Cornish priest told the RCP interviewer : 'Cornwall as a whole [has] 

pockets of folk and even pagan religion ... 
"Dour, Celts, and fay"' (Truro : 2063). 

Instances cited in Durham are in a similar vein, but without any suggestion 
that these things are 'in the place' in the way that they appear to be in Truro. 
Thus one Vicar reports 'a witchcraft coven close by; satanic symbols on the 

church door ... gravestones ... notice board and a child's grave desecrated. 
Witches praying for the break up of clergy marriages' and himself portrayed as 
'the devil' (Durham : 5100); another, of a'male white witch - and Public School 

at thatl', in his parish (Durham : 5103). 

Here again is evidence of the significance which locality has in relation to 
the ways in which non-church spirituality expresses itself and the dialectical 

effect this has upon the formation of clergy attitudes to whatever they 

regards as operating under the umbrella of 'folk-religion'. This is a major 
line of further research which has already been commented upon and is re- 
visited in Chapters Six and Seven. 
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'Folk-religion' and the Occasional Offices 
In commenting upon the significance of the examples of 'folk-religion' cited 
by respondents to question 4.4 Davies et al. comment as follows : 

in trying to understand what lies behind this great variety of 
clerical opinion we have drawn some distinctions between 
what we have called practical and creedal elements of folk- 
religion, and also between strong and weak forms of each (1991 
: 265) 

In differentiating between strong and weak forms of praxis, the data. leads 

Davies et al. to define the former as being expressed through 'suspect 

motivation of otherwise established practises whilst the latter is 

characterised by irreligious belief and unacceptable behaviour' (1991 : 266). 
Therefore, in so far as 'folk-religion' is bound up with the practical aspects of 
religiosity, the conclusion the RCP appears to draw is that it exists as a 
continuum from outlawed behaviour, exemplified by the inherent irreligion 

contained within such diverse behaviour as'smoking in church' (Durham 
5067) or witchcraft (passim. ), to suspect attitudes towards official church 
rites. 

Davies et al. observe that the latter are most clearly associated with the 
occasional offices. They note that : they cover the gamut of church focused 
rites., viz. baptisms, funerals, weddings and harvests' (1991 : 266) although 
re-analysis of responses to question 4.5a : Do you ever feel that people take 
advantage of the church for their own convenience? (Table 1.9) indicates 
that whilst such comments raise a critical and theoretical point of 
interpretation underlying the more belief-focused aspects of 'folk-religion', 
they do not appear to indicate the existence of a strong negative attitude 
amongst the clergy towards those aspects of 'folk-religion' which lie, partly 
or largely, within the church domain. The following comments illustrate 
the willingness of most of the clergy surveyed who said 'yes' to question 4.5a 
to be used in this way : 
'of course they do, all the time. We expect it [but] are not offended' (Durham : 
5040); 'it's easy to think that [people use us] but it's part of our ministry, it's what 
we're here for, it provides contacts which are valuable. People still see the 
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TABLE 1.9 : Responses to Question 4.5 by Cluster & Diocese 

Do you ever feel that people take advantage of the church 
for their own convenience? 

CLUSTER : 1 2 3 4 5 6 

n= n= n= n= n= n= 
DIOCESE: 

DURHAM 
Yes but + ve 1 8 2 3 n=14 
Yesand - ve 1 1 1 n3 

No n0 
Unsure 2 1 1 n=4 

GLOUCESTER 
Yes but + ve 1 5 4 5 (N/R) n= 14(+1) 
Yes and - ve 1 1 n=2 

No n=0 
Unsure 1 1 n=2 

SOUTHWELL 
Yes but + ve 1 7 6 1 n=15 
Yes and - ve 2 1 n=3 

No n=0 
Unsure n=0 

LINCOLN 
Yes but + ve 4 4 2 1 n=11 
Yes and - ve 2 1 1 n=4 

No I n=1 
Unsure 3 n=3 

TRURO 
Yes but + ve 1 4 5 1 1 n=12 
Yesand-ve 3 1 n=4 

No 1 1 n=2 
Unsure 1 1 1 n= 3 

n= 12 12 39 20 12 4 N= 99 (98) 

Cumulative percentages by category = Yes but + ve 69% 
Yes and - ve 16% 

No 3% 
Unsure 12% 
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church as their church even if they don't come. They have the right to be buried 

and married in their own parish church' (Glos : 1019); 
Some, a few, come to faith through this. Someone who comes to Christ 

commits as much as they know of themselves to as much as they know of 
Christ. I take them at face value' (Truro : 2096). 

Thus amongst those who said 'yes' to question 4.5a 16 per cent (n = 16) 

(described in Table 1.9 as 'yes and negative') express concern that people 

take advantage of the church for their own convenience. Sixty-six 

respondents (69 per cent of total respondents, termed as 'yes but positive') 

regard such opportunities as providing a valuable pastoral opportunity. 
Three per cent (n = 3) answered 'no' to 4.5 of whom the following response is 

representative : 'No, it is their right, we wish their closer involvement. As 

English people it is their right and the majority do so' (Linc : 4116). 

Might such responses be significant in the context of Davies's claim (1983) 

(which is considered in detail in Chapters Two and Six), that the presence of 
'folk-religion' functions for the clergy as a vocational validating mechanism 
within an otherwise dysfunctional church-society context? A respondent in 

Lincoln notes : 'I feel constantly used. We were ordained to suffering' (4097). 
The response of another cleric to question 4.5 is especially telling in that it 

raises the question of whether for some the experience of dysfunction may be 

a result of a perceived unchurched religiosity within the church itself. 'I am 

clear about who I minister to [the world] and who I minister with [the Church] 
... 

but [I] hate the "churchy church", the holy superloo - people who go for a wash 

and brush up each Sunday to make them feel better 
... [there is] a difference 

between church-goers and church people ... the congregation here ... 
is not 

producing services for others' (Glos : 1090). 

The replies of two clergymen in Truro are equally telling : 'lots of churchgoers 

... regret people coming in prams, taxis and hearse and not at other times. [I] 

resist this ... you can have a love for the Lord without a love of the Church' 
(Truro : 2089); 'the local people say that [people take advantage]. I say it's my 
only opportunity for getting them to worship [and] to preach to them [even 
though] their involvement can't go any further than that' (Truro : 2118). In 

addition to the theme of 'folk-religion' as 'a category of clerical self- 

39 



What the Rural Church Project Shows 

absolution' (Davies, 1983 : 67) 15, clerical perceptions of church-members' 

attitudes to 'folk-religion' provides a further area of research when the focus 

shifts from the RCP to Somerset. The former theme is considered in 

Chapters Two and Six, the latter in Chapters Six and Seven. 

DEFINING THE RESEARCH QUESTIONS 
The third and final question with which this opening chapter is concerned 
leads naturally to defining the research questions which this re-analysis of 
the RCP questions on 'folk-religion' has so far highlighted : 

What, if anything, are the underlying cognitive constructs 
which give rise to clergy attitudes to 'folk-religion'? Are the 
attitudes they reflect more than simply a matter of 
churchmanship? What other research possibilities do the RCP 
data suggest? 

Even at the most prosaic level the RCP data on attitudes to 'folk-religion' 

cannot uncritically be taken to be simply a function of theological self- 
definition, and nothing more. 16 As Chapter Two suggests, such a 

conclusion cannot uncritically be drawn. Moreover, whilst the simple 

continuum which the RCP offers (Davies et al. 1991 : 267 ff. ) may have some 
descriptive value, it cannot easily explain why clergy differ in their attitudes 
to'folk-religion', nor does the RCP offer much of an insight into the 

underlying cognitive and theological constructs which give rise to these 

attitudes. Indeed, it did not set out to do so; but this re-analysis has at least 

the didactic value of shedding light on the areas of new research which are 

possible if the RCP questions were to be replicated and extended in such a 

way that 'thick' data are enabled to emerge. Clearly there are other research 

questions to which the RCP gives rise, but these are not pursued here. 

15 Davies (1983) also uses the expression 'clerical self-justification' as an alternative 
equivalent phrase for'clerical self-absolution'. Both terms are used in this dissertation 
when referring to this aspect of Davies' research. 
16 As well as asking respondents to define their churchmanship along well-established, 
traditional lines the postal survey also allowed respondents to qualify their self-definition as 
being additionally 'charismatic' and/or 'liberal'. 
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Re-visiting the causal link with churchmanship 
As the literature review in Chapter Two shows, a number of commentators 
have made the 'churchmanship connection' between clergy and their 

attitudes to 'folk-religion'. This assertion is invariably made without 

empirical evidence but the foregoing re-analysis of the RCP data suggests that 

even where such a relationship maybe inferred, its presence needs to be 

carefully argued and deviant cases accounted for. Table 1.10 provides 
details of churchmanship for each respondent cross-referenced from the RCP 

postal survey and is largely self-explanatory. It shows, for instance, an 

association between self-designated evangelical/charismatic respondents and 

the SND cluster. 17 Fifty-eight per cent of SNDs, for example, are 
'evangelical'- 48 per cent of respondents. SPDs are more likely to be 

'central' (27 per cent) or 'modern catholic' (36 per cent). Seventy-two per 

cent of WDs and NDs are either 'central' or 'liberal' in their churchmanship, 

or both. 

Therefore at one level of analysis the re-analysis of the RCP data suggests that 

there are clear connections between attitudes to 'folk-religion' and 

churchmanship. In particular, a number of studies (Kelly : 1977; Percy : 
1992,1995a, 1995b, 1997; Marsden : 1994) indicate the primacy of 
'charismatic' or 'liberal' ecclesial style as predictive attitudinal signifiers 
towards a variety of socio-religious indicators, over and against more 
traditional ecclesial locators. 

But on the basis of the evidence of the re-analysed RCP even this 

relationship is by no means absolute. When the data are analysed in detail 

it is clear that churchmanship is not the primary determinant in terms of 

17 RCP respondents were asked to define their churchmanship using the 8 categories listed 
in Table 1.10. 
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attitudinal location along the SND-ND continuum for a significant number of 

respondents. For instance, three SNDs, 22 per cent of the total, are neither 

evangelical nor charismatic and respondents claiming to be either or both of 

these are found in each of the other three clusters. Over 50 percent of 

evangelicals are not SNDs. Whereas 72 per cent of WDs and NDs are either 
'central' or 'liberal', or both, 28 percent are not. 

If this pattern is repeated when the RCP questions are extended and 

replicated in Somerset, then such deviant cases might highlight the 

significance of analysis at the interface between the individual and the 

collective as well as the by-no-means straightforward individual theological 

and psychological constructs which give rise to attitudes to 'folk-religion' . 

The Research Questions : 
The foregoing re-analysis of the RCP offers a valuable starting point which 
hints at the possibility that a carefully constructed replication of the RCP 

questions on 'folk-religion' might yield valuable data on the intrinsic beliefs 

and behavioural dispositions, the system of evaluations, emotions, and direct 
behavioural tendencies of Anglican clergy in response to the phenomenon of 
'folk-religion'. At the simplest level, the replication and extension of the 
RCP questions on 'folk-religion' to Somerset, would test the hypothesis that 
these may be understood initially within the context of the SND-ND 

continuum. But clearly there is more to it that this! The continuum 
represents a general observation; it is not, of itself, an explanation. 

Beyond the straightforward replication of these four questions, and to some 
extent as an exercise in triangulation, there lies the possibility of discovering 

what, if anything, are the theological and cognitive-psychological constructs 
which give rise to these attitudes. 

Is there, for example, an underlying and unifying theological sub-text which 
provides a connectional theological theme, refractions of which are what 
give rise to clergy attitudes to 'folk-religion' ? If so, this suggests that the 
presence and nature of such a sub-text might be highlighted by the use of an 
attitude scale. Such a scale, in the form of a quantitative research 
instrument, might be constructed in such a way as to make possible 
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inferences about respondents' theological and doctrinal attitudes as they 

reflect the complex processes which are at work in attitude formation. The 

purpose of such a scale would be to deconstruct the theological structures 

embedded within the qualitative data both in order to connect these 

emerging constructs with individual attitudes to 'folk-religion' as well as, in 

some measure, to explicate them. This implies a reflexive approach to 
textual analysis. Moreover, such an exercise coupled with the factor analysis 

of data would be expected to yield important information about the presence 
and form of any underlying and unifying theological referent. Clearly the 
inclusion of an attitude scale requires careful justification. 

The significance of longitudinal effects in the identified fields of 'folk- 

religion', their presentation and location vis- ä-vis mainstream tradition 

emerges from data which emanate most directly from questions 4.3 and 4.4. 
This suggests at least two longitudinal foci for further research; one 
concerning Douglas Davies' (1983) maxim that 'folk-religion' is a clerical 
category of self-justification, the second concerning New Age, pagan and 
neo-pagan religiosities and the effects of religion and locality, including 
localised variants of 'folk-religion', notably that represented by Glastonbury. 

As a corollary, and since all 99 RCP respondents were male. What might be 
the effect if the selection of subjects were to be intentionally skewed in order 
to discover what role, if anything, gender might play in the formation of 
attitudes to 'folk-religion'? 

Similarly, whilst the focus of the 99 RCP interviews was on the rural Church, 

might a shift of emphasis allowing a balance between urban and rural 
respondents yield data of some significance in respect of each of the above 
substantive research questions? In other words, are urban or rural effects 
present in clergy attitudes to 'folk-religion' ? 

A further question suggested by this reanalysis concerns the attitudinal 
differences towards 'folk-religion' which clergy perceive as existing between 
themselves and church members. This operates in two senses : the first 
concerning the view from the mainstream; the second the religious 
constructs of churchgoers themselves. In the case of the former, how might 

44 



What the Rural Church Project Shows 

such differences be explained; in the case of the latter, what effect might the 

presence of 'folk-religion' among church members have upon clergy 
attitudes? 

Finally, re-analysis of the RCP data suggests that whilst questions 4.4 and 4.5 
appear, at least potentially, to contain most of the 'thick' data, supplementary 
data embedded within questions 4.4 and 4.5, though inconclusive in 
themselves, are of considerable value in research terms. 

But thus far in this dissertation the question of how social researchers, 
theologians, and others have come to understand and define 'folk-religion' 
has not been attempted. And it is to this and the accompanying literature 
that we now turn. 
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CHAPTER TWO 

'FOLK-RELIGION' : WHAT MIGHT THAT BE? 

Introduction : 

The purpose of this second chapter is fourfold. It begins with a brief review 
of the development of the concept of 'f olk-religion'; this is followed by an 
overview of the problems inherent in defining it. A review and critique of 
the various attempts which have been made to define 'folk-religion' is 
followed in the final section by a consideration of the implications for 
further research of Douglas Davies's (1983) description of 'folk-religion' as a 
vocationally validating clerical category of self-absolution. 

The Development of the idea of 'folk-religion' - one concept - four roots 
A two minute electronic search through BIDS or Sociofile highlights not only 
the seemingly limited extent of current social-scientific scholarly interest in 
'folk-religion' but also the quixotic and often eclectic ways in which the 
concept is understood and applied by scholars. Sociofile references to 'folk- 
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religion' per se from January 1974 to December 1999 come to just 37. When 

multiple references are subtracted the net figure is 28. But to this must be 

added references from within other disciplines - theology, folklore, 

ethnography - and those many references where collateral terms (popular 

religion, common religion, invisible religion, vernacular religion etc. ) are 
employed. 

Surprisingly there is no summary of the development of the term 'folk- 

religion' in anthropological, sociological, or religious scholarship. Yoder's 

(1974) paper on folklore is the sole exception. Neither does any clear 

understanding emerge from the literature of the meaning of 'folk-religion'. 

This is not surprising; almost the entire corpus of research interest into'folk- 

religion'comes from the world of academia. But as Hufford observes : 

the truth claims of both folk religion and the basic thrust of 
scholarly hermeneutics of a religion constitute a primary, 
fundamental conflict of interest between the scholar and those 
studied (1995 : 64). 

And this is the case whether 'those studied' are 'folk-religionists' or the clergy 
in their attitudes towards 'folk-religion' and those who practise it. 

Even those academics whose works are directly referred to in this chapter as 
attempting to define 'folk-religion' or one of its cognates, and who are also 
clergy (Avis, Bailey, Clark, Croft, Douglas Davies, Rupert Davies, Habgood, 
Hamilton-Brown, David Martin, Morris, Obelkevich, and Ross-White) speak 
with a scholarly voice. The reflexive voice of the guardians of the sacred 
themselves is not heard. The point is an important one because when the 

various incarnations and definitions of 'folk-religion' are considered later in 

this chapter, it will be seen that these are coming from a cultural reference 

point dominated by the academy. Consequently, the end result is bound to 
be very different from that which emerges from the reflexive voice of the 

clergy who are culturally located in a different sitz im leben. The 

ramifications of this distinction are pursued below. 
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Nevertheless, a review of the literature suggests that the concept of 'folk- 

religion' has at least four principal roots, though aspects of all are found in 

each. 1 

Religiöse Volkskunde 
Although Bailey (1998c) 2 implies that the term 'folk-religion' emerged 
during the twentieth century (he compares Hastings's Encyclopedia of 
Religion and Ethics [1918] which has no entry on 'folk-religion' and Eliade's 

Encyclopedia of Religion [1987] which does 3 ), the first of these four roots is 

contained within the much earlier German idea of religiöse Volkskunde. 

This draws on the dialectical concepts of the religious dimensions of folk- 

culture and the folk-cultural dimensions of religion. Isambert (1983) links 

the concept's development with the early Durkheimian Czarnowski's study 

of the national importance of'folk-religions'. Bruckner (1968), Yoder (1974) 
4, and the New Catholic Encyclopedia (1981) 5 trace the concept's roots to 

nineteenth century German scholarship and the origination of the expression 
religiöse Volkskunde itself to 1901 and the Lutheran minister Paul Drews. 

Yoder comments that'the term came out of an attempt, within organised 
religion, to narrow the understanding gap between pulpit and pew' (1974 : 2) 
in those societies (Scandinavia 6, the Baltic states, Nordic countries, German 

I Davies (1985) lists six broad categories of meaning, but these are easily assimilated 
within this four-fold taxonomy without compromising the integrity of Davies's position 

2 which is, in any case, a tentative one. 
Elsewhere, Bailey (nd#1; 1984b; 1986a; 1986b; 1990a; 1997a; 1998a; 1998c) offers a 

variety of different descriptions and definitions of 'folk-religion' according to the context 
within which he is writing. Whilst this is confusing it nevertheless highlights the 
difficulties inherent in providing a 'catch-all' definition. 
3 It should be noted that whilst the entry on 'folk-religion' (Christian, Vol. 5 :3 70-374) 
includes sections on folk-Buddhism, folk-Judaism and folk-Islam, Eliade places 'Christian 
folk-religion' under the heading of 'Popular Christianity' for reasons which are not altogether 
clear (Galilea, Vol. 11 : 440-442). 
4 Yoder's approach is the classic view on 'folk-religion' from a folklorist perspective. Yoder 
in particular offers an excellent summary of the religiöse Volkskunde approach to 'folk- 
religion'. 5 Whilst this source includes references to 'folk art' and 'folklore', like the International 
Encyclopedia of the Social Sciences (1968) it omits any reference to'folk-religion' or any of 
its cognates. In the case of the New Catholic Encyclopedia this may reflect upon the status 
afforded to 'folk-religion' understood as religiöse Volkskunde in predominantly Catholic 
countries expressed through enactments such as carnivals, fiestas and pilgrimage. 6 The University of Lund as been particularly active In recording folk-religion in a 
Protestant culture. The Institute for Church History with an Archive for Swedish Church 
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Länder and Swiss Cantons) where corporate memory gives rise to a 
traditional and widespread public acceptance of Christianity and its rites de 

passage and where membership, though in effect nominal, is regularised 
through payment of Church tax. Whilst the compass of the former is 

essentially Protestant, several commentators make a link between this and 

certain folkloristic aspects of European Catholicism (Isambert, 1978; Davies, 
1988; Gentilcore, 1992; Wessels, 1994). 

Notwithstanding the recognition that '[popular] conceptions of the Christian 

religion were often radically different from the official doctrinal versions 

represented by the clergy' (Yoder, 1974 : 3), 'folk-religion' defined as 

religiöse Volkskunde quickly moved out of religion proper into the academic 

world. Isambert (1978) suggests that folklorists, with their interest in 

religious 'survivals' (i. e. pagan elements in Christianity - c. f. Johansen, 1995; 

Houk, 1996), tend to look sympathetically at folk-religious elements in 

culture including pilgrimages (Davies, 1988; Wessels, 1994 8; Stark, 1995) , 
the folk-arts associated with shrines (Brennemann, 1997), hagiography 

(Brown, 1981; Isambert, 1983; Gentilcore, 1992), popular hymnology (Berg, 

1955), and popular preaching (Beyer, 1996) regarding them as a creative force 

in the creation of (rural) community. 

But by and large the implication of the approach to 'folk-religion' through 

religiöse Volkskunde was that such practices represent an historically prior 

stage of largely historical interest. 9 The persistence and recovery of a 

number of examples of 'folk-religion' in Somerset is considered in Chapter 

History (Kyrhohistoriska Arkivet) gathers historical and longitudinal ethnographic data on 
Swedish folk-religious beliefs and practices. 

An interest in Catholic aspects of religiöse Volkskunde was developed through the 
founding of research centres such as those at Münster (Institute für religiöse Volkskunde), 
Saltzburg, and Paderborn where Georg Schreiber coined the term kirchliche Volkskunde to 
describe the ethnography of the shrine, pilgrimage and related subjects. 8 Wessels' main concern is to demonstrate that there has been an elevating of pagan myths 
by Christianity. Drawing heavily on the early twentieth century religio-historical school, he 
shows how pagan holy places, rites and gods were partly abolished and partly given new 
(Christian) meaning in order to convert uneducated rural people. This is a useful summary 
of the research of others but with little original material. o Whilst most of the corpus of research within the genre of religiöse Volkskunde is 
historical, that the tradition remains a live one is exemplified by the annual publication of 
the Nordic Yearbook of Folklore which has appeared annually since 1944. 
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Six, but a comparison of 'folk-religious' practices, many connected with the 

beliefs and rituals of the local church listed by Poole in his 1877 study, 

reinforces Dolly's claim that 'in the past folk-religion consisted of an ebullient 

and very successful popular Christianity' (1996 : 246), folkloristic research 

into which has been distorted by making the artificial distinction between 

pagan and Christian components. 

Wessels (1994) suggests that the abolition of popular folk mythologies in 

post-Enlightenment Europe has contributed to the decline of archaic 'folk- 

religion' and archetypal thematics understood in terms of religiöse 

Volkskunde (c. f. Johannesen, 1996). And yet, whilst the study of religiöse 

Volkskunde has declined since the second half of the twentieth century, 

evidence from urban society in Sweden (Gustafsson, 1974) and Germany 

(Savramis, 1978) suggests that despite other transformations of the sacred, 

'folk-religion' understood as religiöse Volkskunde, continues to act as an 

affirmative system which confirms individuals and groups within their 

cultural and social profiles. 

A contemporary sub-stratum of 'folk-religion' understood as religiöse 
Volkskunde, though never referred to by the use of such an expression, 
includes the nascent interest in first-nation religions in North America 

(Brown, 1996; Milne. 1997). 

'Folk-religion' as syncretism : little and great traditions 
A second focus of academic interest in 'folk-religion' comes from the cultural 

anthropological study of syncretism which grew out of the concerns of 

anthropologists, like Redfield (1930a; 1930b; 1956), to understand the 

tension between 'folk' and 'official' forms of religion. 10 A central concern 
in such studies is the interrelatedness of little and great systems of the sacred 

within complex societies where religious sub-cultures negotiate. The 

context here is that of cultures where traditional religion is highly visible 
and in which 'folk-religion' refers to practices which are on the margins of 

10 Redfield was particularly interested in the synthesis of Meso-American religions 
(Mayan and Inca) and the popular forms of Afro-Caribbean religion found in Voodoo, with 
'official' Catholic belief and practice. His Tepoztldn :A Mexican Village (1930a) and The 
Folk Culture of Yucatan (1930b) are classic examples of this genre. 
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canonical tradition. The fluidity and dialectical nature of the relationship 
between these two types of religion is considered by Vrijhof (1979) and 
Hufford (1995). 

Several important, though judged in the light of contemporary academic 
interest, somewhat dated, studies of 'folk-religion' in Japan (Hammer, 1961; 
Sakurai, 1968; ) refer to 'folk-religion' in a relatively neutral way to 'those 

congeries of beliefs and customs out of which the named religions grew and 

grow' (Bailey, 1997a : 41). A similarly Darwinian (deterministic) 

evolutionary approach is taken by Mensching (1964a; 1964b) who, drawing 

heavily on Frazer, deprecatingly defines 'folk-belief' as 'the primitive 
tendencies of the religious masses' (1964b: 269). A common theme in these 
'classical' studies is the perception that the relationship between 'little' and 
'great traditions' is essentially one of conflict. Researchers from Herberg 
(1962) onward have dismissed this perception as reductionist and static. 

A rather more dynamic, phenomenologically directed and parallel strand 
exists within comparative religion. It is here, according to Yoder (1974: 5), 
that the term 'folk-religion' per se emerged with Trachtberg's (1939) work - 
Jewish Magic and Superstition :A Study in Folk Religion. This particular 
field of 'folk-religious' studies is based largely on empirical research of 
'living' representations of the sacred. Its research corpus is eclectic and 
includes ethnographic studies of the West Indies (Perez y Mena, 1998), 
Ireland (6 Cathasaigh, 1979) , China (Huang, 1994; Seng, 1994), and Korea 
(Adams, 1995) which together with a number of significant studies on'folk- 
Judaism' (Liebman, 1973; Schoenfeld, 1988), 'folk-Shinto' (Averbuch, 1996; 
Miyake & Swanson, 1996; D. Waterhouse, 1996), 'folk-Buddhism' (Lewis, 
1993; Maung Htin, 1995), 'folk-Hinduism' (Chatterji, 1995; Sontheimer, 1995; 
Kumar, 1996), Japanese 'folk-Christianity' (Mullins, 1998) and 'folk-Islam' 
(Hinge, 1995; Jaconsen, 1996) also come within this genre. 

(Re) emerging and Neo-folk religions 
This is as yet a small but growing area of research interest which is made all 
the more valuable by its roots in the 'new' and rapidly evolving cultural 
settings of North America and Australia. It is particularly included as a 
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specific category within this literature review because of the implications it 

contains for the analysis of data especially in Chapter Six of this dissertation. 

The theoretical basis of these studies is exemplified by Williams (1998) who, 
in seeking to analyse the causes of neo-devotionalism in the USA, draws on 
Redfield's categories of 'great' and 'little tradition' (1930a; 1930b; 1956) to 

understand the re-entry of 'folk-religious' ideas into the 'shadow tradition' of 

official (RC) religion. 

The emergence of neo-devotionalism is not limited to the USA. Visitor 

numbers to places like Wells Cathedral, Lourdes, and Santiago de 

Compostella have increased markedly in recent years. At Compostella the 

number of pilgrim certificates issued to pilgrims who have carried out the 

prescribed rituals rose from 2,000 in 1983 to 70,000 in 1993 (Malloy, 1998 

5). My own research on the use of votive candles and prayer requests at 
Wells Cathedral indicates an increase in excess of 200 per cent for the former 

between 1994 and 1999. The latter display widespread knowledge of 
traditional religious language of the kind largely abandoned in vernacular 
liturgies since the 1960s. Whilst the increase in the number of prayer 
requests mirrors that for the use of votive candles, a second textual trend is 

seen in the number of these requests which contain religious ideas drawn 
from New Age, pagan, and neo-pagan ideas and/or from other world 
religions. 

Wright (1994) highlights the dialectic which is at work here, between what 
Vrijhof terms 'the officialisation and the operation of religion' (1979 : 219) in 

the process of 'folk-religion's' re-emergence. In common with a number of 
other commentators, Wright suggests that many of these re-emerging forms of 
devotion (Marian cults, renewed interest in religious statuary [McDannell, 

1995], the rosary, veneration of the sacrament, and other sensual expressions 
of belief associated with the post-Tridentine, pre-conciliar Church [Weber, 

1991,1995] ) represent what Brown has termed 'an attempt to reject overtly 
intellectualized cerebral religion' (1981 : 127). Malloy pertinently 
comments that : 
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pastoral liturgists have begun to recognise this trend, often with 
confusion if not alarm. With increasing frequency, they are 
confronted by sometimes small but often insistent groups who 
demand perpetual exposition of the Blessed Sacrament, public 
exercises in honour of the Blessed Virgin, the veneration of 
religious images, and similar rites ... (1998 : 6-7). 

Other researchers (Maldonado, 1986; Espin, 1995; Perez, 1995) have focused 

on the 'popularising' effects of the large influx of Hispanic Catholics into the 

USA in the last quarter of the twentieth century and the importation of 'folk- 

religious' beliefs and practices from Meso-America such as the devotion to 

Our Lady of Guadeloupe (Engh, 1997). 

Super-rational, symbolic, and imaginative reemergences and transformations 

of 'folk-religion' are by no means limited to American Catholics but are also 
found among Afro-Americans (Chireau, 1995; Pinn, 1998), and American 

revivalist movements (Fentress, 1997). Nor are they found only in the USA. 
11 

Research in Australia presents a somewhat different picture. Here 'folk- 

religion' is used by sociologists to describe the emergence of New Age, pagan 

and neo-pagan beliefs. Wild's (1984) and Glasner's (1984) studies of modern 
'folk-religions' include the genesis of neo-Aboriginal religious ideas within 
the New Age and postmodern versions of Buddhism (see also, Spuler, 

[2000]) and other Eastern traditions (including Hare Krishna). In the case of 
Glasner's study this use of the term 'folk-religion' connects the ecstasy of 

sports participation to that of religious ecstasy. 

11 An interesting example took place in Great Driffield (East Yorkshire) early in 2000 and 
was reported in the Times (25/2/00) by Ruth Gledhill. The 'appearance' of the 'face of Jesus' 
above the chancel arch was noted by a member of the Salvation Army who took shelter from 
the rain in All Saints Anglican Church during a local 'March for Jesus'. The discovery of the 
image was signalled by'the cooing of a dove' (in fact a feral pigeon! ) which was sitting on the 
rafters and this was interpreted as a divine sign. The Times reported that as a consequence 
the church has become a place of pilgrimage and that during the month of February 2000 
both the numbers attending Sunday worship and the church's income more than doubled. 
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Folk-religion' -a uniquely British perspective 
Bailey (1984b, 1986b, 1998c) and others (Davies, 1983; Habgood, 1983; 

Silversides, 1986; Reed, 1987; Hamilton-Brown, 1992; Morris, 1995; 

Williams, S. C., 1993,1995; Avis, 1997) identify a fourth refraction of 'folk- 

religion' : its use as a description of the religious beliefs of those who rarely 

attend church but who nevertheless regard themselves as Christian. And 

this uniquely British usage is a key point of conceptual departure for the 

ways in which 'folk-religion' is understood in the chapters which follow. 

Significantly, with the exception of Williams, each of the foregoing 

commentators is himself a'religious professional' or someone writing from 

within the Church itself with a pastoral and/or missiological interest. Bailey 

(1984b; 1998c) suggests that this particular use of the term 'folk-religion' 

emerged during the 1970s among British clergy. More specifically it refers 
to those ('folk-religionists') who make 'occasional' use of the Offices 
(baptisms, weddings and funerals, described as 'folk-religious' rites) in 

connection with 'occasions' such as birth, marriage and death. 

As the analysis which follows in the next section suggests, such an 
understanding of 'folk-religion' on the part of academics and those religious 
professionals who speak with the voice of academia, is a transactional one. 
In other words, it is a concept formed on the boundary between two groups 
('folk-religion' and mainstream tradition) describing the dynamic of the 
transaction between them. Scholars may not intend it to be so, but such a 
transactional understanding is in danger of residualising the religious lives 

of believers and in the process portraying these beliefs as incredible. The 

process of residualisation stems from connecting the word 'folk' with 
'religion' and juxtaposing these terms with 'official' religion. In many cases 
(notably Croft [nd]; Reed, [1978]; Clarke, [1982]; Silversides, [1986]; 

Hamilton-Brown, [1992]; Morris, [19951), such a juxtapositioning negatively 
influences how 'f olk-religion' and its 'adherents' are viewed. 

Moreover, this transactional understanding of 'folk-religion' appears to be 
based on a mechanical rather than mystical theology (Silversides, 1983; 
Reed, 1987). It includes a belief in 'merit' as a source of personal religious 
legitimisation (Davies, 1985) and in 'Christianity' itself as an object of 
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religious validation (Bailey, 1990a; 1996). By implication 'folk-religion' thus 

defined is irrationally concerned for correct forms, notably in connection 

with the occasional offices, and in events such as Harvest Thanksgiving, 

Remembrance Sunday and at major festivals. Consequently, it might be 

argued that such an approach to 'folk-religion' does scant justice to belief and 
lived experience; it fails to take seriously what people say, feel, and 

experience. 

Used in part as a synonym for the belief that people still like a minister of 

religion to be around at baptisms, weddings and funerals (Croft, nd : 12; 

Davies, 1983; Davies, 1985; Habgood, 1983; Williams, S. C., 1993,1995; Avis, 

1997), 'folk-religion' by this definition is presumed to embody a defective 

theology of a vengeful God who demands moral rectitude (Silversides, 1986; 

Reed, 1987; Hamilton-Brown, 1992; Morris, 1995) and which hints at the 

presence of other and older religiosites in buried conflict with Christianity 
(Vaux, 1902 12 ; Thomas, T., 1988; Thomas, K., 1991). 

In taxonomic terms 'folk-religion' by this definition and within this 

particular British and largely clerical understanding operates along a 
continuum of beliefs and practices. Such a continuum is perceived to range 
from the church member who believes in reincarnation (Davies et al., 
1990d), through the varieties of non-orthodox ideas which attach to the 
Occasional Offices, to local folk-customs of the kind described by Poole 

(1887) and Tongue (1965), to superstition (Smith, 1968; Abercrombie, et al., 
1970; Jarvis, 1980; Campbell, 1996). 13 The dividing line between 

orthodox belief and 'acceptable' or 'unacceptable' forms of 'folk-belief' 
(Davies et al. refer to this as 'suspect motivation of otherwise established 
practices [to] irreligious belief and unacceptable behaviour' [1991 : 266] )- is 

12 Vaux was an Anglican clergyman, one of that now almost extinct breed of scholar 
parson who wrote and published extensively whilst remaining in parish ministry for the 
whole of his life. He records a number of practices and folk-beliefs which are still extant, 
including the belief that at baptism it is lucky for the baby to cry, that the rite is itself 
essential to good health and that good fortune will follow the child if (s)he is first met by a 
boy on leaving the church. The latter, usually accompanied by the giving of money and 
food, was common practice in the County Durham parish of which I was Rector as recently 
as the early 1990s. 

Each of these sources recognises the problems inherent in defining superstition, 
especially over and against the beliefs and practices of institutional forms of religion. 
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a matter of opinion. The latter, which often include the illegitimate forms of 

the sacred referred to by Remy & Servais (1974) - including yoga, astrology 

and belief in [black] magic - are rarely, if ever, referred to as 'folk-religion' 

within the 'British' definition. But as Chapter One indicates, the RCP 

provides statistical evidence of the existence among the clergy of a polarity 

of understanding. Such a polarity hinges upon the relationship of 'folk- 

religion' and mainstream belief, both in terms of orthodoxy and orthopraxis, 

which extends along a continuum from the inclusivist ecclesiology of those 

who are referring to two refractions of the same idea, to the exclusivist 

ecclesiology of those who, like Reed (1978) 14 believe they are dealing with 

two distinct (and mutually exclusive) religiosities. 

In both of these extreme responses the impact upon the clergy consciousness 

of those areas of theology and praxis at which the lex orandi of the Christian 

community proper fades into 'folk-religion' is considerable, even though it 

may be difficult to define because the clergy are neither a homogeneous 

social group nor, as the RCP and the Somerset research shows (see especially 
Chapters One, Five, Six, and Seven) are they operating within easily 
definable parameters of belief. 

Naturally the existence of such a continuum begs the question of what it is 

that constitutes Christian orthodoxy! Chapter Four considers this question 
in the light of the Likert data. Yet the very existence of the Christian creeds 
indicates the difficulties inherent in defining what constitutes normative 
Christian belief and orthopraxis. 15 This much is acknowledged by the 

Doctrine Commission of the, Church of England (1981; 1987; 1996). As 

Avis (1993), Habgood (1993), Lash (1982) and Ross-White (1990) observe, 
Christianity is more adequately defined as a tradition of action and 
interpretation rather than as a system of ideas and beliefs. Likewise, Davies 

et al. observe : 

14 Reed calls 'folk-religion' a 'dysfunctional' form of religion because it represents a failure 
to distinguish between symbol and that which is symbolised (1978, especially Chapter 5). 
15 Orthopraxis is used here in a restrictive sense as signifying those religious customs and 
ritual acts which are part of Anglican worship. A wider definition which would include 
personal moral and religious practice, such as "keeping the 10 Commandments", is not 
intended. 
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the idea of folk religion turns on [the] view that there is a 
recognisable mainstream Christian tradition expressed in 
doctrine but that this central strand is preserved by popular 
opinions which may alter the real sense of Christianity (1991 
249). 

This is not surprising. As Bernhardt (1994) points out, Christian faith has 

traditionally discovered its identity and integrity in dialogue with positions 
which are contrary to its own broader faith community or the faith 

communities of other traditions. According to him Christian identity is and 

always has been discovered and maintained in contextually contingent ways 
in situations of dialogue. 'Folk-religion', as Ahern's (1987) research shows, 

presents the clergy, as the official guardians of Christian orthodoxy, with 

such a dialogue situation. 

This important point is overlooked by Obelkevich (1976) who like Clark 
(1982) and Gentilcore (1992), fails to take account of the fact that the 
institutional church makes a misleading model for defining normative or 
orthodox religion. 

By contrast, Ahern's (1987) research in Tower Hamlets suggests that even 
within a cross-section of clergy whose theological background and pastoral 
policy towards rites de passage varies from open to strict, there exists a 
conflict between the de jure and the de facto in matters of orthodoxy. Such 

a conflict might indicate that for these clergy at least there has been no 
conscious assimilation of the de jure by the de facto (1987 : 118 -119). But 

the numerical base of Ahern's study is small and the evidence presented is 

anecdotal rather than analytical. 

Folk-religion and churchmanship - an attitudinal link? 
A second taxonomic continuum, one which functions in a somewhat 
different frame of reference, relates clergy attitudes to 'folk-religion' to 
churchmanship. Such a supposed causal link is referred to in Chapter One 
and is re-visited in the light of the Somerset data, notably in Chapters Four 
and Five. On the basis of a small, but unspecified, sample of clergy, 
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Hamilton-Brown proposes a three-fold churchmanship-specific attitudinal 
taxonomy which he describes as follows : 

The Catholic says it can be the Gospel - convert it. The 
Evangelical says it's not the Gospel - condemn it. The Liberal 
says it is the Gospel - encourage it (1992 : 25). 

But as Chapter Five shows, notwithstanding the SND-ND continuum, clergy 

attitudes are far more complex and nuanced. The strength of this 

relationship is by no means absolute and understanding the connection 
between collective and individual attitudes highlights significant and 
important factors in the process of attitude formation. 

Moreover clerical understanding of what constitutes 'folk-religion' is far from 

static as Chapter Six shows. Like Hamilton-Brown, the work on'folk- 
religion' undertaken by other religious professionals (Croft, [nd]; Silversides, 
[1986]; Morris [1995]) is instructive. Morris's book is as much an apologia 
for Affirming Catholicism 16 as an exploration of'folk-religion'. The same 
applies to the evangelical Silversides and the Liberal-Modernist, Croft. It 

may seem unfair to apply rigorous sociological and theological criticism to 
four publications which are primarily intended for parish use in the context 
of local strategies for mission and evangelism. But in different ways each is 

making a connection between attitudes to 'folk-religion', a particular ecclesial 
viewpoint and its consequences for missiological praxis and apologetics, as 
being 'the correct one'. The latter is clearly a matter of opinion to which 
each author is entitled. But it is sad that such publications, which make use 
of social research findings, infer an attitudinal link between churchmanship 
and 'folk-religion' which is both static and takes no account of the influence 

of 'spiritual style' as a predictive attitudinal signifier (Percy, 1992,1995a, 
1995b, 1997; Davies, 1993; Marsden, 1994). Moreover, the reanalysis of the 
RCP in Chapter One and the Somerset data in Chapters Four and Five 

suggests that such a limited and static taxonomy cannot be entirely 
maintained. 

16 'Affirming Catholicism' represents the liberal-catholic wing of the Church of England. 
Its approach to mission is sacramentalist; its position on liturgy and women's ordination to 
the priesthood, mainstream. 
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'Folk-Religion' : defining the indefinable? 
So far this review of the development of the term 'folk-religion' and the 

accompanying literature appears to reinforce the academic consensus. Thus 

a number of researchers (Obelkevich, 1976; Donners , 1979; Clark, 1982; 
Davies, 1985; Habgood, 1988; Bailey, 1990a; Primano; 1995; Avis, 1997) have 

highlighted the dialectical confusion inherent in any attempt at definition, 

whether these are undertaken from a philological, sociological, 

anthropological, ethnographic, historical viewpoint, or whatever. Hufford 

(1995) considers the dialectical nature of the use of the concepts of 'folk' and 
'religion' and he implicitly agrees with Habgood (1983) that both words have 

created confusion and differences of opinion. Habgood himself regards it as 

a term containing an admixture of theology and praxis for which no fully 

satisfactory definition exists. He observes that it is 'one of a number of 
[terms] used to describe various aspects of something so amorphous that a 

single clear definition is impossible' (1983 : 78). Yet each of these 

researchers, and others referred to in this chapter, nevertheless do attempt to 
define what they regard as 'folk-religion'; the vox scholastica is that of the 

academy; the result reflects the culturally-situated quality of all human 
knowledge. 

It is a criticism of all the literature so far reviewed that it possesses what 
DeGeorge (1985) terms an'epistemic authority', i. e. self-appointed 
permission to define reality for others, which is not negated by the presence 
of religious professionals within the academic community. The interests of 

academics, as opposed to those of the guardians of the sacred themselves, are 
almost certainly different. The analysis of the RCP data in Chapter One and 
those from Somerset in Chapter Five suggests that this is so. The reason for 

this lies within the assumed cultural authority of scholars, the complex 
language they use in scholarly discourse and the often esoteric modus 
operandi of academic communication. Unwittingly perhaps, but such 
academic interpretations of the beliefs of ordinary people as they are 
reflected in the experience and attitudes of the clergy, are rendered 
inaccessible. Yet, because of the nature of scholarly authority, such 
academic analyses of the meaning of 'folk-religion' continue to have a 
significant cultural impact. 
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Listening to the reflexive voice 
And yet on the basis of the empirical evidence gathered by both the RCP and 
this dissertation, it is clear that while almost all of the clergy interviewed 

have little difficulty in owning and using the concept of 'folk-religion', 

either as a theological or a pastoral construct, they themselves are part of the 
knowledge-making process. All knowledge is subjective. That being so, and 
in the light of the foregoing, the theoretical approach taken throughout this 
dissertation is that the meaning of 'folk-religion' is that given to it by the 
individual clergy whose attitudes are contained in the RCP and Somerset 

data. To a large extent such an understanding, though often informed by the 

vox scholastica, functions for the most part as an individuated reflexive 
dialectic in which the operative variables are theological, psychological and 

pastoral. But as Chapters One, Four and Five suggest, such individuation is 

capable of producing attitudinal patterns which are able to be analysed. 

Even so, a number of commentators have attempted to define'folk-religion'. 

And the analysis of such definitions is instructive in both taxonomic and 
transactional terms. At the same time an understanding of these definitions 

sheds useful light of the attitudes which clergy bring to 'folk-religion'. Since 

this is the main concern of this dissertation and a recurring theme 
throughout, some reference to these definitions provides a useful 
comparative and heuristic device. At the very least they help to map-out the 

territory. 

Some Definitions of 'Folk-Religion' 
Table 2.1 offers a simple breakdown of some of these definitions of 'folk- 

religion' under three headings : pastoral, process and ego-centric. No doubt 

others might categorise these definitions differently. The purpose here is 
instructive rather than definitive and the sense in which each category of 
definition is being used emerges through the process of critique and analysis 
itself. 

Pastoral Definitions 
Habgood's definition arises from a concern to embrace the messy world of 
the 'unexpressed [and] inarticulate' beliefs of residual Christianity within the 
pastoral remit of the Church. But when reserved for 'the religion of ordinary 
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folk', (1983 : 78) such a definition of 'folk-religion' is especially telling. It 

begs the question, for example, of whether there exists a language gap 
between 'folk' and mainstream 'believers'. If so, it appears to assume that 

such 'ordinary folk' lack both expressiveness and articulation and that 

conversely there exist certain words and symbols in the possession of 

mainstream tradition, which 'folk-religion' lacks, which are the lingua franca 

of religious dialogue tout court. 

But as the analysis of non-institutional forms of belief and religious 

expression referred to in Chapter Four shows, the work of Francis & Thomas 

(1996), Francis & Jones (1996), Hay (1979; 1987; 1999), Hay & Morisy (1978) 

and others suggests that 'religious experience' is far from uncommon and that 

under certain conditions 'ordinary folk' are both expressive and articulate in 

speaking about them. Clark's (1982) definition falls into the same trap; it 

relegates 'folk-belief' to the deviant and pragmatic in a way which cannot be 

substantiated by empirical evidence. Hay & Morisy's (1978) evidence, for 

instance, shows a strong connection between conventional indices of 

religiosity and the experiences they measure and document. 

Hamilton-Brown's definition is singularly inadequate and, by implication, is 

dismissive of the 'sort of faith' (1992 : 1) it describes. He regards secularism 

as the cause of'folk-religion's' presence. But such an approach seems to 

disregard the real religious content of 'folk-religion' in the perceptions of the 

adherents of popular religious culture highlighted, for instance, in 

Southwark by Sarah Williams (1993,1995) 17 and in Liverpool by David 

Sheppard (in Ahern & Davie [1987] : 7). 

Bailey's definitions (1984; 1990a) are intentionally ironic; he is consistently 
dismissive of the concept of 'f olk-religion' (nd # 1; 1986a; 1986b; 1990a; 

1997a; 1997b; 1997c) claiming that its use is'invariably pejorative' (1998a : 
32) and that'what is called folk religion in [Britain], is one, relatively 

17 Sarah Williams uses oral and autobiographical evidence to demonstrate how a popular 
and genuine understanding of Christian doctrine coalesces with superstition in attachment, 
for example, to rites of passage. 

63 



'Folk-religion': what might that be? 

popular, expression of implicit religion' (1998a : 33). Bailey's use of the 

term 'implicit religion' is considered and critiqued below. 

But pastoral definitions, especially Habgood's, do at least suggest the 

untidiness of the idea of 'folk-religion' whilst locating it somewhere within 
the penumbra of the life, concerns and actions of the local church. 18 In the 

case of Habgood's, the definition is also both practical and generous. 
Process definitions, whilst maintaining the penumbral location of 'folk- 

religion' vis-ä-vis the local church, are perhaps less so. 

Process Definitions 
Table 2.1 offers four definitions of this type. An analysis and critique of 
Reed's (1978) definition incorporates that of the others listed. His thesis, 

which owes much to Mensching (1964b), is a complex one. But essentially 
he argues that the purpose of religion is to supervise, control, and initiate 

people through an essential experience of regression from what he terms 'W- 

activity' (the world of work) to 'S-activity' (the world of symbolic meaning) 

and then back into the 'real' world. Such a regression experience takes place 
through the therapeutic and converting effect of worship. From this 

working model Reed produces two excessive and dysfunctional forms of 

religious behaviour : fanaticism and 'folk-religion'. By this definition the 
'folk-religionist' 'loses his capacity to distinguish between the symbol and the 

thing symbolised' (1978 : 76). This is the essence of 'f olk-religion' where 'the 

gods worshipped may be clothed in the images of the movement... but are 

actually embodiments of the needs and values of the local or national 

community which remain unmodified' (1978: 87). 

Reed's thesis is a complex one and space allows only the briefest overview. 
19 Though not lacking in perception, his view of 'folk-religion' and its 

practitioners is well summed-up by Galilea's (1987) definition which, like 
Reed's appears to be both disingenuous and fails to take account of the 
increasingly dominant religious symbols and constructs of postmodernity 

18 The long term existence of such a'penumbra' is well documented, for which see, for 
example, Currie, et al. (1977) 
19 For a somewhat more thoroughgoing critique see Davies (1981). 
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which are referred to in Chapter Six of this dissertation. 'Folk-religion' is 

treated as an inferior, defective form, of belief. At the same time, in their 
definitions Mensching, Reed, and Galilea make a false distinction between 

the thing being symbolised and its symbol. This seems to argue for a gap 
between the world of religion and that of creation which reduces mystery to 

magic and denies the sacramental quality of the universe. This flies in the 
face of the kind of evidence which is considered in Chapter Six. 

What is more, Reed's suggestion that the chief symptom (sic! ) of 'folk- 

religion' is resentment of change (1978 : 92) effectively labels huge areas of 

official religious practices and belief as 'folk-religious'! On this point 
Douglas Davies takes the argument to its conclusion : 

Jesus did not label the publicans and the sinners as folk- 
religionists. Folk-religion, in the sense of a set of ... customary 
practices, is to be found in the Anglican Church in large 
measure. It consists in ringing bells at odd times ... wearing 
surplices, beating the bounds ... we do not seek to overthrow 
these phenomena because of their cultural origin, and one does 
not need to strip-tease the cassock in order to preach the gospel, 
but one must get some simple priorities right. The judgement 
of the Word of God upon our lives falls on all religiosity alike. 
There is no hiding in apostolic religion, and there is no escape 
in folk-religion. (1981 : 148) 

But Reed's model does at least have the merit of highlighting the ways in 

which 'folk-religion' within the narrow British definition may be both 

nominal and cosmetic - it invests other values and beliefs in reassuring 
symbolism and at times demands a ritual response rather than metanoia. 
But the question about whether local or national values are absorbed but 

remain unmodified is surely not a question about wrong process only. It 

opens up the whole debate about the Church's role in 'baptising' aspects of 
the culture it finds itself in which is taken up by a number of Somerset 

clergy (see Chapter Five). The Church has to wrestle with this question, but 

surely the rightness or wrongness depends on a discernment of the values 
concerned and not, as Reed's thesis infers, a denial of the process. 
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Ego-Centric Definitions 
A critique of Silversides's (1986) definition is a useful starting point. This 
definition, though less complex than Reed's hinges on a concept of 

selfishness or unworthiness ('for its own ends' : 1986 : 1) which is, in effect, 
a boundary maintaining definition of the kind already referred to in this 

chapter. Like Reed, Silversides, and to varying degrees the other quoted 
sources (Yoder, 1974; Davies et al., 1991; Hamilton-Brown, 1992 and Morris, 

1995) focuses upon the distinction between apostolic and 'folk-religion' 

which symbolises a trend towards mainstream sectarianism that is 

commented upon by a number of RCP and Somerset respondents (see 

Chapters One and Five). Such a definition implies that those within the 
institution posses a healthy religious psyche, and enjoy the luxury of 
unpressured discrimination within an ambit of intellectual detachment. 
This may seem a harsh criticism, but even Morris, who writes as a liberal- 

catholic Anglican, veers towards such an understanding of 'folk-religion'. 
To a large extent, Yoder and Davies et al. merely note the implicit ego- 
centricity of definitions to which they themselves do not necessarily 

subscribe. 

Some wider definitions 
Whatever 'folk-religion' might be, the variety of ways in which religious 
expression and articulation come about is what underlies the plethora of 
alternative, and sometimes seemingly interchangeable, terms which have 
been used by sociologists to describe those religious beliefs and expressions 
which fall outside organised religion. Amongst the most common of these 

are invisible religion (Luckmann, 1967); civil religion (Bellah, 1967); 

common religion (Towler, 1974; Towler & Chamberlain, 1970); popular 
religion (Schneider & Dornbusch, 1958) , customary religion (Hornsby-Smith 

et al., 1985), vernacular religion (Yoder, 1975; Primiano, 1995), and 
subterranean theology (Martin, 1967). 

Implicit-Religion 
Chapter Eight of this dissertation focuses on the concept of 'implicit 
soteriology'. The way in which the term is used is fully explicated there and 
a clear distinction is made between the way in which Bailey uses the word 
'implicit' and its use in this research. However, Bailey's work is not without 
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merit and has recently been absorbed into the lingua franca of official 
Anglican publications as an expression which : 

includes folk-religion ... 
[and is] characterised by religious 

ideas and concepts which are embedded in history and culture 
and expressed by the deeply felt need in people to enact rituals 
and have 'sacred occasions' (Mission Theological Advisory 
Group, 1996: 45). 

For this reason, if for none other, the meaning and value of 'implicit religion', 

over and against the use of the expression 'folk religion', requires careful 

consideration. Should the expression 'folk-religion' be abandoned in favour 

of 'implicit religion' (an omnibus expression used by Bailey to cover all 
forms of religiousness apart from the explicit religion of the churches), 

especially since Bailey himself is particularly dismissive of the various 
definitions of 'folk-religion'? 'Folk-religion's' claim to academic integrity 

appears to be made all the weaker by Bailey's 'discovery' of ninety-six terms 

which contain a degree of equivalence to 'folk-religion' in so far as they 
describe religious constructs and theologies which stand in some measure 
outside or over and against mainstream orthodoxy (nd #2). 

Like Clyde Kluckhohn the anthropologist, Stark & Bainbridge from exchange 
theory and Ronald Inglehart from a hierarchy of needs, Bailey's underlying 
supposition is that some sort of spiritual questing is 'hard-wired' into the 
human constitution. 20 Even though it might be argued that people may not 
ask questions in the same way, nor come to the same answers, Bailey's 
findings suggest that there exists a hierarchy of culturally embedded 
hegemonic systems within daily routine, such as the family, that shapes 
those responses. In the face of secularisation, understood in terms of the 

weakening appeal of institutional forms of religion to express and shape the 

religious Weltanshauung of individuals, and as a result of cultural diversity, 

indifference to religious institutions and their formalised constructs of 
theological expression does not mean that people are indifferent to the 

ontological and existential concerns which formal religion attempts to 

address. Thus Bailey's oft repeated threefold and dialectical definition of 

20 See Kluckhohn (1962); Stark & Bainbridge (1986), and Inglehart (1990 [especially : 177- 
2111,1997).. 

67 



'Folk-religion': what might that be? 

'implicit religion' - commitments; integrating foci; intensive concerns with 

extensive effects - has as the core of its concern human intentionality 

expressed implicitly through things such as taboos, sacramental language 

and sacred space. Bailey is clearly operating on a functional model of 

religion, much like that of Luckmann (an 'encompassing system of meaning' 
(1967 : 53) and Yinger (to 'relate man to the ultimate conditions of his 

existence' (1970 : 70). Like Luckmann, Bailey interprets as 'religious' all 

those human concerns that transcend the strictly biological. 

But for Bailey the word 'religion' is used neutrally; there is no suggestion 
that 'implicit religion's' quest is to discover secular religion's mainstream 

counterparts. As Bailey himself puts it : 

The implicit-religion hypothesis (like traditional religious 
studies) merely suggests that any thing [neither everything, nor 
every thing] may be religious' (1997b : 35). 

Thus, according to Bailey, 'implicit religion' has an integrity of its own. It 

constitutes an alternative way of dealing with the same ontological and 

existential concerns which give rise to more explicitly religious expressions 

of belonging. Its primary referent is to be found in Grace Davie's 'ordinary 

God' (1990a; 1990b; 1994 : 1,74-92) whomsoever or whatsoever that 'God' 

may be. Bailey himself encapsulates this when he writes : 

for apprehensions, whether of a transcendental dimension, or 
of an absolute value, or of a communicated divinity, are far 
more common than we used to realise. Indeed, if it were not 
for the high valuation placed upon them, and their importance 
in understanding people, we might be tempted to dismiss them, 
not because they were unreal, but because they are 
commonplace (1998a: 10). 

But the concepts which underlie the term 'implict religion' are far from 

unproblematic. Like Luckmann (1974), Towler (1974) and others, Bailey is 

concerned to understand the inherent religiosity that appears to survive and 

even flourish, in a secularised culture. He argues that 'implicit' is more 
precise than these other terms, including 'folk-religion'. But no simple 
definition is forthcoming. As noted above, Bailey offers three, not one, 
summed up as 'commitments', 'integrating foci' and 'intensive concerns with 
extensive effects' (1997a; 1997b) and, almost as an afterthought, he proposes 
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a fourth, 'human depths' (1997a). These definitions are not easy to grasp 

and the explication of them is at times opaque. Carr's observation is 

pertinent. He compares Bailey's ideas with : 

the messy world of belief articulated through ... residual 
religiosity [which] Bailey's clarifications sanitize ... the 

confusions and judgements implied in 'folk' are not so easily 
discounted (1999 : 310). 

It is certainly the case when listening to the reflexive voice of the clergy (see 

especially Chapters One and Five) that uncertainty and ambiguity are 'grist 

to the mill' when respondents come to define what for them constitutes 'folk- 

religion'. For sure, reduction of uncertainty and ambiguity in knowledge is 

a primary goal of this dissertation, no less than it is for academia in general 

and Bailey in particular. But unambiguity is a goal pursued but rarely 

achieved. Reflexivity and the searchlight it throws upon the importance of 

viewpoint gives rise, of necessity, to a multiplication of perspectives. 
Definitions such as that offered by Bailey and others, are never likely to 

achieve more than an approximation to 'what is out there'. 

Bailey's claim that 'implicit religion' offers empirical proof for the theoretical 

claim that people are essentially and perpetually religious (nd#3; nd#4; 
1983; 1990c; 1990e; 1993; 1994) certainly challenges the version of the 

secularisation thesis supported, among others, by Bruce (1992,1995a, 1995b, 

1996a, 1996b, 1997a, 1998). But, to turn the argument of the previous 

paragraph on its head, if the measure of what is included within'implicit 

religion' is to regard as 'religious' everyone who is not institutionally 

religious (but may be [Bailey 1997a : 40-41) and to include within the 
definition of 'religious' every human function and emotion except the purely 
biological, is to render the definition of 'religion' so elastic as to be 

functionally inoperative. 21 

21 In an e-mail posted on the socrel newsgroup (17 March, 1999), Bruce, reflecting on this 
aspect of 'implicit religion' comments tongue-in-cheek that 'if fields are to be defined by such 
polarisation, given that the explicitly religious are now in a minority in GB terms, should we 
start talking about churchgoers as the 'implicitly irreligious'? '. 
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It is difficult therefore to regard 'implicit religion' as anything but 

theologically and sociologically unreflective or to see what Bailey's term 

adds to concepts such as 'common', 'vernacular' and 'invisible religion', let 

alone 'folk-religion' as defined within the context of this dissertation. It says 
little about what 'implicitly religious' people are, only what they are not 

within a deliberately restrictive (i. e. functional) concept of religion. 
Conversely it cannot easily account for the 'explicitly religious' (such as the 

regular churchgoer) who may, in fact, be irreligious and unbelieving. 

With the possible exception of Hornsby-Smith et al., (1985) none of these 

terms, including 'implict religion' or the socio-religious constructs they 
describe, is helpful to the task of clarifying exactly what is meant by 'folk- 

religion' . 
The differences they represent seem at times to be too forced; 

even though they bear a 'family resemblance' to one another as Wittgenstein 

would put it, they do not mean what the majority of RCP respondents and 
social commentators like Habgood mean when referring to 'folk-religion' as 

not only an underground religion of the common people which 
survived the processes of Christianization in Europe, but also a 
curious amalgam of ideas which compose the faith of many of 
those in the churches (1983 : 79). 

Hornsby-Smith and his colleagues' definition of 'customary religion' comes 
closest to the way in which the majority of the RCP and Somerset 

respondents appear to understand 'folk-religion'. By this definition, 

'customary religion' equates to beliefs and practices which are derived from 

'official religion' without being under its control. They are a product of 
formal religious socialisation, but are subject to trivialisation, 

conventionality, apathy, convenience and self-interest. As such, 'customary 

religion' tends to be unstructured and heterodox. But such a definition, 

which restricts the use of 'customary religion' to non-institutional religious 
beliefs and practices characterised by magic and superstition, is itself not 
without problems. 

In the first place, as has already been noted in this chapter, the acceptance by 
theologians and social scientists of an unambiguous and widely understood 
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definition of superstition, for example, has yet to emerge. 22 In the second 

place, as the RCP (1991d) shows, superstition is present among orthodox 
believers and is seen, as Chapters One, Five and Six indicate, as a significant 

aspect of 'folk-religion' amongst church-folk and non-attenders alike. 
Moreover, it is difficult to establish the extent to which 'non-church' families 

trivialise the occasional offices, or 'committed' lay-people understand them 

in the same way as the clergy. Hornsby-Smith et al. (1985) appear to raise 

more questions than they are able to answer, not least of all with regard to 

their definition of 'official religion' in terms of the orthodox beliefs and 

practices which are found within the religious institution. The RCP and 

Somerset evidence, especially that referred to in Chapters One, Four and 
Seven, suggests that such a definition is so far from adequate as to be 

unhelpful. 

Whilst each of these terms, including those offered by Hornsby-Smith et al. 

presents similar semantic and definitional difficulties as those which apply 
to 'folk-religion' they are neither alternative descriptions of 'folk-religion', 

nor are they simply sub-species of a uniform genus called 'religion' any more 
than they are tributaries of a single stream. 

A major difference between 'f olk-religion' and each of these alternatives is 

that whilst the latter may or may not have a connection with mainstream 
Christianity, the former, at least at this stage of analysis, does, even if that 

link is solely in the minds of the clergy interviewed. Hence the location of 
'folk-religion' for the purposes of this dissertation, within the penumbra of 
the life, concerns and actions of the local church, at least provisionally. The 

question of whether or not 'folk-religion' has become repositioned within the 

spiritual polity is taken up in Chapter Six. The relevance of this is explored 
there, but the point is an important one. It cannot automatically be assumed 
that the religion referred to in 'common religion' is necessarily the same 

22 Following the seminal sociological work of Abercrombie et al. (1970) and Jahoda (1969), 
'superstition' has continued to be a focus of research, not only by sociologists of religion (e. g. 
in recent years, Bainbridge & Stark, 1980; Jarvis, 1980; Shils 1981; Stark, 1984; Campbell, 
1996) but by a cross-section of the social research community. Campbell's paper is 
especially helpful in locating modern superstition within a contemporary rather than an a- 
historical context and defining some of its distinctive features. The metaphysical links 
between superstition and religion are touched upon in Chapters Five, Six, and Seven. 
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religion as that which is the subject of 'implicit religion', less still that either 

of these meanings embraces 'folk-religion' as this emerges from within the 

RCP and Somerset data. 

It is therefore perhaps not at all surprising to find someone of the stature of 

Robin Gill (1982) or Paul Avis (1997), using 'invisible', 'implicit' and 'folk- 

religion' interchangeably or Edward Bailey using the term 'folk-religion' 

when, in fact, he quite explicitly means 'implicit religion' (1990a). 

The dialectical problems inherent in linguistic constructions reinforce the 

belief that there is little value in arguing the merits of one term against 

another and if this is so, then it reinforces the view that 'folk-religion' must 
be understood on its own merits and in the observed, religio-cultural specific 

ways to which the RCP and Somerset data allow access. 

In the majority of cases the attitudes of both the RCP and Somerset clergy to 

'folk belief' are either the product of or a reaction against, the non-orthodox 
or subterranean aspects of the popular theologies which individuals 

encounter in their ministries. This begs the question of where the sacred is 

located within the individual Weltanschauung of these clergy. And this 

issue of considered in some depth in Chapter Four. 

'Folk-Religion' :a clerical category of self-absolution? 
Neither the RCP nor the Somerset study are primarily concerned with the 

beliefs and religious expressions of 'folk-religion' per se but in what clergy 

attitudes to it may be saying about the belief systems of the clergy 
themselves, or how the clergy use 'folk-religion', especially in so far as it 

enables Christian priests to clarify their own religious identity. Douglas 

Davies (1983) proceeds along similar lines in his claim that 'folk-religion' is 

essentially a clerical category of self-absolution. 23 He observes that : 

23 Davies 1983 Is reproduced from Davies 1982. Both are referenced in the Bibliography, 
but all quoted references are taken from the 1983 citation. See also Davies (1985) for a 
somewhat less extensive exploration of the idea of 'folk-religion' as a clerical category 'to 
protect the purity of ... vocation' (1985 : 42). 
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... the term folk-religion has enabled many priests, especially 
Anglicans, to come to terms with their professional and holy 

calling within a complex world embracing many apparently 
secular individuals. It enables them to justify their relations 
with large numbers of seemingly uncommitted or partially 
committed people, and to retain the purity of their vocational 
status. The term folk-religion thus allows a distinction to be 

made between more central and more marginal religious 
devotees in such a way that priests can interpret their various 
involvements in a valid way... (1983 : 67). 

There is considerable evidence from the RCP to support Davies's view of the 

vocationally validating function of clerical attitudes to 'folk-religion'. This 
hypothesis is reconsidered in Chapter Six in the light of longitudinal 

evidence. Davies argues that 'folk-religion' is (1) a clerical category which 
(2) enables the dysfunctional consequences of secularisation upon the 

theological and institutional plausibility structures of the Church to be 

understood as an unchurched religiosity and (3) thus enables the priest to 

remain uncompromised. But whether or not this remains the case twenty 

years after Davies's paper, in the changed spiritual and ecclesial climate of 
the late 1990s, is taken up in Chapter Six. 

At first sight Davies appears to be doing no more than introducing a novel 
twist to an otherwise well trodden path. Whilst not a major focus for social 
research nevertheless the clergy have been the subject of some interest 

aimed, for the most part, at defining the social tranformations which have 

resulted as a consequence of the perceived impact of secularisation upon the 

church as an increasingly marginal institution. 

Consequently a number of researchers have attempted to understand the way 
in which the clergy as a profession have adapted to these societal processes 
(Towler & Coxon, 1979; Hornsby-Smith et al., 1985; Ahern & Davie, 1987; 
Bruce, 1990,1995a). Musgrove's research on late entrants to the Anglican 

ministry, though somewhat dated (1975), shows that many Anglican priests 
claim neither to feel the 'pinch' of secularisation nor see themselves as 
standing at society's margins. However, the evidence from Somerset 

presented in Chapters Five and Six supports Musgrove's thesis that religious 
elites play a negligible role in shaping the symbolic universe of advanced 
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industrial societies. Martin (1981,1982), Russell (1980), Hunter (1987), and 
Bruce (1990,1996a, 1996b) come to similar conclusions. 

The RCP's own findings (1990d) suggest that when it comes to'folk-religion', 
the views of clergy do not necessarily reflect those of their non-churchgoing 
parishioners, let alone those of the laity. 

But to suggest that Davies is doing no more than introducing a novel twist to 

an otherwise well trodden path is wrong, precisely because its starting point 
is not what may or may not be the church's social location as a result of the 

supposed impact of societal changes and the consequences of these for clergy 

status, but the recognition that like all believing, clerical believing is in part 
a response to personal existential needs. In common with Davies, it is a 
fundamental presupposition of this dissertation that people neither act nor 
think unwittingly. 

Davies's approach echoes that of Obelkevich who in his study of religion and 
rural society in nineteenth century Lincolnshire observes that'religion offers 
privileged access to values and assumptions which might otherwise remain 
inarticulate or invisible (1976 : ix). Clerical attitudes to 'folk-religion' 
present one such privileged point of access. They offer a unifying principle 
within an otherwise perplexing reactive continuum, the practices and beliefs 

of which for some clergy are not thought to exist in sharp contradistinction 
to orthodoxy and orthopraxy, whereas for others they are a substandard or 
even proscribed form of believing. These important clerical judgements 
have significant pastoral repercussions as the analysis in Chapter Five 

especially shows. Yet Davies's dictum suggests a unifying principle : 
whatever their attitude, even when the fields of 'folk-religion', its beliefs and 
praxis are redefined (see Chapter Six), it begs the question of whether or not 
in the changed religious polity of the late 1990s 'folk-religion' still provides 
the clergy with a concept which maintains 'the purity of their vocational 
status'. 

Conclusion 
The purpose of this chapter has been to review the literature on 'folk- 
religion' in order to establish certain parameters of definition and 
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understanding within the context of which the research contained in this 
dissertation is set. No clear definition of'folk-religion' is forthcoming, 
hence the continued use of cautionary quotation marks. At this stage of 
research it is sufficient to state again that by'folk-religion' is meant those 

ritual practices and items of belief which are identified as belonging to 'folk- 

religion' by the clergy involved in the RCP and Somerset studies. In other 
words, the 'definition' emerges post hoc from what people are actually 
saying. Regardless of the status of the term 'f olk-religion' in modern 
research, the establishment of a universally valid classificatory system is not 
particularly important. For the purposes of this dissertation listening to the 

reflexive voice is more important; of greater significance than the vox 
scholastica is what this reflexive voice reveals about clergy attitudes towards 
it. 

The ways in which these may be encountered empirically is considered in 
the next chapter. 
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CHAPTER THREE 

ENCOUNTERING CLERGY ATTITUDES TO 'FOLK- 
RELIGION' 

Introduction : 
The purpose of this chapter is to define the research methodology to be 

adopted in tackling the questions and hypotheses raised in the previous two 

chapters. 

The approach is, to some extent, a discursive one. It raises the question of 
what is the most appropriate methodology or methodologies among the 

many available to the researcher for measuring the attitudes which Somerset 

clergy have towards 'folk-religion'. But the RCP already provides the key 

research questions (4.3,4.4,4.5a and 4.5b) as well as a research methodology 

- the questionnaire survey. The advantage of such surveys is that they 

enable large quantities of extensive and representative data to be gathered. 
But although sufficient for its own research purposes, the RCP approach has 

a number of limitations. 
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Towards a Research Strategy 
Questionnaire Surveys 
It would, of course, be perfectly possible to include within this chapter a 

section on Choosing the tools which might include a review of the various 

social research methodologies from quantitatively-inclined questionnaire 

surveys, though interviews (structured or otherwise) to other, more intense, 

qualitative or ethnographic field strategies such as participant observation. 
Such a section might then proceed to the question of which research 

procedure to adopt. 

But the question of formulating a research strategy was largely determined by 

the parameters already set by the RCP. Even so, the questionnaire survey 
'RCP-style', cannot hope to obtain the richness of data being sought in this 

replication and extension of what is, after all, one very small part of an 

otherwise large and extensive research instrument. As Bryman & Burgess 

observe : 'material collected through qualitative methods is invariably 

unstructured and unwieldy' (1994 : 176). But to be fair, the RCP researchers 

were not primarily concerned with gaining access to individuals' 

interpretations of the pastoral and theological issues surrounding 'folk- 

religion'. Nor did they set out to describe and account for the complexity of 

clerical experiences. As Berg puts it, the nature of questionnaire data is 

such that it does not allow the researcher sufficiently to 'share in the 

understanding and perception of others and to explore how people structure 

and give meaning to their daily lives' (1989 : 6). A less superficial 

procedure is required, one which does more than scratch the surface. 

Secondly, the necessarily tightly structured RCP instrument could not, 
because of its wide-ranging nature, allow respondents the freedom to express 

and describe their experiences. Whilst the 4 RCP questions provide a 

structure, the value of their replication and extension in Somerset lies not 

merely in repeating the exercise, confirming (or otherwise), the analysis in 

Chapter One, but also in the unexpected, in the uncovering of 'the nature of 
the social world through an interpretative and empathetic understanding of 
how people act and give meaning to their own lives' (Eyles, 1986 : 380). 
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A key question therefore lies less in the replication of the RCP questions 
themselves per se, (these were already prescribed), but more in the type of 
interview. What is looked for is 'a conversation with a purpose' which 
different authors define in different ways according to some index of 
'formality' or 'structuring' (Berg, 1989; Burgess, 1982,1992; Eyles & Smith, 

1988). Consequently a semi-structured interviewing approach is adopted, 

one which allows sufficient flexibility for the interviewer to learn from 

respondents and allow them to speak on their own terms. 1 

The semi-structured interview approach 
Although within a somewhat different research context Cornwell's 
description of his research purposes reflects those of this dissertation : 

The study was intended to be exploratory; it was not possible 
accurately to predict what people might say and the whole 
point of the exercise was to encourage people to talk about 
themselves and their concerns in a way they found easy (1988 
224). 

The advantage of flexible, semi-structured interviewing over the RCP 

questionnaire approach is that whilst it allows the interviewer to ask the key 

questions in the same form and order it also allows respondents to answer on 
their own terms whilst retaining for the interviewer sufficient adaptability 
within a plethora of potentially complex situations. Equally, as Gilbert 

notes : 'the interviewer is able to adapt the research instrument to the level of 
comprehension and articulation of the respondent' (1993 : 136). Both 

expected and unexpected ideas and comments can be pursued and new areas 
of enquiry opened-up. As Whynes observes : 'the interview structure is not 
fixed by predetermined questions as in the questionnaire, but is designed to 

provide the informant with freedom to introduce materials which were not 
anticipated by the interviewer' (1984 : 97). Thus responses can be probed 

1 Bell has some reservations about interviews and claims that 'they only reveal how people 
perceive what happens around them, not what actually happens' (1993 : 88). But surely this 
is based on the misconception that the researcher has a better grasp of a respondent's 
situation than the respondent her/himself. In any case, individuals' own experiences and 
understandings of the world around them represented by their encounters with 'folk-religion' 
are a major interest of this dissertation. 
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enabling respondents to be both more specific and nuanced in their 

understanding of and attitudes towards 'folk-religion'. 

In this way respondents are encouraged to give wide expression to their 

attitudes within a guided conversation taking place within the broad 

confines of the 4 RCP questions. These questions are viewed essentially as 
stimuli to talk, i. e. they do not involve discussion or conversation with the 

respondent, except where clarification is thought to be helpful or where a 
reply naturally leads on to a supplementary question. The intention of the 
interviews is that respondents should be given the opportunity of 'witnessing 

to their own experience' (Merton et al., 1956: 18) without contradiction, so 
that'the subjectively important complexities of imperfectly formulated belief 

... [are] illuminat[ed] in interpreting the regularities of [their own] 
personality structure' (Carstairs, 1968 : 170-171). 

There is no suggestion, either on the part of the RCP or in this replication 
and extension of it, that these four standard questions represent an adequate 
morphology of all that is involved in so complex, quixotic and multi-faceted 
a concept as that of clergy attitudes towards 'folk-religion'. As noted in the 
introductory chapter, the concept of 'attitude' is itself a complex one. 
Equally the definition of 'folk-religion' is notoriously difficult, but the 

attempt is also profoundly worthwhile: provocative and instructive! Indeed 
had the RCP questions somehow managed to elucidate 'folk-religion's' 

morphology and the complexities of clerical attitudes to it, then this would 
have invalidated the quest upon which this dissertation is embarked, by pre- 
judging the structure, and/ or eliminating significant elements, of that for 

which it was searching. 

In short, the use of semi-structured interviews exposes the researcher to 
what Willis describes as the 'profoundly important methodological 
possibility of ... being surprised' (1980 : 90) while, at the same time within 
the context of this dissertation, it allows him to hold on to the raison d'etre 

of the research in a conversation structured around the 4 replicated RCP 
questions. 
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More than just a method 
But, of course, field methodology, as a means of data collection, is more than 

a simple matter of technique. As 'a way of seeing', methodology is 

concerned with every aspect of the research process and is an inherently 

personal thing. Thus ethnography is uniquely shaped by the sensibilities 
and style of the researcher. Meaning itself is not static, but processual and 
emerges out of the interaction between respondent and interviewer, as much 
as between researcher, reader and text! 

Berg stresses the significance of the connection between the researcher and 
the research process. He notes that : 

Data gathering is not distinct from theoretical orientations. 
Rather data are inextricably associated with the motivation for 
choosing a given subject, the conduct of the study and, 
ultimately, the analysis (1989 : 4). 

In other words, the person of the researcher/analyst has a crucial constitutive 
influence at every stage of the research process from the choice of problem or 
phenomenon to be studied, through the specific procedures adopted, to 

negotiating the legitimacy of the research findings with peers, and thus in 

the construction of knowledge itself. There is a clear tension here between 

the complexity of social life and the conventional modes of qualitative data 

analysis. Texts inevitably imply a process of social construction, a reflexive 
process in which value judgements and personal interpretation is brought 
into play. As Maguire states : 

To be engaged in a conversation with a text is to bring one's 
prejudices into play. On the basis of one's prejudices one is 
able to understand the content of what the text says. The 
reader is engaged from a definite point of view and is only able 
to understand the content of the text from this perspective. 
The very fact that we question the text suggests that we are 
trying to transcend our own prejudices (1991 : 40). 

Even the process of 'writing up' ('part of a complex layering of textual 

production' [Atkinson, 1992 : 5]) and how this is done, has come under 
scrutiny (Edmondson, 1984; Atkinson, 1990,1992; Wolcott, 1990). Boon 
observes: 
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... the 'field' itself is thus reconstituted, reconstructed and 
recontextualized through the research process of interpretation 

and contextualization (1983 : 133), 

whilst Richardson, in a similar vein, suggests that the ethnographer 

... does not encounter his or her field setting without prior 
implicit models [that] delineate the social phenomena it reports 
and describes (1990 : 11). 

Thus, 'the field' is transformed into 'the text' via the narrative reconstruction 

of everyday life. 

Consequently, in what follows, the research processes used in replicating 
and extending to Somerset the RCP findings on clergy attitudes to 'folk- 

religion' include, of necessity an awareness of a number of collateral 
concerns: Who is the researcher? What are his emotions, beliefs, 

commitments, motives, presuppositions, and so on? For example, the 

writer is a Christian who, like Clouser (1991), recognises that scholarship is 

never neutral but is always shaped by the religious presuppositions and 

worldview of the academic involved. As the Introduction points out, such 

matters have a bearing on the way in which research is undertaken and 
ultimately on what it discovers. And the goals of research which lie within 
the learning process for the researcher himself, are also a part of this 
dialectical process, this 'way of seeing'. As Renouf remarks : 

difficulties are [only] compounded by the implicit denial in a 
thesis of the developmental nature of PhD research, and the 
increasingly provisional nature of any conclusions reached 
(1989 : 91). 

But many of the scholars referred to above and in the footnotes have become 

obsessed with the nature and consequences of textual practices whilst many 
of the arguments based on rhetorical, post-structuralist, or postmodern 
criticism have gone to extremes (e. g. Mulkay, 1985; Tyler, 1987; McGane, 
1989). In common with Hobart (1990), this research assumes that a 
methodologically conventional approach such as that adopted in extending 
and replicating the RCP questions on 'folk-religion', does have a capacity to 
represent and reveal aspects of the social world. Even if all that world is 
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based upon is the human capacity for conventional and arbitrary signs and 
their interrelationships; this does not rob them of practical value. 

Whilst the researcher must take responsibility for theoretical and 
methodological decisions, it is understood that these take place in a context 
where neither perfect theoretical or epistemological foundations, nor perfect 
models for data collection or perfect means of analysis exist. But this does 

not mean the abandonment of the attempt to produce disciplined accounts of 
the world that are coherent, methodical and sensible. 

Choosing the area and scale of the study 
The Anglican Diocese of Bath & Wells is virtually co-terminous with the 
historic County of Somerset. 2 It covers an area of approximately 1,619 

square miles with an estimated population of about 800,000. There are 217 
benefices comprising 515 churches, 55 chapels and mission rooms served by 

285 stipendiary clergy (1999). As noted elsewhere, Bath & Wells was not 
included in the original RCP study and the choice of Somerset as a research 
field for the extension and replication of the RCP data on 'folk-religion' 

selected itself as the diocese within which the researcher works. There are a 
number of methodological advantages in conducting social research in the 

researcher's local area (Hammersley & Atkinson, 1983; Silverman, 1985; 
Burgess, J., 1992) not least for respondents themselves, each of whom in the 

case of this research was interviewed in her or his own home. As Hall & 
Hall note : 

Informants interviewed in their own homes are more at ease 
than those interviewed in a more formal setting. The former 
are on familiar ground and therefore more likely to answer at 
length and in a more conversational style (1996 : 167). 

A possible disadvantage lies in the potential lack of objectivity which may 
arise when interviewing one's peers in a context with which one is familiar. 
This issue is tackled later on in this chapter under the heading of Role 
relationships and encounters of an ethical kind. 

2 Just two parishes, one in Wiltshire, one in Dorset, fall outside the historical County of 
Somerset (see Frontispiece). 
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Interviews were carried out between April 1997 and August 1998. Each 

was tape recorded and on average lasted approximately 80 minutes. 3 

There is little doubt that an intensive study such as this one is likely to 

reveal a great deal about particular people in a particular place. It opens up 

a window on internal variations among and between different people within 

a single occupational group; it allows the identification of interactive 

processes and it unlocks a richness, a wholeness of individuals and groups, 

not attainable by other means. Thus the data which are derived fill a gap in 

knowledge, both in relation to the RCP findings and more generally in a 

previously unresearched area - that of the underlying theological, 

sociological and psychological constructs which give rise to clergy attitudes 
to 'folk-religion', the attitudes themselves and the attitudinal changes 
produced by longitudinal effects. 

But it is important not to claim too much - not simply as a matter of 
academic style in keeping with the pre-Rogerian tradition whereby academic 
arguments attempt to appear 'reasonable' and modest rather than enthusiastic 
and proselytising (! ) - but because it cannot be said with any degree of 
certainty, if only as a consequence of Somerset's particular religio-cultural 
location, that what is recorded in later chapters is representative of clergy 
attitudes to 'folk-religion' as a whole. So this research is essentially a case 
study; except in so far as it confirms the findings of Chapter One on certain 
aspects of the analysis of the RCP data, it is illustrative rather than 

necessarily representative. It sheds light on a small part of the wider scene, 
providing a detailed perspective through one window which intimates what 
might be happening in other places. 

In terms of scale, Ley is surely correct in saying that : 

[t]here is [simply] a limit to the number of case studies which 
an individual researcher can manage and still gain sufficient 
local knowledge for the interpretation to be convincing (1988 
122). 

3 The shortest interview took 40 minutes and the longest over 2 hours. 
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Respondents (n=61) were selected by random sampling using a standard 

random-number table against the numerical listing of parishes in the Bath & 

Wells Diocesan Handbook .4 At the outset the plan was to interview 100 

Somerset clergy because this appeared to offer a reliable representative 

sample and created an easy and direct arithmetic-percentage 

correspondence. In fact data saturation was reached much earlier : 

interviews were conducted until it became clear that no new data were 

emerging. 5 Consequently it may be reasonably argued that the derived data 

provide a reliable degree of representativeness and that the results presented 

in later chapters accurately represent the main diagnostic features of 

individual religious and psychological constructs and longitudinal effects 

with respect to clergy attitudes to 'folk-religion'. 

Parish classification derived from information submitted to ACORA on a 

simple urban-rural spilt was used to determine a first-order classification of 

parishes (see Appendix 2). Weighting was used to ensure that equal 

numbers of clergy from urban and rural parishes were interviewed (see 

Figure 3.1) in the expectation that the data would show clear urban-rural 

effects. 6 But as the later analytical sections of this research shows, this was 

not the case; the Introduction to Part Two notes that the consideration of 

urban-rural effects with regard to 'folk-religion' was dropped from the 

research at an early stage. 

Choice of respondents was weighted to ensure that 13% of respondents were 

women clergy on a more-or-less equal urban/rural split. In each case, 

4 Total clergy numbers, stipendiary and non-stipendiary (1997) = 327 of whom 284 
(86.85%) were male, 43 (13.15%) female. 

On the subject of data saturation see, Bertaux & Bertaux-Wiame (1981). In the course of 
their study of French artisnal bakeries, they offer an excellent description of data saturation 
from an empirical point-of-view. As was the case with the Bath & Wells Interviews, Bertaux 
& Bertaux-Wiame conducted their interviews until no new data appeared to emerge. They 

note that : 'the fact that there is such a process of saturation means that this level of social 
relation exists indeed! ' (1981 : 179). 

An interesting aspect of the changing nature of meanings can be seen in a review of the 
literature concerning the ways in which conceptualisations of 'the rural' have evolved. This 
is a burgeoning subject with an extensive bibliography in which both functional and cultural 
definitions of 'the rural' have their supporters and critics. See, for example : Cloke, 1977, 
1978; Cloke & Edwards, 1986, and Halfacree, 1993,1995a, 1995b. Such research exemplifies 
the intractable nature of the quest to find definitive statements on the location of 'the rural' 
and the nature of rurality. 
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respondents were of incumbent status. Where incumbent status does not 

strictly apply, respondents have a minimum of 5 years in full-time 

stipendiary ministry. The decision to ensure a gender-bias reflecting that of 

the Bath & Wells diocese is not simply to produce a sample representing a 

microcosm mirroring the male-female balance, but also in the initial stages of 

the research to look for gender effects. 7 

The Interviews 
Respondents were contacted by telephone, the purpose of the research was 

outlined and the style of interview described. Interviews were arranged at 

the convenience of respondents and none of those approached refused to 

take part. The use of a tape-recorder was mentioned at this preliminary 

stage. Hall & Hall emphasise the importance of the way in which the 

interviewer introduces the interview to the respondent in situ. They 

suggests that : 

For in-depth interviewing it is vital that the interview is as 
'natural' as possible and that informants feel free to express 
their views without constraints. The initial introduction is 
therefore highly important in terms of getting off to a good start 
(1996 : 165). 

Because the Diocese of Bath & Wells is a'small place' and most clergy are by 

nature hospitable and often garrulous (! ) even those respondents less well 
known to the interviewer appeared to settle easily into the conversation. 
Even 'small-talk' over a cup of coffee is an invaluable ice-breaker! At the 
beginning of the 'formal' part of the proceedings respondents were invited to 

give details of locale 8 and churchmanship. These data were later coded and 

7 As was the case with urban-rural effects, whilst at the outset of this research project it 

was anticipated that such effects would be in evidence, no such linkage emerges from the 
Somerset data. Again, as the Introduction to Part Two notes, this aspect of the research was 
also dropped in the early stages. As with the urban-rural split, a number of commentators 
note the significance of gender as a personal religious construct-attitudinal signifier (Francis, 
1997), between male and female churchgoers (Walter, 1990; Chambers, 1997; Francis & 
Wilcox, 1997), and male and female clergy (Francis, 1991; Wessinger, 1996, Chang, 1997, 
Zikmund et al., 1998). 
8 Details of perceived locale were included as a check against the parish's urban/rural 
designation in the ACORA returns using an amended version of the original RCP postal 
survey schema. Although this aspect of the research was quickly dropped, the 'card' below 
is included for the sake of completeness. There is no suggestion that 'rural', 'urban' or their 
subdivisions are concrete categories which correspond to some observable and quantifiable 
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included within the analysis described in later chapters although as will be 

seen in Chapter Five only churchmanship emerges with significant effects, 
and even this is subject to a number of important qualifications. 

How would you describe your churchmanship? 

I Conservative Evangelical 
2 Open Evangelical 
3 Central 
4 Modern Catholic 
5 Traditional Catholic 
6 Other ....... 

Would you describe yourself as : 
Charismatic? 
Liberal? 

Respondents were shown the card on churchmanship which replicates the 

categories used by the RCP postal survey with the exception of 
the category 'radical'. Re-analysis of the original RCP data shows that this 

ecclesial signifier is rarely adopted by respondents who have difficulty in 

differentiating it from what they themselves understand by the term 'liberal'. 

It also caused confusion at the pilot study stage (see below) and is therefore 

omitted. 

Of taped interviews, Whynes notes that : 

phenomena 'on the ground'. They are quite simply what individual clergy perceive their 
locale to be. 

How would you describe the parish(es) you work in? 
if you have more than one, please describe the one with the largest population 

1 totally rural 
2 partly rural 
3 small country town 
4 part urban / non-rural 
5 suburban 
6 town 
7 town centre 
8 Inner city 
9 other ............... 
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Informants are likely to talk more for the record with the 
machine, even when they have been told that the interviewer is 
going to write up the interview later (1984: 114). 

Clearly the way that information is recorded may influence respondents' 
perceptions and feelings about the interview, including what they might or 
might not say! But Burgess (1992b) for example confirms that the taking of 
written transcripts in situ simply does not work. Eye-contact not only 
facilitates better conversation but leaves the interviewer free to be involved 
in the interview and, more importantly, to affirm the importance of the 

respondent's ideas. Each taped conversation was structured around the four 

RCP questions which were asked in strict standard order and were intended 
to act a stimuli so that a more subtle and nuanced exposition of individual 
beliefs and ideas about 'folk-religion' might emerge. All supplementary or 

additional questions were included in the transcripts. 

But even taped interviews cannot be regarded as unproblematic sociological 
or anthropological data. As Atkinson notes, even this 'is projected towards 
those future acts of writing and their products where [their] significance will 
be fulfilled and completed' (1992 : 19). Thus the process of analytic 
reflection is inevitably reflexive because the interview itself, however 

recorded, is itself interactive. However neutral the interviewer may wish to 
be what is heard and how it is heard introduces an unavoidable element of 
interpretation and subjectivity. The 'value-neutral interview' simply does 

not exist (Strauss et al., 1995). 

Some of the best data emerged as a result of interviewee take-over which 
revealed core personal ideologies, integrating foci and values which provide 
data of significance, notably with respect to cognitive constructs and implicit 
soteriological models, the latter often in the form of ideas refracted through 
local issues. Thus the data provide unexpected information on the 
processes of personal construct formation in terms of attitudes and 
theological ideas. They emphasise the fact that Christian doctrine is 
dialectically constructed, largely as a function of pastoral praxis. 
Consequently it seemed that in these fortunate moments of interviewee take- 
over respondents shifted from the status of 'interviewed' to that of social 
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observer, talking on equal terms with another social observer (the 

interviewer), to whom they wanted to transmit something they had 

understood, something of socio-theological significance. 

Although, in accordance with well observed practice, the standard question 

schedule remained constant throughout, the number and complexity of 

questions evolved as time went by. This was due largely to the reasons 

referred to above, as well as to the researcher's own developing 

understanding of the significance of replies to the standard questions and his 

evolving grasp of the wider complexities and implications of the study. 
Whilst this may be criticised because it breaks with the empirical approach 

to interview structure and data collection, nevertheless, as was the case with 
Bertraux and Bertaux-Wiame's research, 'the interview 

... was constantly 

modified to include questions on processes which past interviews had 

started to reveal' (1981 : 178). 

Role relationships and encounters of an ethical kind 
Several respondents were well known to the researcher, others less so, and 
the research was conducted in full awareness, at least on the theoretical 

plain, of the significance of the interviewer-interviewee relationship at the 
level of social-interaction, response-bias and other possible psychological 
detractors. 

Of the interviewer's role, Whynes states that'a good interviewer can not be 

passive. At all times he must reflect upon what is being said' (1994: 114) 

whilst feminists like Finch (1993) are concerned about power relations in an 
interview situation. Unequal power relations are inherent in social research 

and ethical dilemmas of this kind are more conspicuous in qualitative 

research. Interviewing is a social interaction and who you are will affect the 
data received from the respondent. This is so, not only because the 
'eagerness of the respondent to please ... may contribute to the biasing of data 

obtained from the interview' (Borg, 1987 : 67), but also because, as Burgess 

points out : 

Gender, age, social status, race and ethnicity will create an 
immediate impression on the interviewee and will in part place 
limits on the role that the interviewer may adopt (1993 : 185). 
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But there is something particular in interviewing one's peers which goes 
beyond the methodological advice and prescriptions commonly found in 

textbooks of the 'how to conduct a good interview' type. Platt (1981) is one 

of only a few social scientists (Barber, 1973; Wax, 1977) to have considered 

the research implications of peer-group focused interviews where the 

interviewer shares a common background knowledge within a sub- 

community with a high degree of role-specific equality. She comments 
helpfully that : 

The primary concern is not directly with the effects on the 

validity of the interview data, not least because of the doubts 
that may be raised about the very idea of context-free validity; 
ethical questions are of as much concern as technical ones 
(1981 : 76). 

Indeed in the case of the Somerset interviews, this shared community was 

quite helpful; equality implies reciprocity and symmetry. But status 
differentials were, at least potentially, present in a number of the 

interviews. 9 

How may these inherent dangers be overcome? Whilst Finch emphasises 
the importance of semi-structured conversations which take place within a 

setting familiar to the respondent, the fact remains that it is impossible to 

control the relationship between the researcher and the researched. Even 

so, it is vital to develop trust and confidence so that : 

... the researcher is a friend and a confidante who shows 
interest, understanding and sympathy in the life of the person 
with who the conversation occurs' (1993 : 84). 

No technique is problem free; the concept of 'the interview' is a reified 
abstraction and the weaknesses of interviewing are 'intrinsically bound up 

9 As a male, one of the Bishop's Principal Officers and a residentiary Cathedral Canon, this 
interviewer was in a potentially powerful relationship with the many of those interviewed. 
But the Church of England is a horizontal organisation. With the exception of the small but 
steep pyramid which encompasses the Church hierarchy, there is actually very little 
difference in status between parish clergy and people like myself. No one's job depends 
upon my good offices (! ); I am simply a parson, like anyone else, and respondents appear to 
have spoken quite freely. 
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with its strengths as a specialised mode of social interaction' (Platt, 1981 
89). 

In the event this researcher is unaware of any obvious difficulties within the 
dyad which adversely affect the social-scientific value of the data collected. 

Confidentiality was assured and each respondent was reassured that data 

which might identify them would be coded in such a way as to make this 
impossible. Thus the names of places are given simply their initial letter 

and respondents identified only by number (001,002,003 
... 061). But in 

methodological terms such a procedure, especially with respect to 

respondents' locale is not without problems. Disguising the place of study 
as well as the respondents themselves is potentially crippling to research 
(Becker, 1978; Ley, 1988) because it effectively precludes subsequent 
validation of research (Hicks, 1977). Moreover there is no guarantee that 
individuals might not still be identified by people 'in the know'. Use of 
coded names can provide no absolute guarantee of confidentiality (Hicks, 
1977; Berg, 1989) particularly for individuals identifiable by some 
personality trait or easily de-coded remark. In the final analysis decisions 
taken with regard to the data used represent the outcome of efforts to retain 
confidentiality and respondents' identity. 

Moving-on from the RCP :a quantitative extension 
From the outset a second research instrument -a 24 item questionnaire based 

on a seven-point bipolar Likert-type attitude scale - was used. The purpose 
of this was to yield psychometric data on the degrees of convergence and 
divergence of theological and doctrinal orthodoxy and orthopraxis amongst 
respondents and as a means of triangulating the posited SND-ND continuum. 
The assumption is that such variability in clergy attitudes is sufficiently 
systematic as to be documented and explained sociologically. At the same 
time, because the RCP data are insufficient to confirm the existence or 
otherwise of any unifying but underlying theological sub-text, the Likert 
instrument is an attempt to discover whether such a sub-text exists and, if so, 
what characterises it. Though such a sub-text may be refracted, the 
question to be answered is 'does this construct function as the principal if 
implicit theological referent which gives rise to clergy attitudes to "folk- 
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religion"'? The instrument was conceptualised and constructed in order to 
bring light to bear on these questions and the data were subjected to factor 

analysis using SPSS. A full account of this is found in Chapter Four. 

The Likert instrument was administered immediately after the semi- 
structured interview and like the quantitative aspects of the interview 
(including the locale and churchmanship cards) was piloted in a sample 
study of 9 clergy. Details of the piloting process are described in Chapter 
Four. Sarantakas comments that : 

the pilot study is to discover possible weaknesses, 
inadequacies, ambiguities and problems in all aspects of the 
research, so that they can be corrected before actual data 
collection takes place (1998 : 293), 

and Chapter Four explains how this was done. As Barret & Cole point out : 

it is easy to overlook flaws; an interview schedule or 
questionnaire may be perfectly clear to [the researcher], but 
misunderstood by [the] respondent (1992: 105). 

A Strategy for Interpreting Information 
Administering research instruments is one thing, identifying the significant 
themes from the mass of textual information presented in interview 
transcripts is another! The interpretation of the Likert instrument is dealt 

with in Chapter Four; this section deals with the evolving interpretative 
strategy used to make sense of the data on clergy attitudes to 'folk-religion' in 
response to the four RCP questions. 

Data Analysis 
Of course, no amount of analytical concepts can hope to exhaust reality; they 
merely highlight different aspects of it (see Ley, 1988). At the same time, 
the concepts outlined below are simply those with which the analysis was 
initiated and which acted as springboards from which to discover new ideas 
and refine existing ones. These concepts are not mutually exclusive; the 
strategies of interpretation overlap. What is presented here is simply a 
convenient way of organising a number of themes in a coherent manner. It 
follows the well established methodology advocated by among others 
Bogdan & Bicklen (1982), Bryman & Burgess (1994), and Miles & Huberman. 
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This is a 5-step methodology which involves (1) the transcription of the 
taped interviews, (2) the identification of key themes and the devising of a 
content-analysis schedule, (3) the analysis and categorisation of the text, (4) 

the noting of potentially useful data falling outside the research schedule, 
and (5) the noting of positive and negative statements under each content 
item. 

Regardless of the formal analysis procedure, a degree of analysis, explicit or 
implicit, takes place from the first day of data collection. But formal 

analysis begins near the end of qualitative study. This is in part 
hermeneutical - listening to the reflexive voice, the lived experience - in 

order to discover different layers of meaning. Berger & Luckmann (1971) 

call this process 'the social construction of reality'. And it is in part 
phenomenological, emphasising the idiosyncratic meaning of 'folk-religion' 
to individual clergy rather than in terms of shared constructions. Both 

approaches are discussed and used in Chapter Five. 

But for the most part the first level of analysis of the transcribed taped 
interviews proceeded along well established lines using filing cards for each 
order of coding. An approach through analytic induction allowed for 

modifications as the analysis proceeded. Thus whilst the SND-ND 

continuum provided a theoretical model for the coding of responses to 

question 4.3 and a further set of cards contained responses to question 4.4, 

an inductive approach threw up the presence of implicit soteriology as a 
unifying theological construct and a fourth set of data cards contained 
material on longitudinal change. The results of each of these analyses is 

contained in Chapters Five to Eight. 

Interpreting language : semantics and discourse 
Researchers hold considerable power over the interpretative process, 
especially in their choice of what parts of the interview text are focused 
upon and which parts are not. The Somerset interviews came to almost half 
a million words! But it is nevertheless important to discover if particular 
discourses, attitudes, and items of information are associated with different 
groups of people. Are particular types of clergy using language that is 
noticeably similar or different to others? If so, is it possible to identify 
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groups and sub-groups on this basis? Can a dominant discourse be 

illuminated? And, if so, what lies in its shadow? Is it unreasonable, for 

instance, to expect a significant degree of consistency in the ways in which 
RCP questions 4.3-4.5b are answered by clergy with respect to their location 

along the SND-ND continuum? Do the data confirm the existence of such a 

continuum? If so, how might it be understood in ways which both develop 

the RCP re-analysis in Chapter One and reveal information on the ecclesial, 
theological, sociological, and cognitive constructs which underlie clergy 

attitudes to 'folk-religion'? Can such expected differences in attitude be 

identified, or not? 

Identifying conceptual themes 
In order to identify the predetermined conceptual themes embedded within 
the Somerset data which were found within the RCP and highlighted in 

Chapter One, the transcripts were scoured for relevant material. 
Firstly the cluster-typology along the SND-ND continuum was used as an 

analytical archetype, notably with regard to the levels and nature of 
differentiation with respect to mainstream believing and 'folk-religion' which 

emerge from the text. This level of coding represents a map of the 
interpretative terrain within which such textual analysis occurs, and reveals 
the power of the researcher in structuring the context within which the 

words of respondents are allowed to be heard. But equally, such 
interpretation allows the question 'to what extent does the text support or 

refute the research findings of the re-analysed RCP data on "folk-religion"? ', 

to be pursued. Likewise, 'how much does the re-analysis in terms of the 
diagnostic features of the SND-ND continuum come though as applicable to 

clergy in Somerset? '. It seems reasonable and appropriate to begin with such 

questions and these and the analysis of them is set-out in Chapter Five. 

A second conceptual theme already hypothesised in Chapter One 

concerning the presence of a dominant, if implicit, underlying theological 
sub-text giving rise to clergy attitudes to'folk-religion' was looked for. In 
this regard textual analysis of ideas embedded within each of the four 

replicated RCP questions was examined for hints of the existence of such a 
sub-text and what, if anything, such a unifying theological construct might 
be. More especially, narratives were analysed to discover how respondents 
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might handle this theological sub-text differently and how such differences 

might relate to individual experiences of the quasi and non-church spiritual 
worlds. Chapter Eight provides a full analysis of this theme and connects 
with the factor-analytical findings of the analysis of the (quantitative) Likert 
instrument in Chapter Four. 

Thirdly, the question of longitudinal effects was considered and how these 
might be reflected both in terms of the fields of 'folk-religion' - drawn 
directly from a comparison of the RCP and the Somerset answers to question 
4.4 - and more subtly as these effects affect the clergy reflexively in their 
personal encounters with 'folk-religion' and 'folk-religionists'. The analysis 
of data in Chapter Six, under the title of 'Where have all the "folk" folk 

gone? ', threw up a number of surprises! 

Interrogating individual text 

If the previous interpretative strategy was concerned with exploring 
predetermined themes, another strategy sought to discover themes and ideas 

not previously prescribed which emerge from what the clergy say about 
themselves through the lens of their attitudes to 'folk-religion'. 

To a degree, each aspect of data analysis under the previous section 
concerning predetermined conceptual themes introduced new information 

on clergy attitudes to 'folk-religion'. Some of this represents an elaboration 
of previously expected themes, but much of it is new. But beyond this the 
interpretative strategy was also driven by the text itself so that by listening 

carefully to what was said, the clergy themselves were able to offer a 
representation of their representations of reality. Thus the analysis of data 

at this stage brings together the approach via phenomenology (the lived 

experience) and hermeneutics (the interpretation of language) to provide 
insights into the nature of clergy believing, the theme of religion reflecting 
upon religion, and the contexts within which this takes place. Long before 

approaching the question of how one belief-system (mainstream believing) 

can understand another ('folk-religion') individuals appear to make certain 
epistemological choices from which they construct their personal 
Weltanschauung. As the analysis in Chapter Five suggests, the data yield 
interesting evidence not only on what clergy attitudes to 'folk-religion' are, 
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but where they come from in terms of individuals' preconceived notions, 
their past experiences and socialisation, and how the collective in terms of 
location along the SND-ND continuum operates dialectically at the level of 
the individual. 

Focus on Interpretation 
The methodology, rationale and key research questions of the quantitative 
Likert instrument are the subject of the next chapter. What follows is an 
outline of how the other four interpretative chapters are organised and 
presented. But firstly, some basic explanation of presentation. Square 
brackets [] are used in the narratives to indicate that additional material has 
been introduced by me, [... ] is used where material has been edited out; ... is 

used to indicate a pause in the respondent's narrative. In order to 
differentiate them from the remainder of the text, respondents' quotations are 
printed in this font. 

The organisation of chapters in Part Two follows the sequence determined 
by the four RCP questions themselves; the titles of chapters reflect the 

research questions which gave rise to this dissertation as much as by the 
interview schedules themselves. To this extent they represent the 
interpretative direction of the researcher, but equally they are what emerged 
naturally in the unstructured passages of the interviews, certainly no less 

than other potential interpretative categories. The headings are largely 

suggested by the narrative itself. These are clearly artificial analytic 
structures; another researcher using the same data might organise the 
material differently. But these headings, the analysis, emphases, and 
conclusions contained in each chapter are what the transcripts suggested to 
this researcher. 

But first the focus shifts to the quantitative analysis of clergy attitudes to 
'folk-religion' and the consideration of what their underlying doctrinal and 
theological constructs might be. 
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CHAPTER FOUR 

WHO IS 'SAVED' AND WHO IS NOT? : 
WHAT THE LIKERT DATA SHOW 

Introduction : 

The re-analysis of RCP data on clergy attitudes to 'folk-religion' in Chapter 

One suggests that these may be understood in terms of a 4-fold typology : 

the SND-ND continuum. 

But as Chapter One observes : 'the continuum represents a general 

observation; it is not, of itself, an explanation' (: 43). Since a similar 

attitudinal continuum is present among clergy in Somerset (see Chapter 

Five), the overall purpose of this chapter is the quantitative measurement of 
this continuum. And it is assumed at the outset that the variability in clergy 
attitudes within the continuum is sufficiently systematic as to be 
documented and, to a large extent, explained both theologically and 
sociologically. This chapter describes the quantitative measurement of this 
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variability by means of a factor-analysed Likert-type research instrument (the 

Clergy Attitude Scale : CAS). 

The investigation which follows suggests that there is good reason to 

suppose that the dominant and unifying theological sub-text is the central 
theological question : 'who is "saved", and who is not? ' Confirmatory 

evidence for the presence of such an implicit soteriological sub-text comes 
from the qualitative Somerset data and this is considered in Chapter Eight. 

The research questions which this chapter attempts to tackle therefore are 
these : (1) Is there variability among Anglican clergy in Somerset concerning 
individual attitudes to certain key issues of belief which might account 
theologically for the SND-ND continuum ? (2) If so, can this variability be 

quantified, codified and explained? (3) Does this variability and its 

taxonomic patterning relate to the SND-ND continuum? If so, how? Is 

there for instance, as some have argued (Croft [nd]; Silversides, [19861; 
Hamilton-Brown, [19921; Morris, [19951 ), a causal link between ecclesial 
ideology (i. e. churchmanship) and attitudes to 'folk-religion' which 
straightforwardly explains the structure and variability of the SND-ND 

continuum? Does factor analysis provide evidence that other categorical 
variables - locale and gender - operate interactively with theological and 
doctrinal taxonomies in shaping these attitudes? 

Since the purpose of factor-analysis is to discover what, if anything, are the 

underlying theological constructs which may account for clergy attitudes to 
'folk-religion', the first part of this chapter describes why factor-analysis was 
chosen as the preferred analytical methodology, and how the Likert 
instrument was conceived and designed. 

The Conceptualisation and Construction of the Likert instrument : 
With a few notable exceptions (Ahern & Davie, 1987; Barker et al., 1992; 
Currie, et al., 1977; Davie, 1994; Francis, 1985; Gill et al., 1998) empirically 
based British social-scientific interest in recent years within the sociology of 
religion has been almost entirely concerned with non-institutional forms of 
belief. Whereas a number of studies on clergy beliefs, attitudes and practices 
have been undertaken in North America (De Jong & Donovan, 1988; Finlay 
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1996; Lehman, 1997; Pergament et al., 1995), and in Oceania (Reidy & White, 

1977), relatively few UK studies (Aldridge, 1986,1989; Bryman Ranson & 

Hinings, 1974; Coneybeare, 1853 1; Towler & Coxon, 1979) have been 

exclusively concerned with clergy attitudes towards theology, doctrine, and 
the underlying constructs of clerical believing. And empirically derived 

mainstream Church studies have rarely used factor analysis. 

The majority of studies concerned with the analysis of religious factor 

structures have focused upon paranormal belief (Lawrence, 1995a, 1995b; 

Lawrence & De Cicco, 1997; Lawrence, et al., 1997; Tobacyk & Thomas, 

1997), supernatural belief (Randall & Derosiers, 1980}, superstition (Blum & 

Blum, 1974), agnosticism (Francis & Jones, 1999; Lewis, et al., 1999), magic 
(Jones, et al., 1977), spiritual well-being (Scott, et al., 1998), mysticism 
(Hood, 1975; Francis & Lounden, 1999; Mercer & Durham, 1999), spirituality 
(Hall & Edwards, 1996), non-doctrinal religious orientation in general 
(Allport & Ross, 1967; Genia, 1993), devoutness (Allport, 1959; Feagin, 1964; 

Wilson, 1960) and religious experiences (Hay, 1979,1982,1987,1990,1999; 

Hay & Heald, 1987; Hay & Morisy, 1978). 

A major difficulty in integrating the findings of these studies is the wide 
ranging definitions and indices of religion employed. Far from uniform in 

experience or expression, the religious sentiment requires richness in 
definition and meaning. Religious experiences are difficult to interpret 
because of the ambiguous nature of religious language. As Basinger (1990) 

pertinently observes, the analysis of religious factor structures is particularly 
difficult because 'in none of these contexts is there definitional consensus' 
(1990 : 8). 

A few empirically derived instruments using a variety of quantitative 
techniques have been developed specifically to assess the constructs of 
mainstream orthodox belief and date mainly from the 1950s and '60s (Allport 
& Ross, 1967; Stark & Glock, 1968; Webster & Stewart, 1973). 

1 Coneybeare's study of the emergence of Church parties in mid-Victorian England appears 
to be the earliest piece of serious socio-theological study into the evolution of the belief 
constructs of Anglican churchmanship, which concept was itself a peculiarly Victorian 
creation. 
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Building on Jung (1960) and Fowler (1981), some researchers have focused 

upon lifespan effects in religious development (Argue, et al., 1999; De Jong & 

Donovan, 1998; Francis & Lankshear, 1993), and a significant amount of 

research has explored the relationship between the Eysenckian account of 

personality and religion (Francis, 1978,1989: Francis & Stubbs, 1987; Towler 

& Coxon, 1979) in the formation of religious attitudes. 

With the exception of De Jong & Donovan (1988) and Webster & Stewart 

(1973), none of these studies which set out to analyse religious factor 

structures actually employs factor analysis. Such studies which do use a 

factor-analytic approach, notably using self-report religious items, 

underscore the multidimensionality of the religious construct (Cline & 

Richards, 1965; King & Hunt, 1969) and give rise to a variety of religious 

measures : religious orientation (Allport & Ross, 1967; Batson, et al., 1993), 

personal religious experience (Stark & Glock, 1968), doctrinal orthodoxy 
(Lenski, 1962), and religious coping methods (Pargament et al., 1990). 2 

Important as this research is, it contains a methodological flaw; in each the 

researcher imposes a framework of religious meanings onto the respondents. 
In other words, what people say about their beliefs, and how they are 

expressed, may be two different things. In common with all nomothetic 

methodologies 3, they have the limitation of not being capable of providing a 

window into the constructs of individual religious beliefs and attitudes. 
What is needed is an approach which somehow integrates the nomothetic 

with the idiographic 4, i. e., an approach which offers a way of 

understanding individual religious attitudes from a systematic perspective. 5 

2 These measures of religious behaviour, attitudes, values and beliefs have been 
associated with a number of indices of psychological and social functioning (Gorsuch, 1988: 
Payne et al., 1991). 
3 i. e., concerned with the discovery of generally applicable social-scientific laws. 
4 i. e., describing individual and unique attitudinal constructs. 
5 The significance of such a distinction lies in the fact that it attempts to bring together two 
socio-religious approaches to the study of religion. The empirical, emphasising the 
objective, external and systematic functioning of religious attitudes; the phenomenological, 
emphasising that religion as a unique experience in human life, which cannot be reduced to 
other levels of experience, can only be understood as it is experienced by individuals. 
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Fullerton's & Hunsberger's 'Christian Orthodoxy Scale' 

The factor analytic research done by Fullerton & Hunsberger (1982) and 

Hunsberger (1989) helps to clarify the importance of this distinction and 

offers a useful heuristic device in pursuit of a suitable methodology for 

quantitatively measuring the SND-ND dichotomy, and to account for it 

theologically and sociologically. Fullerton's and Hunsberger's research 
leads them to claim to have discovered a 24-item unidimensional scale 

which measures one aspect of religiousness : Christian orthodoxy. They 

report that their Christian Orthodoxy Scale (COS) has good psychometric 

qualities and present evidence from 8 studies in which a single factor, 

'Christian Orthodoxy', accounts for 58 percent to 74 percent of variance. 

Principal sub-scales within this single 'Orthodoxy' factor are concerned with 

the divinity of Christ, the inspiration of the Bible, belief in God as creator, 
forgiveness of sin, God's awareness of human actions, and the resurrection. 

While the COS has been used as an instrument in a number of related studies 
(Hunsberger, 1983,1985a, 1985b; Hunsberger & Brown, 1984; Hunsberger & 

Platonow, 1986), these take no cognisance of the evidence presented by other 

empirically based research studies (Bentley & Hughes, 1998; Hughes, 1994) 

which suggest that an ideological, as opposed to credal, dimension may be a 
better predictor of wider doctrinal and pastoral attitudes than is revealed by 

acceptance or otherwise of the basic tenets of the Christian faith, such as 
those contained within the creeds. 

Of particular relevance is the argument put forward by Stark & Glock (1968 : 
55-56; 57-80) and Stark, (1996 : passim) which suggests that social 

networking through interpersonal attachments plays a pivotal part in the 

process of attitude formation. 6 

At a more sublime level two of the founding fathers of sociology - William 
James 7 and Georg Simmel - long ago distinguished between religion as 

6 This raises an intriguing question because if this applies to churchmanship then it may 
be within ideologically focused groups such as Reform, Diocesan Evangelical Fellowships, 
Affirming Catholicism, Forward in Faith, Anglicans for Renewal, Sea of Faith and the like, 
that churchmanship dependent attitudes are defined and reinforced. This is an important 
area of study which unfortunately goes beyond the parameters of this present research. 7 See especially James's seminal work The Varieties of Religious Experience (1902). 
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doctrine (i. e. nomothetic) and religion as an 'attitude of the soul' (i. e. 
idiographic). 8 But unlike James, Simmel explicitly repudiates the 

mechanistic psychology that views religious belief as a mental entity, instead 

proposing to see it as 'something personal' and 'a form through which we 

experience life' (1997 : 5,104). According to Simmel, religious belief is a 
type of affective relationship, an aspect of the dialectical struggle between 

'life' and 'form'. To quote : '... cognition does not create causality, but 

instead causality causes cognition' (1997 : 150). The empirical studies 

quoted above appear to bear this out. Thus Fullerton's & Hunsberger's claim 
to have found a measure of 'belief in the fundamental principles of 
Christianity' (1982 : 321) is open to question. 

While Fullerton & Hunsberger present empirical evidence from a number of 

studies which, it is claimed, offer statistically validated data in support of a 

unidimensional measure of Christian orthodoxy, analysis of the evidence 
they present suggests that what they are in fact measuring is the degree of 
broad credal affirmation, but not necessarily of understanding or assent, 

which exists among both nominal and committed members of mainstream 
denominations. This suggests that what Fullerton & Hunsberger may be 

measuring is the strength of latent Christian ideology implicit within large 

sections of North American Protestant culture where, it may be argued, 
Christian discipleship has been absorbed, at least in part, into 'the American 

way of life'. In other words, what they may be measuring is the value system 
within American civil religion, rather than the doctrinal beliefs themselves. 
And the same is also true of those studies which have used the COS 
instruments. 9 

Pointers towards the 'Clergy Attitude Scale' 
What is needed is an instrument which controls not only for content but also 
for commitment of belief. To control for content means to identify, measure 
and hold constant by research design and statistical analysis the different 

conditions of belief content which are thought to relate to the dependent 

8 This is Simmel's phrase which he borrows from Kant. 
9 With one exception, all of the studies referred to are based on North American data. In 
their 1982 paper, Fullerton & Hunsberger report the results of one study among Australian 
undergraduates. 
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variables. As Allen & Spilka (1964 : 164) observe, it is important to recognise 
that the meaning of religiousness, especially as it relates to wider socio- 
religious attitudes, should be studied among the religiously committed. 
Webster & Stewart (1973) offer one of the more successful instruments of this 

type and provide empirical evidence that correlates of religiousness are best 

understood when it is recognised that religious beliefs and their wider 

attitudinal constructs fall along a conservative-liberal continuum. 10 

Moreover, because the RCP recognises the existence of empirically definable 

differences in the belief constructs of non-church and church attending laity 

(Davies et al., 1991d), which differentiate them from each other as well as 
from the clergy, it seems likely that certain measurable differences may exist 
in attitudes towards orthodoxy between clergy in particular and laity in 

general. Ostensibly, it would be expected that the clergy, as the guardians of 
doctrinal purity, are more likely to be uniformly and traditionally orthodox 
in their beliefs. But the evidence of the research into the belief constructs of 
Somerset clergy as evidenced by responses to questions 4.3 - 4.5 of the 

replicated RCP questionnaire (see Chapters Five and Eight) indicates that the 

creeds of the Church (which Fullerton & Hunsberger take as their measure of 
orthodoxy) cannot be uncritically regarded as the measure of orthodoxy tout 

court and therefore of clergy attitudes to quasi-Church 11 or non-Church 
forms of belief. This observation extends to the kind of attitudes towards 
'f olk-religion' expressed by Somerset clergy especially as 'folk-religion' is 
increasingly coming to be understood (see Chapter Six). Not only do 
Fullerton & Hunsberger display theological naivete when they state that : '... 
the Creed comprises a "rockbed" of doctrinal beliefs on which there is 

virtually unanimous agreement' (1982 : 318), but factual as well as 
psychological naivete when they conclude : 

10 Wilson & Patterson (1968) make the same point. 11 The expression 'quasi-Church' is distinguished from the term 'quasi-religion'. The latter 
is understood to describe those groups and social phenomena which seem religious in 
character but not in any institutionally connected sense (see, e. g. Greil & Robbins [ed. ] 1994). 
'Quasi-Church' refers to those kinds of beliefs and activities identified by the clergy in the 
RCP and Somerset studies which take place within the penumbra of the institutional Church 
which are described by them as 'folk-religious'. 
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... it is the official position of the Christian religions [sic! ] that 
the beliefs are not independent, but rather are so many 
elements, each necessary to the definition of Christian 
orthodoxy (: 318). 12 

If this is so, where is the evidence? No only do large-scale surveys of beliefs 

sometimes produce inconsistent and contradictory results 13 but there is no 

evidence in the literature that beliefs necessarily reflect inner-states. In 

other words, every individual who is part of a collectivity, such as Church of 
England clergy, may not necessarily believe what the collectivity claims to 
believe, because 'people do not necessarily believe what their culture trains 

them to say' (Needham, 1972 : 5). This has serious implications for the 

theoretical assumptions which underlie research of the kind undertaken by 

Fullerton & Hunsberger, and others. As Needham rightly argues : 

There is no point ... in speaking of collective representations, or 
dogma, which are true of a culture as a whole, as 'beliefs' if it is 
not implied that the individual human beings who compose the 
social aggregate in question actually and severally believe them. 
Something that is understood by nobody is not a belief; and if 
we are to accept that collective representations are believed, we 
have to be provided with evidence that individuals believe 
(Needham, 1972: 6). 

As far as the Church of England is concerned Fullerton's & Hunsberger's 

claim that' ... it 
is the official position of the Christian religions that the 

beliefs are not independent, but rather are so many elements, each necessary 
to the definition of Christian orthodoxy' is difficult to maintain. Though 
lacking the proof of empirical data, Dyson (1985) sums up the position 
which has evolved since the publication of Essays and Reviews in 1860, and 
which Sykes (1978) has called 'the bogus theory of comprehensiveness 
which (has) for too long obscured the parlous state of Anglican doctrine'(: 
34), when he notes : 

12 Parsons (1989: 1-22) in Badham (ed), offers a comprehensive assessment of the 
essentially pluralist nature of Anglican doctrinal beliefs. 
13 For example, in a 1968 Gallup poll a 15 percent random sample of Americans said they 
believed in heaven, but not in an after-life (Hertel : 1980). See also data presented by Gill 
(1999). 
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It is imperative that we admit openly and unambiguously that 
there is a great diversity of belief in the churches ... no good 
will come of pretending that Christians are really one in belief, 
but just express their shared beliefs a little differently ... In the 
Church of England there is ... a wide scale of types of biblical 
and doctrinal interpretation, ranging from the very literal to the 
very symbolic (1985 : 1-2). 

For these reasons Fullerton's & Hunsberger's COS, interesting and internally 

consistent though it is, is not suitable as an instrument upon which to base 
the present study even though it offers an empirically derived examination 
of religious factor structure and a valuable heuristic device against which the 
Likert instrument, whose analysis is contained here, was conceived. 

Although each of the studies which use the COS instruments were 
developed to assess the constructs of mainstream orthodox belief, they are 
primarily rationally derived, because in using the COS, the experimenter 
has employed a belief-assessment instrument based on a priori assumptions 
of what constitutes orthodox belief. As is the case with the original COS, 

all are based upon research in the USA and none deals specifically with the 
belief constructs of religious professionals. 

Therefore to this extent, the factor analysis of the 61 Likert returns which 
form the basis of the research described in this chapter, represents a new, if 

modest attempt to produce an instrument with good psychometric properties 
which avoids the limitations inherent in the Fullerton-Hunsberger approach. 
When the Likert data are triangulated with the one-to-one interviews (see 
Chapter Six), the nomothetic and idiographic aspects of the present research, 
combining a synthesis of the general with the unique, may become clearer. 
What remains when the nomothetic and the idiographic are combined is the 
question of how clergy come to attach a diversity of meanings to 'folk- 
religion' and consideration of this key question is also dealt with in Chapter 
Six. 

Factor Analysis (1) : Definition 
Factor analysis is a generic term within the family of multivariate statistical 
techniques. These techniques look at the pattern of correlational 
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interrelationships between variables simultaneously (Carr, 1992; Gorsuch, 
1983; Kim & Mueller, 1978a, 1978b). Many definitions of factor analysis are 
offered in the literature. According to Daniel factor analysis is : 

designed to examine the covariance structure of a set of 
variables and to provide an explanation of the relationships 
among those variables in terms of a smaller number of 
unobserved latent variables called factors (1988 : 2). 

Reymont & Joreskog provide a somewhat more comprehensive definition : 

Factor analysis is a generic term we use to describe a number of 
methods to analyse interrelationships within a set of variables 
or objects (resulting in) the construction of a few hypothetical 
variables ..., called factors, that reduces the overall complexity 
of the data by taking advantage of inherent interdependencies 
(so that) a small number of factors will usually account for 
approximately the same amount of information as do the much 
larger set of original observations (1993 : 71). 

'Parsimony' is a key concept! 14 And a major assumption of these methods 
is that the data themselves are valid! 

In Principal Components Analysis (PCA) the identification of the underlying 
factors is an end in itself; the estimates of the factor loadings are all that is 
required for the analysis. The technique itself operates on the principle of 
'take what the data give you, ' without setting any a priori constraints on the 
estimation of the number of factors to be extracted. As such PCA meets the 
requirements of this research, although the validity of the data themselves 
will be considered below. 

14 Kerlinger's comment is apposite when he writes, 

when I think of factor analysis, two words come to mind : "curiosity" and "parsimony". This seems a rather strange pair - but not in relation to factor 
analysis. Curiosity means wanting to know what is there, how it works, and 
why it is there and why it works ... (social) scientists are curious. They 
want to know what is there and why. They want to know what is behind 
things. And they want to do this in as parsimonious a fashion as possible. They do not want an elaborate explanation when it is not needed ... This ideal we can call the principle of parsimony (1979: 12). 
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Regarding the utility of factor analysis, Kerlinger describes it as 'one of the 

most powerful tools yet devised for the study of complex areas of [social] 

scientific concern' (1986 : 689). 15 

Factor analysis (2) : Design Principles 
Kline's observation summarises that of a number of social statisticians when 
he notes that : '... all too often factor analyses are conducted almost for their 

own sake' as an after-thought (1994 : 100). And he warns against choosing 

variables which impose a preconceived structure on the outcome. But in 

reality social scientists are bound to begin with a hunch as to the factors 

which might emerge (Child, 1990; Comrey, 1978; Guilford, 1950). As 

Comrey & Lee observe : 

... investigators should be free to define the area they wish to 

work with, obtain data from an appropriate sample of 
individuals they select, and then carry out the analysis ... the 
first step in planning a factor analysis is to define the domain to 
be studied and then develop a hypothesised factor structure for 
this domain ... investigators should use all the knowledge and 
deductive power at their disposal to formulate a factor model 
(1992 : 205-206). 

To quote Mulaik : 

[the researcher's] own direct experience with a phenomenon 
often suffices to suggest hypotheses (1972 : 269). There is no 
rationally optimal way to extract knowledge from experience 
without making certain prior assumptions (1987 : 265). 

The PCA to be used in this research is a discrete methodology within the 
factor analytic family. It differs from other factor analytic techniques such as 

exploratory and confirmatory factor analysis in that it is used to find 

optimal ways of combining variables into a small number of sub-sets, while 
factor analysis proper seeks to identify the structure underlying such 
variables and to measure latent factors themselves. 

15 The procedures for factor analysis were first developed by Spearman (1904). Due to the 
complicated and time-consuming steps involved, factor analysis was inaccessible to most 
until the advent of computers and user-friendly software. 
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Principal components start out as uncorrelated linear combinations of the 

original variables (see Appendix 3) which are then computed in order to 
discover the constructs (factors) which account for the correlations between 

the variables. Factor loadings are defined as correlations between variables. 
Consequently factors are constructs defined by their factor loadings. PCA 

provides a unique solution, so that the original data can be reconstructed 
from the results. It looks at the total variance among the variables, so that 

the solution generated will include as many factors as there are variables. 
The meaning of these factors has to be deduced from the factor loadings - 
correlations of the variables with the factors - although the model assumes 
that only some will meet the criteria for retention i. e. those with eigenvalues 
(? ) greater than 1.16 PCA has the advantage over other multidimensional 
models of possessing only one standardised 4-step analytical routine to 

producing a factor solution : 
the computation of the correlation matrix for all the variables and the 

evaluation of the appropriateness of the derived data for factor analysis; 
extraction of initial factors; 

rotation of factors to a terminal solution, which transforms the factors to 

make them more readily interpretable; 

interpretation of the derived factors and their external validation. 

Thus the 24 item Likert instrument was designed specifically in order to 

yield psychometric data, with respect to the 61 clergy to whom it was 
administered, on the degrees of convergence and divergence of those key 
theological and doctrinal ideas which appear to act as signifers of attitudes to 
'folk-religion' which were identified by re-analysis of the RCP. 

The expectation was that certain correlations between the variables (the 

product of the PCA of the Likert data) would either confirm the existence of 
a continuum similar to that found within clergy attitudes to 'folk-religion' 
with a strong theological/ ecclesial content, and/or offer elaboration or even 
contradictory evidence. High factor loadings were therefore anticipated on 

16 SPPS selects those factor loadings (correlations of the variables with the factors) which 
are >+/- 0.5. This is a conservative loading. However the >+/- 0.5 level is retained in this 
research in order to maintain an element of analytical rigor so as to strengthen the validity 
of the emerging factor structure with its relatively modest base of N=61. 
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those variables concerned with a closed/ exclusivist ecclesiology and the 

perceived uniqueness of Christian truth claims (conversionist) since these 

emerged as significant predictors of SNDs and SPDs in the re-analysis of the 
RCP data in Chapter One. Conversely variables reflecting an open/ 
inclusivist ecclesiology and a positive attitude towards the truth claims of 
non-Christian religions (universalist) were expected to produce high factor 

loadings among WDs and NDs and to load low on the closed / exclusivist / 

conversionist factors, and vice-versa. Eight of the key variables which 

emerged in the RCP re-analysis were therefore incorporated into the Likert 

instrument, as follows : 

CONVERSIONIST / CLOSED ECCLESIOLOGY UNIVERSALIST / OPEN ECCLESIOLOGY 

* It is the Church's responsibility to lead people 
from error to truth (var007) 
* Baptism distinguishes Christians from 
non-Christians (varO12) 
* Each person must be 'born again' (varO14) 
* Christianity is the only true religion (var021) 

* Christianity is not the only way by which we 
are saved (varOO9) 
* Every parent has the right to have their child 
baptised (var006) 
* The Church has no unique claim on God's saving 

truth (varol6) 
* Folk-religion recognises that most people are religious 
and, by their own lights, sincerely believe in God 
(var004) 

In addition to these eight which had emerged as significant variables of 
differentiation along the SND-ND continuum and their con-traits, and on the 
basis of the RCP data, a number of variables judged to be factorially complex 
were also included. It was expected that these would emerge with moderate 
loadings on several factors and thus act as confirmation of the positioning of 
factors within the matrix hierarchy. It was further anticipated that some 
might prove to be bloated specifics. The reason these were included was to 
identify which are the key theological traits which combine to produce the 
defining constructs of the respondents and which are not. Specifically these 

were : 

* When we die our bodies await resurrection (varO10) ; 
* When we die nothing happens, we come to an end (var022) ; 
* Baptism is primarily a sign of God's grace rather than of human response (var023) ; 
* Belief in the virginal conception of Jesus is a dispensable part of Christian belief (varO19). 

Confirmation of the complexity of these data variables emerged during the 
piloting stage of the Likert instrument, but they were retained for the reason 
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stated above. The wording of variable 010 is a 'standard' doctrinal 

statement, but as Davies et al. (1991d) show, there exists a confused 
understanding of the Christian doctrine of the resurrection and life after 
death amongst the laity. If the same were to apply to the clergy then this 

variable and its con trait (variable 022) would be expected to factorise low. 
It was also anticipated that variable 022 would not easily factorise because 
however nuanced belief might be about life after death, it is reasonable to 

suppose that ministers of religion would at least believe in it! 

Variable 023, though canonical, contains a doctrinally and theologically 

complex statement which is capable of a number of different interpretations. 
Part of the reason for its inclusion was to test Stark & Glock's (1968) 

suggestion that Christian believing has more to do with ideology than with 
definitive credal statements. 

The doctrine of the virginal conception of Jesus is held strongly by some 
clergy hence the wording of its pro trait in variable 003, but is a matter of 
uncertainty or indifference to many others. 

The conceptualisation and development of the CAS uses language from the 
creeds and those belief categories of explicit and tacit doctrinal uniformity 
found in the formative documents of Anglicanism, specifically the Articles 

of Religion and the Ordinal, together with their scriptural warrant (where 

appropriate). But unlike Fullerton's & Hunsberger's approach, there is no 
expectation that the instruments are to be understood unequivocally and 
therefore the scale to emerge was unlikely to be unidimensional. 

Viewed generically rather than factorially, the items selected fall into 5 
doctrinal categories concerning : (1) salvation (Q1/con=9), (Q18/con=16); (2) 

scripture (Q2/con=13); (3) the Church (Q7/con=8), (Q20/con=17); (4) the 
sacrament of baptism (Q23/con=5), (Q12/con=6); (5) Christianity and other 
religions (Q21/con=15). To these were added four further response 
categories : (1) a pair which present strongly expressed con and pro-traits 
with regard to the distinctions to be drawn between 'folk-religion' and 
mainstream belief which come from the RCP data in question 4.3 
(Q11/con=4); response items on (2) the virgin birth (Q3/con=19); 
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(TABLE 4.1 : CLERGY ATTITUDE SCALE 
Question Structure 

Salvation 

(1) Repentance and faith in Christ is the only way to eternal life. 
(2) Christianity is not the only way by which we are saved. 
(3) Outside the Church there is no salvation. 17 
(4) The Church has no unique claim on God's saving truth. 

Scripture 

(5) The Bible contains all that is necessary to salvation. 
(6) The scriptures and sacred writings of Islam, Judaism, Buddhism etc. are as inspired by 

God as is the Bible. 

The Church 

(7) It is the Church's responsibility to lead people from error to truth. 
(8) An individual's religious beliefs are personal and therefore should be respected. 
(9) The Church is Christ's elect. 
(10) You don't have to go to church to be a Christian. 

Baptism 

(11) Baptism is primarily a sign of God's grace rather than of human response. 
(12) Baptism without faith is meaningless and in reality no longer effectively constitutes 
membership of the Church for those from non-church backgrounds. 
(13) Baptism distinguishes Christians from non-Christians. 
(14) Every parent has the right to have their child baptised whether or not they themselves 
believe in God. 

Other Religions 

(15) Christianity is the only true religion. 
(16) All the world's great religions contain a share of the truth. 

Folk-religion 

(17) Folk-religion and mainstream belief are totally distinct, as different as black and white. 
(18) Folk-religion recognises that most people are religious and, by their own lights, sincerely 
believe in God. 

The Virgin Birth 

(19) Jesus was born of a virgin. 
(20) Belief in the virginal conception of Jesus is a dispensable part of Christian belief. 

17 This maxim of Cyprian from his Epistola lxxiii ('extra ecclesiam nulla salus') is usually 
misquoted as 'nulla salum extra ecclesiam' ('there is no salvation outside the Church') and is 
often wrongly attributed to Augustine of Hippo. 
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Life after death 

(21) When we die, our bodies await resurrection. 
(22) When we die, nothing happens, we come to an end. 

Charismatic Experience 

(23) Each person must be 'born again'. 
(24) You don't need any special 'charismatic' experience to be 'born again'. 

(3) concerning belief in life after death (Q10/con=22) and, 
(4) concerning charismatic experience and the need to be 'born again' 
(Q14/con=24). This last items had emerged as a primary attitudinal signifier 
in the original RCP analysis. 

For ease of reference, Table 4.1 lists the questions under the appropriate 
heading. The overall intention was to see how each of these items would 
load on the emerging factors and to discover the extent to which each 
category is being understood soteriologically within the underlying religious 
constructs of the 61 respondents. If the re-analysis of the RCP data on 'folk- 
religion' is correct, at least at the level of ecclesial patterning, then a 
taxonomic analysis of the Likert data might be expected to provide 
corroborative evidence for the existence and internal structuring of the SND- 
ND continuum with regard to any underlying explanatory theological sub- 
text. 

Because the RCP data are limited in what they can tell us about the complex 
of theological and doctrinal constructs that underlie clergy attitudes to 'folk- 
religion' the Likert instrument was devised in order to yield psychometric 
data about the 61 respondents, in the hope that this might not only define 
the principal factors operative within the CAS, but also provide future 
researchers with a methodology and a set of empirical data around which 
such a Scale might be tested and, if needs be, re-constructed. 

In attempting to produce a psychometrically valid itemised scale, the normal 
TIethodological rules were followed to create a 1: 1 mix of con-trait/pro-trait 
items. Unlike those researchers referred to above, it was assumed that the 
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clergy in the Somerset survey accept the creeds, even though the verb 
'accept' is not used here in any equivocal sense. At the very least they have 

all given public assent to their 'belief in the faith which is revealed in the 
holy Scriptures, and set forth in the creed and to which the historic 
formularies of the Church of England bear witness' at their ordination and 
subsequently at their licensing or induction. 

In conceptualising the 24-item scale, the aim is to determine whether or not 
factor analysis by cross-validation of a set of orthodoxy measures produces 
significant results in terms of variance. The hypothesis to be tested 

presupposes that orthodoxy is multi-dimensional, especially with regard to 

questions about theology and doctrine, but that nevertheless patterns of 
variance may be discerned which are a significant predictor of attitudes to 
'folk-religion' as represented by the four RCP response clusters. 

Development and Testing of the Scale 
Each of the items used in the present study originated from a pilot project 
among a group of 9 clergy. An original pool of 36 propositional statements 
was reduced to 24 in order (a) to avoid duplication (some statements were 
duplications by simply being worded differently), and (b) to represent 
different items of belief equally in terms of their perceived importance to the 
clergy concerned. Thus statements concerning the internally dependent 
doctrines of God, the Church, human nature, salvation and baptism appear 
twice over in order to reflect the different major emphases accorded to these 
key areas of belief in both the original RCP data and in Somerset, as well as 
in the view of the 9 piloting clergy. The final instrument was piloted on a 
further 9 respondents to test for internal consistency and these returns, 
together with the original 9 were then discarded. 

The instrument was administered to the 61 Somerset respondents 
immediately after the one-to-one interview. On average it took respondents 
ten minutes to complete. 
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TABLE 4.2 

FINAL VERSION OF THE CLERGYATTITUDE SCALE INSTRUMENT 

QUESTIONNAIRE : HANDOUT 

This part of the questionnaire includes a number of statements related to specific religious beliefs. 
You will probably find that you will agree with some of these statements and disagree with others 
to varying degrees. Please mark your opinion in the box to the left of each statement, according 
to the extent to which you agree or disagree by using the following scale. 

Write down a +1 slightly agree (1) 
+2 moderately agree (2) 
+3 strongly agree (3) 

Write down a -3 strongly disagree (4) 
-2 moderately disagree (5) 
-1 slightly disagree (6) 

If you feel neutral about a statement write '0' in the box provided (0) 

1 Repentance and faith in Christ is the only way to eternal life. 
(Revised Ordinal; Article 1 81*=9) 

2 The Bible contains all that is necessary to salvation. (Article 6/*=13) 
3 Jesus was born of a virgin. (Scripture: the creeds; Article 2 /*=19) 
4* Folk-religion recognises that most people are religious and, by their 

own lights, sincerely believe in God. (RCP) 
5* Baptism without faith is meaningless and in reality no longer 

effectively constitutes membership of the Church for those from non-church 
backgrounds. 

6* Every parent has the right to have their child baptised whether or not they 
themselves believe in God. 

7 It is the Church's responsibility to lead people from error to truth (Ordinal/*=8) 
8* An individual's religious beliefs are personal and therefore should be respected. 
9* Christianity is not the only way by which we are saved. 
10 When we die, our bodies await resurrection. (RCP : Views of Rural Parishioners c. f. 

scripture and the creeds /*=22) 
11 Folk-religion and mainstream belief are totally distinct, as different as black and white. 

(RCP /*=4) 
12 Baptism distinguishes Christians from non-Christians. (Article 27/*=6) 
13* The scriptures and sacred writings of Islam, Judaism, Buddhism etc. are as inspired by 

God as is the Bible. 
14 Each person must be 'born again' (RCP : Views of Rural Parishioners /*=24) 
15* All the world's great religions contain a share of the truth. 
16* The Church has no unique claim on God's saving truth. 
17* You don't have to go to church to be a Christian. 
18 Outside the Church there is no salvation . (Cyprian; c. f. The Ordinal /*=16) 
19* Belief in the virginal conception of Jesus is a dispensable part of Christian belief. 
20 The Church is Christ's elect. (Article 19 /*=17) 
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21 Christianity is the only true religion (Article 18/*=15) 
22* When we die, nothing happens, we come to an end. 
23 Baptism is primarily a sign of God's grace rather than of human 

response. (Article 271*=5) 
24* You don't need any special 'charismatic' experience to be'born again'. 

Note : (1) A nil response is scored as '0' on the (-3 to +3) response scale for each item. Data is 
re-scaled for analysis as follows : +3 = 1; +2 = 2; +1 = 3; neutral = 4; -3 = 5; -2 = 6; -1 = 7. The 
keying of all negatively-worded items (denoted by ̀ ) is reversed, i. e. for all items a low score 
indicates an unorthodox belief, a high score an orthodox one. The orthodoxy score is then 
computed for each subject by summing over the 24 items. 
(2) Respondents' version of the questionnaire did not source the pro-trait questions or identify 
the con-trait ones, i. e. wording in brackets and asterisks were omitted. 

The responses were re-scaled (from +3 to -3) so that scores ranged between 1 

and 7 for each item. The keying of all negatively worded items is reversed. 
The final version of the CAS instrument is shown in Table 4.2 together with 
its preceding instructions and response format. Since doctrine by its very 
nature, and especially as it is conceived of in the Anglican tradition, is 

anything but unequivocal, four respondents questioned the sense in which 
certain terms were being used. The remaining respondents took the 

questionnaire at face value and completed it without comment. All 

respondents appeared to engage in the exercise intelligently, accurately and 
willingly. As with the one-to-one interviews which preceded the 

administration of the Likert instrument, there is every reason to suppose that 

each subject wished to participate and that they were honest and 
conscientious in completing the questionnaire. All questionnaires were 
finished 'on the spot'. 

Method 
The remainder of this chapter is concerned (1) to explore the underlying 
structure of a set of interrelated variables produced by means of a principal 
component analysis of a seven-point bi-polar Likert-type research instrument 
(the CAS) which was devised as a quantitative compliment to the one-to-one 
interviews with Somerset clergy (N=61); (2) to analyse a set of quantitative 
data codifying the , locale and churchmanship of the 61 respondents which 
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was included within the matrix. The latter were coded categorically and are 
intended to form an interpretative adjunct to the derived factors in order to 
discover the extent, if any, to which gender, locale and churchmanship, may 
be acting as an independent variable in determining clergy attitudes to 'folk- 

religion'. In other words to ascertain whether or not such factors operate 
interactively with theological and doctrinal concerns in shaping attitudes. 

Sample size 
How reliable the factors are which emerge from a factor analysis depends 

upon the size of the sample though as Bryman & Cramer (1994) note there is 

no consensus on what this should be. Gorsuch (1983) and Grimm & Yarnold 

(1995), for example, propose an absolute minimum of five subjects per 

variable (the STV ratio) with a data base of not less than N=100. Whilst 

Comrey & Lee (1992) suggest an absolute base figure of N=50, Guertin & 
Bailey (1970) have shown that with smaller samples the random error of the 
less reliable coefficients increases the absolute size of the correlations in the 

matrix. This results in greater communalities and a larger amount of 
common-factor variance which is, in reality, a factor of spurious common- 
factor variance! 

Is there sufficient reason therefore to suppose that a sample of N=61 is likely 

to yield reliable correlations and a statistically trustworthy factor solution? 
No absolute answer can be given to this question but Hair et al. offer some 
encouragement by noting that : 

... generally ... the researcher would not factor-analyse a sample 
of fewer than 50 observations [and that many STV ratios are] 
somewhat conservative and in many instances the researcher is 
forced to factor-analyse 

... variables when only a 2: 1 ratio ... is 
available (1992 : 226-227). 

None of the statistical sources cited above, with the exception of Comrey & 
Lee (1992), relate the significance of sample size to the composition of the 
sample itself which can have a significant effect on the correlations obtained 
and consequently on the final factor analytic results. As Comrey & Lee note 
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for exploratory work, it is much more important to ensure that 
there is plenty of variance on the factor in the sample than it is 
to have a representative sample from the population at large 
(1992 : 218). 

In other words, to ensure that no restriction in range on the factor has 

occurred through some peculiarity of the method of sample selection. 

Stratified random sampling was used to identify the 61 respondents - i. e. 

care was taken to ensure that certain parameters were adhered to so that the 

data obtained produce as representative a sample of clergy - by gender, and 
locale - as possible (for a fuller description of this see Chapter Three). 

Sampling procedures resulted in a range of 7 possible scores on the data 

variables (strongly agree to strongly disagree) which, in the final analysis, 
produced prominent factors with substantial loadings. Whilst a sample size 

of, say N=300, might have produced a statistically more reliable outcome, 
internal examination of the derived statistics and the reliability tests detailed 
below give a sufficient degree of confidence in the factor solution which was 
obtained, although the findings need to be analysed cautiously. The real 
value of the Likert data, which is intended to function as a quantitative 
adjunct to the re-analysed RCP data and one-to-one interviews, becomes 

clearer in the later taxonomic stages of this research where it is related to the 

qualitative questionnaire data, when the constructs are in the process of final 

refinement. Were this not the intention, then far less confidence might be 

placed upon the results of data analysis as they are described below. 

Principal Component Analysis 
Data were analysed using the SPSS/PC+ version 5 statistical package using 
the CORRELATION and FACTOR routines within the Base and Professional 
Statistics modules respectively. In the first analysis, the following syntax 
was used: 

include 'likert. sys'. 
missing values varOOl to var024 (0) 
factor variables varOOl to var024 
/missing=pairwise 
/extraction=pc 
/print=initial correlation sig extraction rotation 
/print=repr 
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/print=kmo 
/print=aic 
/format=sort 
/plot=eigen 
/rotation=varimax. 

An SPSS data file (likert. dat - Appendix 3) was created from the matrix of re- 

coded questionnaire returns for each of the 24 Likert variables' (var001 to 

var024) and an accompanying data definition file (likert. sys - Appendix 4) 

was produced. Coded data on gender, locale and churchmanship were 

included in the data matrix. These are categorical rather than numeric 

statistics and they are included in the matrix for reasons stated above as well 

as to produce the cross-tabulated and other descriptive statistics which 

appear in Chapters Five, Six and Eight. 

The correlation matrix 
A correlation matrix using the 24 variables was computed using Pearson's 

product-moment correlation (Appendix 5). 18 Coefficients with one-tailed 
(p=<0.01 - *) and two-tailed significance (p=<0.001 are appropriately 
highlighted with an asterisk. 19 

Examining the correlation matrix 
The appropriateness of the factor model to the correlation matrix of the 24 
Likert variables is an essential step in the analytic procedure. The SPSS 

Professional Statistics User's Manual observes : 

... one of the goals of factor analysis is to obtain factors that help 

explain these correlations ... the variables must be related to 
each other for the factor model to be appropriate (1992 : 56). 

Similarly, Dziuban & Shirkey note : 

18 A correlation matrix is a ratio of the covariance of variables by pairs and is the product 
of their standard deviations. This produces a single number from +1 to -1 which 
summarises the relationship between the two variables. The formula for Pearson's r looks 
horrendous! But it is not overtly complicated merely tedious to compute, which is why 
computers are so useful! Pearson's r is the default option in SPSS. 
19 Correlations which exhibit one or two tailed significance are unlikely to be due to 
chance, but sample size is important and replication of these correlations on different and 
large samples might provide increased confidence in their significance. For reasons of 
parsimony and social-scientific reliability, this research is based on data at the two-tailed 
level of significance. 
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the reader, if not provided with some evidence of the 
psychometric adequacy of the sample correlation matrix under 
consideration, has little effective way to assess the solution 
(1974 : 358). 

In other words if the correlations between the variables in Appendix 5 are 

small, it is unlikely that they share common factors. Appendix 5 shows 
that almost half the coefficients are greater than 0.3 in absolute value. All 

24 variables, except var023 (baptism is primarily a sign of God's grace rather 
than of human response), have a large correlation with at least one of the 

other variables in the set. Examination of the matrix indicates that var023 is 

not related to other variables and therefore should be excluded and the 

correlation matrix re-computed (Appendix 6). 

The re-computed correlation matrix 
The re-computed correlation matrix was evaluated by submitting the data to 

a number of standard techniques available as options within the SPSS 
Professional Statistics package for examining the community of variables . 
These are (1) Bartlett's Test of Sphericity - Appendix 7- (Bartlett, 1950), (2) 

an examination of the partial correlation coefficient of the anti-image 
correlation matrix - Appendix 8, (3) the off-diagonal elements of the anti- 
image covariance matrix - Appendix 9- (Kaiser, 1963), (4) the communalities 

- Appendix 13 - and (5) the Kaiser-Myer-Olkin Measure for sampling 
adequacy - Appendix 7- (Kaiser, 1970). 

The concept and algebraic formula of Bartlett's test of sphericity are 
described and explained by Cooley & Lohnes (1971), Maxwell (1959) and 
Tobias & Carlson (1969) recommend its use prior to the application of factor 

analysis and each of the foregoing sources emphasise the importance that the 
sample be from a multivariate normal population, as was the case with the 
Likert respondents. Bartlett's test (based on chi-square transformation of the 
determinant of the correlation matrix) tests the hypothesis that the 
correlation matrix is an identity matrix; i. e., all the diagonals are 1 and all 
the off-diagonals are 0. Rejection of the hypothesis is taken as an indication 
that the data are appropriate for factor analysis. Sphericity values for the 
Likert correlation matrix are sufficiently, if modestly, large at 676.72837 and 
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the associated significance is . 00000. This offers sufficient confirmation that 

the correlation matrix may not be an identity matrix although the figure of 
676.7 is insufficient of itself to confirm the suitability of the matrix for factor 

analysis and may well be the result of a modest data base of N=61. 

The negative of the partial correlation coefficient is called the anti-image 
correlation and the measures of sampling adequacy are displayed on the 
diagonals (Appendix 8). These are sufficiently large to suggest good 
sampling adequacy. 

Equally encouraging results come from an inspection of the partial 

correlation coefficient of the anti-image covariance matrix (Appendix 9). If 

the variables share common factors, the partial correlation coefficient 
between pairs of variables should be small when the linear effects of other 
variables are eliminated. Partial correlations are estimates of the 

correlations between unique factors and should be close to 0 when factor 

analysis assumptions are met. Analysis of the data in Appendix 9 shows 
that the proportion of off-diagonal elements (>0.09 ; n=104) is small (20.6 

percent), although as Dziuban & Shirkey note, the decision as to what 
number of near-zero off-diagonal elements is sufficient to make the data 

appropriate for factor analysis is arbitrary (1974 : 359). But they report 
research findings which suggest that the Likert figure of 79.4 percent for the 

near zero elements (<0.09), is more than adequate for factor analysis. 

The communalities (Appendix 13) represent the squared multiple 
correlation coefficient between a variable and all other variables, and give 
added weight to the data's suitability for factor analysis. All have 

communalities that are >0.5 and load high on at least one factor (see the 
factor matrix : Appendix 12). 

Finally, confirmation of the suitability of the Likert data for factor analysis 
comes from the results of the Kaiser-Meyer-Olkin [KMO] measure of 
sampling adequacy [MSA] (Appendix 7). This is an index for comparing 
the magnitude of the observed correlation coefficients to the magnitudes of 
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the partial coefficients. 20 The Likert KMO index (scored between 0 and 1) 

computed as . 69219 which falls close to Kaiser's 'middling' range (0.7) and 

well above the . 50 figure below which the overall sampling adequacy is 

unacceptable. Kim & Mueller report that the magnitude of MSA is, in part, a 
function of sample size (1978b : 55), whilst Child offers further qualification 

when he notes that, notwithstanding the results of tests to determine the 

suitability or otherwise of data for factor analysis, the key test comes once 

the factors are derived and external criteria of validation become all 
important (1990 : 8). 

With these cautions and qualifications there seems sufficient reason to 

proceed with the PCA routine, especially since once the factor matrix is 

computed a further confirmatory measure of sampling adequacy may be 

gained from an analysis of the estimated correlations and residuals 
(Appendix 10 : The Reproduced Correlation Matrix). One of the basic 

assumptions of factor analysis is that the observed correlation between 

variables is due to the sharing of common factors. Thus the estimated 

correlations between the factors and the variables can be used to estimate the 

correlations between the variables. The message below the matrix in 

Appendix 10 indicates how many residuals are > 0.05 in absolute value. 
The magnitudes of the residuals indicates how well the fitted model 

reproduces the observed correlations. Thirty-eight percent is well within the 

'good fit' parameter specified by SPSS. (1992 : 64) 

The Extraction of Factors 
Factor extraction was by the principal component method and the resulting 
factors were rotated orthogonally using Kaiser's (1960) Varimax routine 

which retains only those components whose eigenvalues are >1.21 

20 Dziuban & Shirkey (1972), and SPSS Professional Statistics (1992), reproduce Kaiser's 
(1970) algebra. 
z1 Varimax rotates the unrotated factors orthogonally i. e. in an attempt to achieve simple 
structure the factors remain uncorrelated or mathematically independent. Consequently the 
first principal component (factor) to be extracted maximises the amount of variance that is 
explained i. e. no other linear function can explain more of the total variance than is 
explained by the first factor. The first factor tends to be a general factor with almost every 
variable loading significantly. The second and subsequent variables are based upon the 
successive residual amount of variance. Varimax centres on simplifying the columns of the 
factor matrix i. e. it maximises the sum of variances of required loadings on the factor and 
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TABLE 4.3 
Clergy Attitude Scale : Scree Plot 
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Appendix 11 shows the Initial Statistics for each factor. Total variance 

explained by each factor is listed in the Eigenvalue (X) 22 column followed 

by the percentage of the total variance attributable to each factor and the 

cumulative percentage of variance. 23 Varimax extracted 7 factors (principal 

thus there tend to be some high loadings (close to -1 or +1) and some near 0 in each column 
of the matrix. Varimax's logic is that interpretation is easiest when the variable-factor 
correlations are either -1 or +1 thus indicating a clear positive or negative association 
between the variable and the factor, or close to 0 indicating a clear lack of association. 
Varimax was preferred to other orthogonal solutions (e. g. Quartimax or Equamax which are 
also available in SPSS) because as Hair et al. note : Varimax seems to give a clearer 
separation of the factors' (1992 : 236). 
22 Eigenvalues represent the amount of variance (i. e. the sum of the squares) for each factor. 
23 The asterisks (*) between the Communality column and that for the Eigenvalue in 
Appendix 11, are used by SPSS to indicate that these are to be read as separate tables, i. e. 
there is no correspondence between the lines in the two halves of the table; the first two 
columns provide information about the individual variables, the last four describe the 
factors. When added together the values for the 23 Eigenvalues in Appendix 11 illustrate a 
fundamental concept of PCA: that it transforms a set of correlated variables with 
communalities of 23 x1= 23, into uncorrelated variables (principal components) the sum of 
whose values (6.80346 + 2.35735 ..... + 0.05526) = 23. 
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TABLE 4.4: 
The 23-item Clergy Attitude Scale classified according to a PCA derived 

scale with listings of factor loadings 

Item no. Loading Subscales 

Factor 1: Universalist 

VAR016 . 81 The Church has no unique claim on God's saving truth. 
VAR015 . 71 All the world's great religions contain a share of the 

truth. 
VAR006 . 63 Every parent has the right to have their children 

baptised whether or not they themselves believe in God. 
VAR013 .6 The scriptures and sacred writings of Muslims ... etc. 

are as inspired by God as is the bible. 
VAR009 . 56 Christianity is not the only way by which we are saved. 
VAR001 -. 55 Repentance and faith in Christ is the only way to 

eternal life. 

Factor 2: Conversionist 

VAR017 -. 8 You don't have to go to church to be a Christian. 
VAR012 . 67 Baptism distinguishes Christians from non-Christians. 
VAR003 . 63 Jesus was born of a virgin. 
VAR007 . 56 It is the Church's responsibility to lead people from 

error to truth. 
VAR014 . 55 Each person must be born again. 
VAR019 -. 54 Belief in the virginal conception of Jesus is a 

dispensable part of Christian belief. 

Factor 3: Rigorist 

VAR021 . 81 Christianity is the only true religion. 
VAR020 . 74 The Church is Christ's elect. 
VAR002 . 59 The Bible contains all that is necessary to salvation. 

Factor 4: Closed Ecclesiology 

VAR005 .7 Baptism without faith is meaningless . VAR024 . 66 You don't need any special 'charismatic' experience to 
be 'born again'. 

VAR018 . 66 There is no salvation outside the Church. 
VAR011 . 52 Folk-religion and mainstream belief are totally 

distinct, as different as black and white. 

Factor 5: **** 

vAR010 . 77 When we die, our bodies await resurrection 

Factor 6: Open Ecclesiology 

VAR004 . 82 Folk-religion recognises that most people are religious 
and, by their own lights, sincerely believe in God. 

VAR008 . 76 An individual's religious beliefs are personal and 
therefore should be respected. 
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Factor 7: **** 

VAR022 . 90 When we die, nothing happens, we come to an end. 

components) accounting for 72 percent of variance and converged in 13 

iterations. 24 Because the variables were uncorrelated, orthogonal 

(Varimax) rather than oblique (Oblimin) rotation was preferred. The 

unrotated factor matrix appears in Appendix 12 25. Appendix 13 

reproduces the Final Statistics table. The Varimax rotated factor matrix 

appears in Appendix 14 and the accompanying scree plot in Table 4.3). 26 

Table 4.4 shows the hypothesised factor structure. 

Findings and Interpretation of the Results 

Now comes the hard bit! As Kim & Mueller put it : 

Given the complexities as well as the uncertainties inherent in 
the (factor analytic) method, the final judgement has to rest on 
the reasonableness of the solution on the basis of current 
standards of scholarship in one's own field. This criterion is 

elusive but, fortunately or unfortunately, all of us must live 

with it in order to communicate our findings to our fellow 
(social) scientists (1978b : 45). 

Seven factors with Eigenvalues > 1.00 emerged, accounting for 72 percent of 

the total variance. The hypothesised factor structure and subscales appear 
in Table 4.4 which contains the items as they were rotated out of the 

orthogonal factor solution. But closer analysis of the loadings suggests that 

a5 factor model might offer a more satisfactory fit. To reduce factors in this 

way, once they have been rotated, requires careful justification. But as Hair 

et al. comment : 

24 In PCA, linear combinations of the observed variables are formed with the first principal 
component accounting for the largest variation in the sample, the second for the next largest, 
and so on, until all the variance is accounted for. 
25 The production of the unrotated factors is the first stage in selecting the number of 
factors to be retained for further analysis. Appendix 12 contains information regarding the 
seven possible factors and their relative explanatory power and should be read in 
conjunction with Table 4.2 and Appendix 14. The factor loadings in Appendix 12 represent 
the standardised regression coefficients in the multiple regression equation, with the original 
variable as the dependent variable and the factors are the independent variables. 
26 According to Cattell (1966), the graph of eigenvalues is examined and factoring stopped 
at the point where the values begin to level off forming a straight line with an almost 
horizontal slope. 
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in practice, most factor analysts seldom use a single criterion in 
determining how many factors to extract ... 

latent root 
(eigenvalue) as a criterion, is (only) a guideline (1992 : 238) ... 
Interpreting the complex relationships represented in a factor 
matrix is no simple matter'. (1992 : 240) And they note further 
that : '... the analyst interprets only those factors that are 
meaningful and disregards undefined or less meaningful ones. 
It is important to note, however, that in describing the factor 
solution, the analyst indicates that these factors were derived 
but were undefinable, and only those factors representing 
meaningful relationships were interpreted (1992 : 241). 

Examination of Table 4.4 and the rotated factor matrix (Appendix 14) shows 
that var022 has no other significant correlate and is in all probability a 
bloated specific since 81.2 percent of the variance of Factor 7 is accounted 
for by this single variable. 27 Similarly, Factor 5 contains only a single 
variable - varO10 (the con-trait to var022) - which has no other significant 
factor correlation. Fifty-nine percent of variation [r = 0.76733] is accounted 
for by this one factor and like var022 it may reasonably be regarded as 
another bloated specific. The ambivalence of scores for vars010 and 022 

seems significant in the light of comments made by the RCP (1991d), referred 
to above, concerning the ambiguity and plurality of belief among the laity 

about the content of resurrection belief which, if the treatment of these two 

variables is correct, appears to extend to the clergy also. Table 4.5 shows the 

revised 5 Factor model. 

Factor 1: Universalist 

Factor 1 (X = 6.8), named Universalist, contains 5 positively and one 
negatively correlated item and accounts for 29.6 percent of variation. 
Analysis of response rates provides no evidence that either gender or locale 

represent independent variables. And this is also the case when the 
remaining 4 Factors are analysed. However, this does not mean that gender 
and/or locale are necessarily functioning as dependent variables and 
significant effects may emerge from the one-to-one interviews. 28 It is 

27 0.901072 x 100 = 81.2%. 
28 As Chapter Three notes, there is ample evidence in the literature which suggests that 
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TABLE 4.6: 
The Revised 5 Factor Clergy Attitude Scale 

Item no. Loading Subscales 

Factor 1: Universalist 

VAR016 . 81 The Church has no unique claim on God's saving truth. 
VAR015 . 71 All the world's great religions contain a share of the 

truth 
VAR006 . 63 Every parent has the right to have their children' 

baptised whether or not they themselves believe in God. 

VAR013 .6 The scriptures and sacred writings of Muslims ... etc. 
are as inspired by God as is the bible. 

VAR009 . 56 Christianity is not the only way by which we are saved. 
VAR001 -. 55 Repentance and faith in Christ is the only way to 

eternal life. 

Factor 2: Conversionist 

VAR017 -. 8 You don't have to go to church to be a Christian. 
VAR012 . 67 Baptism distinguishes Christians from non-Christians. 
VAR003 . 63 Jesus was born of a virgin. 
VAR007 . 56 It is the Church's responsibility to lead people from 

error to truth. 
VAR014 . 55 Each person must be born again. 
VAR019 -. 54 Belief in the virginal conception of Jesus is a 

dispensable part of Christian belief. 

Factor 3: Rigorist 

VAR021 . 81 Christianity is the only true religion. 
VAR020 . 74 The Church is Christ's elect 
VAR002 . 59 The Bible contains all that is necessary to salvation. 

Factor 4: Closed Ecclesiology 

VAR005 .7 Baptism without faith is meaningless . 
VAR024 . 66 You don't need any special 'charismatic' experience to 

be 'born again'. 
VAR018 . 66 There is no salvation outside the Church. 
VAR011 . 52 Folk-religion and mainstream belief are totally 

distinct, as different as black and white. 

Factor 5: Open Ecclesiology 

VAR004 . 82 Folk-religion recognises that most people are religious 
and, by their own lights, sincerely believe in God. 

VAR008 . 76 An individual's religious beliefs are personal and 
therefore should be respected. 

gender and locale effects are present in a number of areas of clergy life and experience. But 
as Chapter Three hints, and the Introduction to Part Two shows, the Somerset data do not 
provide strong evidence for the presence of such effects. 
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simply the case that the Likert data provide no evidence for it. 
Therefore, churchmanship alone emerges as an independent variable when 
churchmanship data are extracted from those variables where response 
categories are either 1 or 2 ('strongly agree' or 'moderately agree') for positive 
loadings and 6 or 7 ('moderately disagree' or 'strongly disagree') for negative 
loadings. Following initial data analysis (see Chapter One) churchmanship 
derived clusters were aggregated from the RCP coding (Table 4.6). 

For Factor 1,75.4 percent of respondents (n=46) scored 'strongly agree' or 
'moderately agree' on at least 2 of the positive subscales and inclusive of this 
figure, 13.1 percent (n=8), who also scored 'moderately disagree' or 'strongly 
disagree' on the negative variable var001. But the collapsed data show that : 
(1) The 9 respondents who consistently registered low across all 6 factors 

come from the evangelical/evangelical charismatic cluster (N=24) (Cluster I). 

When the data are collapsed further, it emerges that 8 of the 9 respondents 
who scaled negatively on each of the 6 subscale variables in Factor 1 come 
from the two charismatic sub-clusters within Cluster I. The average high 

score rate per respondent within Cluster I across all 6 variables is 1.66. 
(2) The highest confirmatory responses come from the catholic/liberal 
cluster (N=34) (Cluster II) where all respondents scored high on at least 2 
variables and 5 (all liberal) scored high on all 6. When the liberal sub 
cluster (n=16) is analysed the average high score rate per respondent across 
all 6 variables is 4.12. It should be noted that within Cluster II, the two 
charismatic sub clusters (n=12) show an average high score rate per 
respondent of 4.16. 
(3) Because of the small number of respondents, pro trait response rates for 
Cluster III (traditional catholic/ charismatic) (N=3) are of limited value. 
But it should be noted that each scored low on var001. 

Those within the catholic / liberal cluster are most likely to be universalists. 

The strength of the universalist trait contained within Factor 1 is accounted 
for, at least in part, by the sample size within Cluster II which represents 
55.73 percent of respondents (N=34). But the eigenvalue of 6.8 indicates 
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TABLE 4.6 
Aggregated Churchmanship Clusters 

Likert coding : Re-coding : 

1. Conservative Evangelical(n=3) CLUSTER I 
2. Conservative Evangelical + Charismatic(n=7)evangelica. / 

3. Open Evangelical (n=2) 
4. Open Evangelical + Charismatic (n=9) 

5. Central (n=2) 
6. Central + Charismatic (n=9) 
7. Modern Catholic (n=3) 
8. Modern Catholic + Charismatic (n=3) 
9. Modern Catholic + Liberal (n=15) 
12. Liberal (n-2) 

10. Traditional Catholic (n=2) 
11. Traditional Catholic + Charismatic (n=1) 

charismatic 
(N=24) 

CLUSTER II 
catholic/ 
liberal 
(N=34) 

CLUSTER III 
traditional catholic 
/ charismatic 
(N=3) 

that a universalist understanding of religious truth-claims correlates strongly 

with this group, including those described as charismatic. There is a 

correspondingly low and negative universalist correlation within Cluster I 

which is shared by both evangelical charismatic sub-clusters. 

Factor 2: Conversionist 
Factor 2 (7. = 2.4), named Conversionist, contains 4 positively and two 

negatively correlated item and accounts for 10.2 percent of variation. Sixty- 

eight point nine percent of respondents (n=42) scored'strongly agree' or 
'moderately agree' on at least 2 of the 4 positive subscales and inclusive of 
this figure, 31.1 percent (n=19), who also scored 'moderately disagree' or 
'strongly disagree' on both the negative variables var017 and varO19. 

Collapsed data show that : 
(1) The 9 respondents who consistently registered low on all 6 variables 
come from the catholic/ liberal cluster (Cluster II). When the data are 
collapsed further, it emerges that 7 of the 9 respondents who scaled 
negatively on each of the 6 subscale variables in Factor 2 come from modern 
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catholic + liberal sub-cluster. The average high score rate per respondent 
within Cluster II across all 6 variables is 2.77; that for the two charismatic 
sub clusters is 2.91, but for the modern catholic sub-cluster, 4.66. 
(2) The highest positive scores come from the evangelical/ charismatic 
cluster (Cluster I) where 19 respondents scored high on at least 4 variables 
and 5 scored high on all 6. The average score rate per respondent for this 
Cluster is 3.25. But when the two charismatic sub clusters (n=18) are 
analysed the average high score rate per respondent across all 6 variables is 

4.83. 
(3) If the data for Cluster III are reliable, the mean score rate per respondent 
is 5.33 - the highest within the factor - and the response pattern corresponds 
closely to that of the modern catholic sub-cluster within Cluster II which 
includes belief about the virginal conception of Jesus (var003 and varO19). 
Strong positive responses to var003 (coded 1) and strong negative responses 
to varO19 (coded 7) are high among evangelicals / charismatics (var003 = 
87.5 percent [conservative evangelicals / charismatics = 100 percent] ; varO19 

62.5 percent), traditional catholics / charismatics (var003 = 100 percent; 

varO19 = 100 percent) and modern catholics / charismatics (var003 = 100 

percent; varO19 = 50 percent). Response rates among liberal catholics / 
liberals are 35.29 percent (var003) and 11.76 percent (varO19), and among 
central / charismatics 27.27 percent (varO03) and 18.18 percent (varO19). 

Generally speaking, evangelicals and traditional catholics are most likely to 
be conversionists. 

Factor 3: Rigorist 
Factor 3 (X = 2.04), named Rigorist, contains 3 positively correlated items 

and accounts for 8.9 percent of variation. Fifty point eight percent of 
respondents (n=31) scored'strongly agree' or'moderately agree' on all 3 

subscales and inclusive of this figure, 18 percent (n=11), who also scored 
'strongly agree' on all 3 variables. 
Collapsed data show that : 
(1) All 7 of the respondents who scored 'moderately disagree' or 'strongly 
disagree' on all 3 variables come from the catholic/ liberal cluster (Cluster II), 
5 of these from the modern catholic + liberal sub-cluster. The average 
positive score rate per respondent within Cluster II across all 3 variables is 
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1.55; that for the two charismatic sub clusters is 1.66, and for the modern 
catholic sub-cluster, 1.4. 
(2) The highest positive scores come from the evangelical/ charismatic 
cluster (Cluster I) where 15 respondents scored 'strongly agree' or 
'moderately agree' on all 3 variables. This figure includes 11 who scored 
'strongly agree' across the board. All 3 conservative evangelicals are 
included within this latter group. The average score rate per respondent for 

this Cluster is 2.66. 
(3) Mean score rates for Cluster III are 2.66, in line with those for Cluster I. 

Evangelicals and traditional catholics are most likely to be rigorist. 

Factor 4: Closed Ecclesiology 
Factor 4 (?, = 1.67), named Closed Ecclesiology, contains 4 positively 
correlated items and accounts for 7.3percent of variation. This is a complex 
factor less readily analysed than the foregoing. Eight point 19 percent of 
respondents (n=5) scored 'strongly agree' or 'moderately agree' on all 4 

subscales. Six respondents scored 'strongly agree' or 'moderately agree' on 3 
variables, and 10 respondents entered 'moderately disagree' or 'strongly 
disagree' on all 4. But when con trait variable, var024 (You don't need any 
special 'charismatic' experience to be 'born again') is reverse scored, (i. e. 1 
or 2= 'strongly disagree' or 'moderately disagree' and 6 or 7= 'moderately 

agree' or 'strongly agree') 65.57 percent of respondents (n=40) scored 
negatively on all 4 variables. 

Collapsed data show that : 
(1) All 5 respondents who scored 'strongly agree' or 'moderately agree' on 
all 4 subscale variables come from the conservative evangelical / 

conservative evangelical + charismatic sub- cluster of Cluster I, and all 
answered var024 positively i. e. no special 'charismatic experience' is 

necessary to be 'born again'. These 5 include all 3 conservative evangelicals 
and all 7 of the conservative evangelical + charismatic sub-cluster. Five of 
the open evangelical + charismatic sub-cluster (n=11) answered similarly. 
Taken as a whole 18 out of 24 respondents in Cluster I do not think it is 
necessary to have had a 'charismatic experience' in order to be 'born again' 
whereas 16 'strongly agree' or 'moderately agree' with the underlying Factor 
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of a closed ecclesiology represented by each of the variables within factor 4 

when var024 is excluded. 
(2) The highest negative scores come from the catholic/charismatic cluster 
(Cluster II) where 27 respondents scored 'strongly disagree' or'moderately 
disagree' on all 4 variables. This includes 14 out of 15 in the modern 
catholic/liberal sub-cluster. Interestingly, whereas 7 (n=9) central + 

charismatic respondents stated that it is not necessary to have had a 
'charismatic experience' in order to be 'born again', none of the modern 
catholic + charismatic sub-cluster agreed. 
(3) Cluster III responses are ambivalent, though in all 3 cases var024 scored 
negatively when reversed. 

Those within the evangelical / charismatic cluster are most likely to hold a 
closed understanding of ecclesiology. 

Factor 5: Open Ecclesiology 
Factor 5 (% = 1.34), named Open Ecclesiology, contains 2 positively 
correlated items and accounts for 5.8 percent of variation. Twenty six point 
23 percent of respondents (n=16) scored 'strongly agree' or 'moderately agree' 
on both subscales. 

Collapsed data show that : 
(1) Twelve of the respondents who scored 'moderately agree' or 'strongly 

agree' on both variables come from the catholic/ liberal cluster (Cluster II), 6 
of these from the modern catholic + liberal sub-cluster. The average positive 
score rate per respondent within Cluster II across both variables is 1.11; that 
for the modern catholic sub-cluster, 1.66. 
(2) The highest negative scores come from the evangelical/ charismatic 
cluster (Cluster I) where 6 respondents scored 'strongly disagree' or 
'moderately disagree' on both variables. This figure includes 3 who scored 
'strongly disagree' across the board. All 3 conservative evangelicals are 
included within this latter group. The average score rate per respondent for 
this Cluster is 0.62. 
(3) Overall patterning and mean score rates for Cluster III are in line with 
those for Cluster I. 
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Respondents with an open ecclesiology are most likely to come from the 

catholic / liberal cluster. 

Discussion 

The implicit soteriological sub-text of Somerset clergy. 
The emerging factors within the CAS are soteriological in nature and strong 
soteriological dimensions define the sub-scale clusters of each Factor. In 

other words, it may be stated provisionally that soteriology is the implicit 

unifying subtext which provides the theological key to understanding the 
SND-ND continuum. 

Strong ecclesial pattering is seen within each of the 5 Factors. The 

attitudinal continuum from SND to ND which emerges from the RCP re- 
analysis and Somerset data of clergy attitudes to 'folk-religion', is reproduced 
in the taxonomy of soteriological beliefs which factorise out as a result of 
PCA analysis of the Likert instrument. 

Evangelical and evangelical-charismatic clergy tend to locate at the closed/ 
exclusivist/ conversionist end of the continuum. Catholic/ liberal clergy 
tend to cluster at or towards the open/ universalist pole. To this extent, the 
Likert study goes some way towards providing evidence of the way in which 
ideological cosmologies, once identified, may enable researchers to 
discriminate between different sets of attitudes and forms of behaviour 
(praxis). 

Figure 4.7 provides a detailed taxonomy in the form of a Venn diagram with 
the factorial/ sub-scales continuum represented horizontally and the 
taxonomic content vertically. This illustrates the essentially salvific nature 
of the SND-ND continuum. The question 'who is "saved" and who is not? ' 
is of central significance because it touches upon the three core Christian 
doctrines of God, human nature and salvation, the dialectical constructs of 
which define the traditional parameters of Christian belief. The three are 

132 



Who is 'saved' and who is not? : what the Likert data show 

w 
J 

U 

w 

w J U 
w 
O 

LO w 

LL O 
w 
M F- 

O 
Z 
O 

ti 
w 

LL 

F- 

U 
w0 
>I 

Ü 

W 

z 

I=- 

U 

CO 

2 
U 

to 
to 

Q OV 

W 
F- 
cn Z 
ÖW 
0) 

w 
z O U 

a 
N 

U) c2 )L 
m 

0ö LL 

M 
O 
co 'C 
CC 
I 

cö 

Vo 
ö 

m 
z 
3 

a, 
yý 'C 
om 
o. 
>> 

N 

U ýº fU O 
N 

.. a) 
OL 

O 
3 

O 

ý. v 
Eö 
X pý t 

"rn to 
OLN 
pCO 

a 

ca co E 
N 

o= 
Cl. 

ä 
N 
ö 
a 

a) a) cv 

aý 

G) a (D 

c (a 
M LL aý 

C 
C 
N 
C 
N 
a a) 

C co E 
s cm 
L0 
9- o 

ö_ 

Qe 
Q c 0 

"C 20 
a) 

o 
v a) 

a) a) 

w 

z 
w 

(n nH m 

C7 -5 =Z mÜ 

rn 

aý 
a) 

U) aý 

C. 
rn 

Zc 
W Cc 
12- o 
O 

0 
J 
0 
Cl) 
W 
J 
V 
V 
W 

J 
U 

Wc 
0) 

Oö 

0 

c 
() 
U) U) 

rn 
c 
N 
a) 
.0 

133 



Who is 'saved' and who is not? : what the Likert data show 

intimately linked because the language used to explore the character of God 

will always tend to resolve questions about human nature into questions 

about salvation and vice-versa. But on the evidence of the Likert analysis 
there are good reasons to believe that the doctrinal locus of this dialectical 

construct is characterised by a concern for salvation theology. 

Whilst there is no suggestion that theological and doctrinal issues may 

simply be reduced to a set of propositional statements of belief, the evidence 
indicates that these things express themselves in attitudes and patterns of 

pastoral praxis which are therefore able tobe analysed. 29 In other words, 

the evidence presented in Chapter One and in this chapter, shows that there 
is a tension in the Church's structure between two broadly defined 

competing accounts of who is 'saved' and who is not, in which certain 
variables of belief act as predictors of individual clergy attitudes to 'folk- 

religion'. 

Analysis of the Somerset Likert instrument data shows that individual 

attitudes to theological orthodoxy are, in reality, a presenting symptom of an 
underlying and often implicit understanding of soteriology. It is this 

concern for soteriology which is the major theological determinant in 
defining clergy attitudes to 'folk-religion' rather than theological ideology 
(i. e. churchmanship) per se as some have suggested. Quite clearly such a 

concern has a direct influence upon a doctrine of the Church. 

Charismatic orientation as an attitudinal predictor 
Re-analysis also confirms the RCP researchers' finding that the dialectical 
relationship between ecclesial style (charismatic or liberal) and 
churchmanship acts as a predictor of clerical attitudes to 'folk-religion' 
amongst those who identify with these tendencies, irrespective of their 
position relative to the more traditional ecclesial locators - Evangelical, 
Central, Anglo-Catholic and their internal variants - but that this dialectic is 
a subsidiary predictor reflecting an underlying and implicit concern for how 

29 Ranson et al., make a similar assumption in their exploration of the way in which beliefs 
define and orientate wider theological cosmologies and they note the implications of this for 
a wide variety of more specific beliefs and actions (1977 : 39). 
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people are 'saved' and why. 30 This finding represents a serious challenge to 
the school of thought which makes a direct and un-nuanced link between 

churchmanship and attitudes to'folk-religion'. The cognitive-theological 
sub-text may be far more complex than previous researchers have allowed 
for. 

But as evidence presented in this chapter shows, wider acceptance of the 
'charismatic' label in the 10 or so years since the RCP research was 
conducted introduces an important qualification of the original research 
findings and is seen in a corresponding decline in its predictive significance 
with regard to clergy attitudes to 'folk-religion' except among certain types of 
evangelical. By contrast, liberal remains a significant predictor of beliefs 

and attitudes. 

The clusters of differentiation which emerge as a result of re-analysis are 
therefore, in reality, primarily soteriological rather than ecclesial in 
character. 

The predictive role of ecclesial style 
To repeat : the most significant difference to emerge between the RCP and 
the Likert data concerns the predictive role of ecclesial style which is 
confirmed in the case of those describing themselves as liberal but is 
significantly qualified with respect to charismatics. Collapsed data-analysis 
of sub-scales indicates that the charismatic sub-clusters are numerically 
much more significant in this research than they were when the RCP was 
conducted. This may well provide evidence of the widespread acceptance 
of spiritually renewed worship within the Church of England as the 
influence of the charismatic movement has gained ground during the 1990s. 

But that such a shift may have resulted in the routinisation or 
institutionalisation of charismatic influences, is indicated by the Likert data. 
These show that charismatic style has little or no impact upon clergy 
attitudes to salvation when held by those within the catholic/ liberal cluster. 
31 Nor, in contrast to the findings of Francis et al. (2000), do the Somerset 

30 See also Davies (1993) for a detailed account of this aspect of the RCP research findings. 31 More research is needed to elucidate the nature and extent of the charismatic impact 
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data provide any evidence for the differential functioning of charismatic 

style within the pastoral praxis of urban and rural parishes. 32 By contrast, 

this chapter suggests that neither locale nor gender are significant factors 

within a predictive charismatic nexus, and that the location of individual 

clergy within the ecclesial spectrum is of determinative significance 

principally when such a location is understood in terms of soteriological 

attitudes. Thus the RCP finding that liberal style represents a dominant 

predictor of attitudes appears to hold good therefore in Bath & Wells, and 

applies equally to charismatics as it does to non-charismatics in the central 

group of the Anglican ecclesial spectrum. 33 

When applied to those within the evangelical/ charismatic cluster, 

charismatic style is a significant predictor of attitudes although there is 

ambivalence concerning the relationship between charismatic experience 
and being 'born again'. The strongest closed/ exclusivist-conversionists are 
conservative evangelicals. 

If in no other regard therefore, the present study highlights the value of 
longitudinal research and as such anticipates the analysis of qualitative data 

from the one-to-one interviews in Chapters Five to Eight. 

The location of the traditional catholic/ charismatic cluster along the SND- 

ND continuum is less easily defined, being in some senses universalist and 

non-conversionist yet at the same time rigorist and ambivalent with respect 
to ecclesiology. In fact, the Somerset data correspond to the re-analysed 

upon Anglican clergy, especially with regard to its formative influence within the 
theological socialisation which takes place in theological colleges. The suggestion is that 
new forms of regionalised ministerial training may be weakening traditional ecclesial 
loyalties as 'party' colleges give way to new patterns of training. The proportion of clergy in 
Bath & Wells who attended the traditionally evangelical Trinity College, Bristol, for example, 
may account for the relatively large proportion of charismatics in this research who are from 
non-evangelical backgrounds but who, nevertheless, are willing to describe themselves as 
'charismatic'. 
32 Francis and his colleagues base their evidence on an analysis of data that pre-date the 
RCP. In the light of comments made in this chapter it is questionable whether these data, 
which date from 1986-1988, retain any empirical value. 
33 This raises the question, already alluded to, concerning the extent to which beliefs and 
attitudes exist independently of the ecciesial sub-culture within which they are located and 
the ways in which organisations such as the Bath & Wells branches of Diocesan Evangelical 
Fellowships, Reform, Affirming Catholicism, Forward-in-Faith, Sea of Faith and Anglicans 
for Renewal, radically shape such beliefs and attitudes. 
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RCP data for this cluster but are probably insufficient for these findings to be 

either confirmed or refuted. It is a weakness of the Likert data that more 
Cluster IIIs were not included. Random sampling may be partly to blame 

although clergy from traditional catholic backgrounds in the Bath & Wells 
diocese are relatively few in number. Most are in Bath. 

Summary of Conclusions : 

Factor analysis of the 61 Likert returns offers evidence of the multi- 
dimensional understanding of Christian doctrine among Bath & Wells clergy 
which runs counter to Fullerton's & Hunsberger's suggestion that Christian 

orthodoxy is (a) credally focused and (b) is unidimensional. PCA evidence 
suggests rather that where matters of doctrine are concerned there exists a 
continuum between two competing soteriological fundamentalisms which 
are (1) universalist with an open ecclesiology and (2) rigorist/ conversionist 
with a closed ecclesiology. 

By dint of the type of data being analysed, the Likert returns provide a 
descriptive rather than structural analysis of the underlying theological 
constructs. Such an analysis is pursued in Chapter Eight. But content 
analysis of the individual derived factors reinforces Simmel's dictum of the 
affective and dialectical nature of believing but draws into question Stark's & 
Glock's (1968) finding that it is an ideological dimension, as they define it. 34 

Why? Because in the final analysis, it is the implicit soteriological sub-text 
which acts as a predictor of the underlying belief structures which the Likert 
data was intended to test. This appears to be the case, even though such a 
sub-text is, to some extent, a function of the ideologies contained within 
churchmanship. The subsidiary function of churchmanship within this 
dialectic is further highlighted by the evidence of deviant cases - 
respondents who are making soteriological statements which are at variance 
with those of the majority of others within their cohort. The extent of such 
deviance may be judged by extrapolation from the analysis of collapsed sub- 
scale variables. 

34 Stark & Glock (1968) are primarily concerned with proposing some general hypotheses 
concerning patterns of Protestant religious switching. Here, ideology refers to the 
conservative/ liberal polarity within American Protestantism. 
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Broadly speaking therefore, two soteriological models rather than four 

ecclesial / ideological paradigms are operating as the primary referents 

among the sample of 61. 

Weighing-up the evidence 
But the qualitative Somerset evidence which is analysed in Part Two not 

only challenges Fullerton's and Hunsberger's single-factor credal model, but 

also indicates that Christian orthodoxy may be rather more multi- 
dimensional, complex and nuanced than either Fullerton and Hunsberger or 
the Likert analysis suggests (see especially, Chapter Eight). In the light of 

evidence offered in Chapter Eight, it may not easily be assumed that either 

orthodoxy or attitudes to'folk-religion' are influenced as much by ecclesial 
ideology as they are by theology especially when the dialectical influence of 
individual cognitive-psychological constructs in attitudes to 'folk-religion' is 

taken into account (see Chapter Six). The evidence of loadings on Factor 5 
for instance, with the juxtapositioning of the phrases 'by their own light' 

(var004) and 'an individual's religious beliefs are personal' (var008) may hint 

at an individualist/ subjective approach to what constitutes religious truth 

which later analysis (notably in Chapter Eight) may shed more light upon. 

Even so, PCA analysis of the CAS provides evidence of the existence of these 
two doctrinal/ attitudinal polarities. One polarity is represented by Factors 

1 and 5, a second by Factors 2,3 and 4. 

According to this research, PCA of the Likert data indicates that orthodoxy is 
located along a continuum between these two polarities and that it is multi- 
dimensional in its make-up. Limited though it is, the Bath & Wells evidence 
suggests that the diversity which may be implied from these polarities is less 

an expression of a multi-faceted complementarity than of an inherent 
doctrinal pluralism which is in some way, though not straightforwardly, 
ecclesiologically linked. If Bath & Wells is representative of the wider 
Church of England, then what is presented are a number of different 
Anglicanisms which cross-relate and cross-fertilise yet which are simply not 
susceptible to arrangement in a unified, uncontradictory structure. 
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In the light of this, the jury is still out regarding Stark's 1996 hypothesis, that 
theological cosmologies are consequent upon an ideological predisposition 
to a given ecclesial position and that such an ideology may be theologically 
legitimated by socialisation into the churchmanship group. To this extent, 
the evidence from Somerset suggests that the Church of England presents a 
choice of doctrines, not merely a doctrinal comprehensiveness. This is in 
line with Paul Avis's suggestions that 'there exists a diversity of fundamental 

worldviews within a single Church' (1986: 259). 

Taken at face value, the factor analysis of the Likert instrument suggests that 
to some extent and in certain cases, churchmanship acts as the independent 

variable in relation to where individual clergy are located along this 
continuum. But at the risk of labouring the point, significant differences in 
beliefs constructs are operating between the three broadly defined 

churchmanship clusters and this again highlights the Likert finding that, in 
Somerset at least, there is no such thing as a unified, uncontradictory 
structure of attitudes to religious ideas. 

The predictive role of ecclesial style, and the limitations of this in respect of 
charismatics, has been noted. The link between charismatic experience and 
being 'born-again' is unclear. 

The underlying theological construct which affects clergy attitudes to 
doctrine is concerned with the question of who is 'saved' and who is not. 
This, together with the evidence of doctrinal pluralism, is the most 
significant finding to emerge from the PCA of the Bath & Wells Likert data. 
Over and above churchmanship, soteriological belief is the dominant 
independent variable underlying individual understandings of orthodoxy 
among Somerset clergy. 

This has important implications when applied to clergy attitudes to 'folk- 
religion' and is, in essence, a reflection of the two major alternative 
paradigms of Anglican doctrine - transcendental and immanental. 

The former is dominantly literalistic (repentance and faith in Christ is the 
only way to eternal life) and conceives of God as one who makes his will 
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known through positive law and the infallible means of scripture (the bible 

contains all that is necessary to salvation). 35 As Helen Oppenheimer 

notes, in confirmation of the attitudes highlighted among the RCP 

respondents, psychologically it can degenerate into an embattled 

conservatism (Christianity is the only true religion) whilst theologically it 

can become attenuated into the unstable compromise of 'incarnational deism' 

which seeks to call a halt at the point of the incarnation to the long retreat 
from affirmative divine action in the world. 36 

The latter, equally borne out by the re-analysed RCP data, and taking its lead 

from Lux Mundi (1889), posits a God who 'lets be' (Christianity is not the 

only way by which we are saved) and whose transcendence is evidenced by 

the fact that there is no unequivocal embodiment of his mind (all the world's 

great religions contain a share of the truth). Such a stance is redolent with 

an implicit relativism and perennialism. 37 Of this stream of Anglican 

tradition, Avis observes that'while posing as enlightened and sophisticated 
it actually makes common cause with folk-religion and a superannuated 

natural theology' (1986 : 260). 

Reference has already been made to the limited value of the Likert data. 

Analysis of the instrument itself highlights the extent of revision which is 

necessary if these were to be replicated. A number of variables are 
insufficiently robust and following the 1: 1 pro-con trait rule a 20 point scale 

35 The belief that a (predominantly conservative) evangelical worldview contains a unique 
grasp of salvational knowledge is a feature of strong-negative differentiators and is 
confirmed by the analysis of the one-to-one interviews. There are important implications 
here which touch upon the work done by Troeltsch, Becker, Bryan Wilson and others in 
their understanding of church-sect typologies. Following Wallis's (1976: 11-18; see 
especially his proposed schema : 13) discussion and those of Bruce (1966 and in Heelas 
[ed. 11998 it would be interesting to discover the extent to which these respondents relate 
their (implicit) belief in unique salvational knowledge to an internal(implict) ecclesial 
conception of unique legitimacy. In other words to discover the extent to which the strong- 
negative differentiators are functioning as a sect. 
3 See Oppenheimer (1973): 59f, 66f, 84. 
37 This important aspect of the implict soteriology of respondents within the universalist - 
open ecclesiology cluster is hinted at in the analysis and structuring of the Likert data but it 
emerges with greater clarity in the one-to-one interview data to be explored at length in the 
next chapter. However, even here it remains implicit since many respondents are unable to 
decide whether divergent religious beliefs, such as those contained within 'folk-religion' are 
equally valid because there is no means by which their truth may be evaluated (relativism) 
or whether such divergence is merely superficial and hides an underlying unity 
(perennialism). 
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might have yielded a tidier factor solution. 38 Moreover as the re-analysis of 
the RCP data show, quantitative data lack the valuable nuances, 
qualifications and explications of qualitative data which are embedded in 

cognito in raw quantitative statistics. The Likert data are therefore not to be 

regarded as more than a potentially useful adjunct to the substantive data of 
the one-to-one interviews, although they are highly suggestive of an 
attitudinal structure which underlies both the RCP and its replication and 
extension among clergy in Somerset. 

So, no great claims are made for these conclusions which must remain 
provisional until the suggested taxonomy is re-evaluated in the light of the 

analysis of the interview data which forms the statistical core of the 

replication and extension of the RCP findings on 'folk-religion' to Somerset 
in Part Two. 

Until the qualitative data are analysed the PCA findings must remain 
provisional, tempting though it is because of their consistency with the re- 
analysed RCP data to make significant claims for their validity. The data 
base of N=61 really is too small for these findings to stand entirely on their 
own and their real value may only confidently be assessed in the light of the 
qualitative data analysis to which they form an adjunct. 

It is to this analysis that we now turn. 

38 In any replication, variables 005,010,022,023 could be dropped without any significant loss of the factor solution obtained from the 24 point scale. 
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PART TWO: INTRODUCTION 

CLERGY ATTITUDES TO 'FOLK-RELIGION' 
ANALYSIS OF THE ONE-TO-ONE INTERVIEWS 

Principal components analysis of the bi-polar Likert data on the constructs of 

clergy belief produces a 5-factor solution. The emergent taxonomy both 

develops and reinforces the simple 4-fold RCP strong negative - non- 
di ff erentiator continuum and suggests the presence of an underlying 

unifying theological sub-text. Such a sub-text is soteriological in nature; it 

concerns the central theological question 'who is "saved" and who is not? ' It 

is this sub-text which may provide a connectional theological narrative, 

which accounts for clergy attitudes to 'folk-religion' at the epistemological 
level. 

But while there is clear empirical evidence that this 5-factor taxonomy is 

constructed around a number of hypothetically conceived 'ideal-types', the 
data analysis in Chapter Four shows that individual clergy attitudes in 

matters of belief are complex and often contradictory. If this is so, then it is 

reasonable to assume that the 4-fold RCP continuum is similarly made-up of 
attitudinal clusters which not only contain within them family likenesses, 
but also the individuated, complex, nuanced, and sometimes contradictory 
attitudes of individuals. 
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But because the RCP data on attitudes to 'folk-religion' are limited and often 
paraphrased, it is virtually impossible to hypothesise upon or analyse them 

at anything more than the most superficial level. One purpose of the Likert 
data is to look for confirmatory and elaborated evidence for the underlying 
constructs of clergy attitudes to 'folk-religion' as a precursor to the in-depth 

analysis of the one-to-one interview data which follows. The whole process 
from the RCP data with their suggestion that clergy attitudes to 'folk-religion' 

are constructed around four attitudinal nodes via the important empirical 
elaborations of the Likert questionnaire to the one-to-one interviews 
themselves, is intended to provide a cumulative model upon which to test 
the hypotheses suggested by the RCP data. These hypotheses are described 
in Chapter One. 

The predictive significance of gender and locality 
One aspect of these hypotheses, concerning the predictive significance of 
gender and locale as attitudinal signifiers, dropped-out of the analysis at an 
early stage. Whilst Chapter Three refers to a number of sources which claim 
to have discovered empirical evidence of gender and locality effects in 

attitude formation, there is nothing in the Somerset data which confirms the 

presence of such effects. This finding was surprising, and maybe due in 

part to the relatively small sample size and/or to the subject matter of this 
dissertation. In the case of gender, it is possible that male-stereotyping 
continues to exert a significant attitudinal bias among women who are newly 
arrived in 'a man's world'. In the case of locality, data presented in Chapter 
Six suggest that urban and rural 'folk-religion' may present themselves in 
different ways, but there is no evidence that the aspects of 'folk-religion' 

which clergy encounter have any influence on attitudes that may be put 
down solely to locale. With the sole exception of evidence for the 

significance of locality from the Glastonbury sub-set (see Chapter Seven), 
information on respondent attitudes with regard to the formative influence 

of either gender or locale is at best inconclusive. 

The only variables which appear to have any influence upon attitudes to 
'folk-religion' are those of churchmanship and/or ecclesial style. But even 
here the exact nature of the relationship is difficult to determine. 
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Thus the evidence which comes from the preliminary analysis of the RCP 

data and the Likert taxonomy suggest that individual clergy integrate their 

systems of attitudes and beliefs into a loosely-structured continuum. They 

do this, not by developing uniform cognitive constucts or predictable 

structured attitudinal patterns, but by acting reflexively with regard to what 
they conceive to be the motives of others, i. e. 'folk-religionists' and their 
beliefs. This is how Simmel understood symbolic-interaction - the means 
by which individuals construct and give meaning to their social world 
through social interaction. 1 It is this concern, to discover the interactions 

which underlie the patterns which give rise to theological constructs, which 
is a key interest in the analysis of interview data which follows. 

But as Chapter One notes, the motivation to pursue a deeper understanding 

of the attitudinal mechanisms which are at work among clergy in their 

contacts with'folk-religion' is not limited to the theological sub-text. The 

sub-text which emerges through the lens of data analysis and which reveals 

aspects of the cognitive-psychological subtext is of equal importance. 

Therefore when applied to the underlying psychological process at work, 

answers contained within the one-to-one interviews, as Chapter Five shows, 

may be understood in terms of a process of projection although not as this 

term is defined in clinical psychology and psychoanalysis by Sigmund and 
Anna Freud (1924; 1937/1968 ), and others. The psychoanalytic 

understanding of projection is concerned with individual (or group) defence 

mechanisms whereby unwanted feelings, often with unconscious infantile 

roots, are discharged by attachment to another individual or collectivity. 2 

By contrast, in the data analysis which forms Part Two of this research, the 

way in which projection is used relates to social psychology. It is directly 

concerned with the influence that other people (i. e. 'folk-religionists') have 

on the thought and behaviour of individual Somerset clergy, and their 

I The term is Blummer's. Simmel never uses the term'symbolic interaction' but in 
theoretical and methodological terms is recognised as its originator. For a comprehensive 
overview of the origins, development, and emphases of symbolic interactionism see Rock 
1979). 

This is not to suggest that such psychological mechanisms are not at work. Such an 
approach is simply not the concern of this research and the data are not intended to provide 
evidence, confirmatory or otherwise. 
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implications for missiology and Christian apologetics, which is of primary 
concern. In other words its use is cognitive rather than clinical. 

Analysis of the one-to-interviews suggests that when Somerset clergy define 

'folk-religion' a process of projection is at work across the boundary between 

two groups. This process is briefly referred to in Chapter Two where 'folk- 

religion' is used as a projective word describing a one-way cognitive 
interaction between the clergy and those variously defined as 'folk- 

religionists'. As one respondent notes : 'nobody describes themselves as 
'folk-religious' (034) . The data highlight the recurring presence of certain 
definable elements in clerical definitions of 'f olk-religion', which are 
derivatives of the three broad categories of definition (pastoral, process, and 
ego-centric) which emerged in Chapter Two. These are explored in Chapter 
Five. 

Such an understanding of projective processes is also found in Milton 
Rokeach's research on The Open and Closed Mind (1960), and especially in 
his reference to systems of belief and disbelief and his use of the term 
differentiation (1951a, 1951b, 1951c, 1954,1955,1956,1960,1972). 

By 'open and closed mind' Rokeach is primarily concerned with the nature of 
political attitudes, the phenomenon of dogmatism and the organisation of 
beliefs into ideological systems. Rokeach sometimes uses religious beliefs as 
the subject matter for research and theorising, not because he is interested in 

religion per se but in religion as a system of beliefs (1960,1968,1972). 
Therefore adopting Rokeach's paradigm as a research construct in analysing 
the Somerset data, albeit in somewhat amended form, represents a novel 
application of his work. Whereas others have used Rokeach's ideas in 
institutional religious research (Webster & Stewart, 1973; Wilson, 1973; 
Pocock, 1999) none has done so as they apply either to clergy or clergy 
attitudes to 'folk-religion'. In the analysis which follows parts of his theory 
are used to account for the structures which emerge as a result of a close 
analysis of the attitudinal patterning which arises from the one-to-one 
interviews, especially with respect to his understanding of dogmatism (1954, 
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1955,1960 : 71-73) 3, differentiation (1960 : 37-39) and opinionated / non- 

opinionated statements (1960 : 54-70; 91-96). The purpose of such an 

approach is to uncover the text-beneath-the-text which gives rise to attitudes 

to 'folk-religion' in order to understand the implications of these attitudes as 

they affect the contemporary missiological and apologetic enterprise. 

In his use of the term differentiation Rokeach is referring to an aspect of 
belief-disbelief systems which, when applied to the RCP and its Somerset 

replication, suggests that the SND-ND continuum should show that the 

tightly bounded ecclesiology and soteriology of SNDs may be expected to 

give rise to a low level of differentiation with respect to 'folk-religion'. In 

other words, among SNDs the beliefs of the 'unconverted' churchgoer, those 

who attend the Occasional Offices, the superstitious, neo-pagans, pagans and 
New Agers are likely to be defined undifferentiatedly and all placed under 

the umbrella of 'folk-religion'. By contrast, if Rokeach's analysis holds good, 
NDs, whose belief (mainstream) and disbelief ('folk-religious') systems are 

close, are likely to express a high degree of differentiation. In other words, 
to discriminate hardly, if at all, between mainstream and 'folk-religion'. 

Other clusters (SPD and SND) would be expected to have belief - disbelief 

systems which are intermediate in both their boundedness and degree of 
differentiation. Such differences have major apologetic and missiological 
implications for pastoral praxis. 

This theme is pursued in Chapters Five and Eight, but data from the one-to- 
one Somerset interviews takes Rokeach's use of differentiation a stage further 

and in so doing produces a synthesis with Simmel's key concept of the 
integrating function of conflict (1908/1959). 

The evidence presented so far suggests that the conflicting attitudes 
contained within respondent-data at both the individual and collective level, 

appears to function integratively. Seemingly contradictory ideas are, 
paradoxically, unifying. At the level of collectivities (SND, SPD, etc. ) 

' Rokeach defines the constructs of dogmatism as : '(a) a relatively closed cognitive 
organisation of beliefs and disbeliefs about reality, (b) organised around a central set of 
beliefs about absolute authority which, in turn, (c) provides a framework for patterns of 
intolerance and qualified tolerance toward others' (1954 : 195). 
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Simmel (1908/1959) found that groups with a high degree of emotional 
involvement are more likely to contain within them individuals who are 
prepared to transcend differences which may be internal to the individual or 
present within the group itself. If this is so, then it may account for the 

coherence within pluriformity of most evangelicals and liberals and some 
charismatics in their propensity to cluster attitudinally with respect to 'folk- 

religion'. 

In addition, Rokeach's ideas about opinionated and non-opinionated 
language are also used in the analysis of the Somerset interview data since 
these have significant implications for missiological and apologetic 

positioning. Non-opinionated statements carry information solely about the 

respondent's attitude towards a particular idea or belief (e. g. 'both folk- 

religion and mainstream have the same ultimate concerns; God calls some 
people not to be Christians'). Opinionated statements carry two kinds of 
information; they indicate the respondent's attitude towards an idea or belief 

and an attitude towards those who agree or disagree (e. g. contrast the 
following: (1) 'folk-religion lacks coherence [... ] and I can't imagine how a 
Christian could fail to make a complete distinction', with (2) 'I wouldn't draw any 
distinction and those who do don't spend time to understand why people are 
there and what they believe-in'). The distinction between opinionated and 
non-opinionated statements is an important one. It is an aspect of Rokeach's 

work which is used in pursuing the question of where clergy attitudes to 
'folk-religion' come from and is a major theme of Chapter Five. 

The ways in which such conflicting beliefs and ideas underlie the attitudes 
which clergy bring to 'folk-religion' connects with Simmel's understanding of 
the constructive role of conflict. According to Simmel (1908/1959), conflict 
is constitutive of social coherence. In effect Rokeach's dictum that beliefs 

and values have cognitive, affective and behavioural components (1973) is 

making the same point but from a psychological rather than sociological 
perspective. 

Applied psychologically what Simmel is saying is that internal cognitive 
conflicts such as those which underlie clergy attitudes to 'folk-religion' are 
normal. This is because in the process of meaning-making, irrespective of 
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subconscious inconsistencies, individuals will always seek to make sense of 
their experiences. In this research this process, which operates at the 

confluence of individual psychological, sociological and theological 

meaning-making, is termed differential-reflexivity. This is a novel concept 
which arises out of this research project. As such it represents an 
innovative approach to analysis in both developing and departing from 
Simmel and Rokeach. Since differential -reflexivity is an innovation which 
underlies the analysis of data, especially in Chapters Five and Eight, it 

merits explanation. 

Differential-reflexivity 
Theologians, sociologists and others are no strangers to the concept of 
reflexivity. Reflexivity has been championed in social theory in terms of a 
definition of knowledge as self-awareness whilst at the interface between 

sociology and theology, the work of Maclntyre, (1980); Milbank (1990); 
Flanagan (1996), and Garfinkel (1967) is especially important. 4 Flanagan, 
for instance, notes that : 

in a theological setting, reflexivity bears implications that take 
sociology outside its imperative to decipher social 
arrangements into an issue of what it is to believe, to be 
theologically reflexive, and in social terms, to occupy its own 
notion of awareness (1996 : 29). 

Reflexivity, according to Garfinkel, posits that the world of meanings is 

socially and dialectically constructed : to describe a situation is to create it. 
As Garfinkel observes, by fitting 'cases' to 'types', a reasonable world is 

constituted (1967 : 78). Such an observation has clear connections with the 
way in which clergy attitudes to 'f olk-religion' and 'folk-religionists' are 
formed and is especially relevant when applied the issues surrounding 
implicit soteriology, the subject of Chapter Eight. 

Reflexivity is used here therefore in the senses in which both Flanagan and 
Garfinkel are using it : the mutual interdependence of the observer to what is 

4 Whilst these four academics are lumped together, it should not be assumed that each is 
advocating a reflexive approach to the relationship between sociology and theology to the 
same ends. 
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seen. As such it has important implications for the formation of a 
missiological apologetic. 

The addition of the prefix differential may seem at first sight to be a 
tautology. After all, even clergy, when occupying broadly defined 

attitudinal clusters, are different; no two are identical and therefore in the 
dialectical processes which go on between people, real or imagined, reflexive 
processes are bound to operate differentially! But this is not the way in 

which differential is used here. In studying clergy attitudes to 'f olk- 
religion' what is sought is not simply a series of uni-dimensional measures of 
the difference between individuals, but some principle whereby cognitive 
complexity - individuated, internal attitudinal structures - may be identified 

and understood, in the expectation that such a principle might illuminate 
the nuances which operate at the interface between individuals and 
collectivities. In an attempt to operate multi-dimensionally, differential- 

reflexivity presents such an approach to data analysis. On the purely 
theoretical level, in operating at the interface between the collective and the 
individuated, it takes account of the sociological processes at work through 

symbolic-interaction and the cognitive processes which are the theoretical 
concern of Flanagan and the methodological focus of ethnomethodology. At 
the psychological level differential-reflexivity introduces into the equation 
the projective mechanisms highlighted by Rokeach in the processes of 
attitude formation. 

The whole purpose of the approach through differential-reflexivity is that it 
offers the possibility of describing clergy attitudes to 'folk-religion' in terms 
of sociological, psychological and theological processes; of defining 
individual and collective differences in clergy attitudes and accounting for 
them. 

In the final analysis, the approach through differential-reflexivity may shed 
useful light on the hypothesis that clergy attitudes to 'folk-religion' are first 
and foremost soteriological rather than ecclesial. This is because, in 
cognitive terms, what is being projected, explored and expressed are the 
irnplict beliefs of individuals and 'in-groups' about salvation: who is saved 
and who is not, how people are saved and why. Thus the approach 
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through differential-reflexivity represents an attempt to get to at the text- 
beneath-the-text, down to what Chapter Eight describes as the subceptual 
and sub-subceptual level where the attitudes of individuals are formed. 

The relevance of the underlying psychological, sociological, and theological 

processes, which are connected through differential-reflexivity and which 
may explain how and why such attitudes to 'folk-religion' are formed, 
becomes clearer when the qualitative data from the sixty-one one-to-one 
interviews are analysed. The overall purpose of the analysis which follows 

remains that of discovering what form, if any, a missiological apologetic 
might take in an increasingly post-Christian society. Chapter Nine draws the 

evidence together. The dissertation ends with an Epilogue, a modest attempt 
to speak prophetically about the implications of this research's findings in 
the light of those concerns which gave rise to it in the first place. 
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CHAPTER FIVE 

CLERGY ATTITUDES TO 'FOLK-RELIGION' : 
WHAT ARE THEY AND WHERE DO THEY COME FROM? 

The human desire for neatness (is) ... almost always defeated by the chaos of 
the mind's own truths. Sebastian Faulks: Charlotte Gray 

Introduction : 
The purpose of this chapter is the analysis of the responses of sixty-one 
Anglican clergy in Somerset to RCP question 4.3 : would you draw any 
distinction between folk-religion and mainstream tradition - if so, what? 

At the most prosaic level, and in the light of what has been described in the 
Introduction to Part Two, data from the one-to-one interviews on question 
4.3 confirms in broad terms both the original RCP strong-negative - non- 
differentiator continuum and the ecclesial-soteriological five-factor Likert 
taxonomy. 

In methodological terms this triangulation of data suggests a satisfactory 
robustness of research results and it would be tempting therefore to produce 
'conclusive' evidence of this by extensive reference to respondents' data to 
question 4.3 and leave it at that! Clearly sufficient evidence needs to be 

presented in order to make the case and such evidence is set out below. As 
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Walcott advises, at this stage the data must be allowed to speak for 

themselves with the minimum of interpretative comment (1991 : 29). 

But of far greater interest than mere tabulated data are the underlying 
psychological, theological and sociological constructs affecting clergy 
attitudes to 'folk-religion' which content analysis of the data suggests are in 

operation, and it is to the consideration of this subliminal dynamic 
described as differential -reflexivity that we shall return. But first, let the 
data speak for themselves! 

'Folk-religion' and mainstream tradition. 
Table 5.1 tabulates a selection of characteristic responses to question 4.3. 
These data define the kind of attitudinal parameters which typify each of the 
SND-ND clusters. 

They confirm, refine and develop the original re-analysis of the RCP data in 
Chapter One although the closer analysis of these new data which follows, 

offers a number of important elaborations and qualifications about how 'folk- 

religion' is being defined by the clergy interviewed in terms of a process of 
differential-reflexivity. Alongside this the data provide evidence of the 
extent to which the articulated religious attitudes of Somerset clergy are 
heterogeneous. 

But to start with, and at a rather less complex level, it was anticipated that 
responses across the SND- ND continuum would mirror those which emerge 
from the RCP analysis in Chapter One, Table 5.1 shows this to be the case. 

Strong Negative Differentiators (n = 20; 33 percent) 
The three foci which emerge in Chapter One are strongly represented among 
the corresponding cluster in the Somerset data. Again there is a clear, 
unambiguous and strongly articulated acknowledgement that 'folk-religion' 
and mainstream believing are : 
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(a) strongly and negatively differentiated, holding 'mutually exclusive truth 

claims(s)' (013) '[with] no root in [... ] Christian theology' (001), that 
(b) the nature of this distinction is definable : folk-religion 'has no real faith 

content' (052); 'its views are [... ] incorrect' (057) and is 

(c) pejorative, because folk-religion is 'actually positively unhelpful' (059), 
'[... ] off-beam' (057) 'is basically superstitious [and] people are hanging on to 
things which have nothing to do with Christianity properly understood ' (060) . 

Strong Positive Differentiators (n = 13; 21 percent) 
As in the case of SNDs, SPDs also reflect in their responses to question 4.3. a 

similar attitudinal structure to that noted amongst the RCP respondents. 
SPDsare: 

(a) clear that a distinction between mainstream tradition and 'folk-religion' 
does exist : 'quite clearly there is a difference [... ] it doesn't share Christian 
theology with us' (045); 'folk-religion is not the same as orthodox Christianity' 
(047), 'I don't think for a moment that they know who the God is who they 
profess' (045), 
(b) are less able than SNDs, if at all, to define the nature of that distinction : 
'I'm not sure how to define it except to say that there's an absence in folk-religion 

of any real faith in Christ's death and resurrection' (024) but 
(c) regard 'folk-religion' as an ally of the Church, especially in relation to the 

pastoral opportunities it offers because 'people are religious beings [... ] they do 
have a real spiritual thirst [... ] in the end we have to be open-hearted, accept 
them for what they are and grasp the pastoral opportunities that folk-religion 
brings' (009). 

Weak Differentiators (n = 11; 18 percent) 
As is the case with SNDs and SPDs, the RCP re-analysis is confirmed by the 
one-to-one interview data. Thus WDs : 
(a) recognise the existence of 'folk-religion' outside the Church from which 
'there is a difference but it's actually defining it' (041); 'they're not the same but if 
people take up their beliefs, then that's their belief (002); which is neither 
necessarily 
(b) Christian because 'they don't necessarily see God in the same way' (010), 
'the people who come for baptism are [... ] not into Christianity' (027), 
nor 

156 



Clergy attitudes to 'folk-religion. What are they and where do they come from? 

(c) anti-Christian -they're not anti-church' (027), 'when people have these folk- 
beliefs, which are very deep rooted, it's wrong to make too much fuss' (061) 
'even if they don't necessarily see God in the same way' (010) and which may, 
at times, be 
(d) present in a positive way within the Church itself : 'there's folk-religion 

within the church as well' (027), '[... ] amongst churchgoers, but then it's in all of 
us isn't it' (061). 

Non-Differentiators (n= 17; 28 percent) 
The identity of NDs as defined in Chapter One is also confirmed. This 

cluster is characterised by : 
(a) a tacit understanding of religion as a universal expression of the human 

existential condition, of which Christianity is one representation because 
'there's something there [in folk-religion]' (035), 'it is the Christianity of ordinary 
people' (051) '[which is] making a profound religious statement' (034) 'about 
people's deep rooted need to worship something' (033) 'to experience and 
express awe and wonder and to articulate ultimate questions' (036). Therefore 
'it's difficult to see any distinction between them' (054), because 
'folk-religion and mainstream are [... ] different expressions of the same thing' 
(036); 'this thing about folk-religion and mainstream tradition isn't a proper 
distinction to make, it's [... ] meaningless' (044). 
'Folk-religion' is also : 
(b) co-terminious with and includes much that goes on in churches, notably. 
in relation to ritual. Thus the occasional offices highlight'a deep spirituality 
[... ] in people's hearts' (008), 'the church is there to meet [people's] need to 
express their folk-religion' (030) because 'all they're asking for is for us to confirm 
the God-bit that's in their hearts' (026) 

. 

The above exercise fleshes-out the data produced by the RCP in its re-worked 
form. The SND-ND continuum is confirmed, as are the components which 
characterise each cluster. 

Table 5.2 offers a generic analysis of these responses. Since a fundamental 
interest of the current research is the replication of the original RCP 
instruments, Table 5.2 is organised according to taxonomic type based on the 
original RCP three-fold continuum (Group 1, Group 2, Group 3; Davies et al. 
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Table 5.2 : Responses to question 4.3. 
Folk-Religion (FIR) and Mainstream Christian Tradition - Some Clerical 

Distinctions 

Exclusivist Ecclesiology (RCP Group 1) 

F/R lacks faith content vs. True Faith 
F/R objectively untrue- antithetical to Christianity 
F/R uncomprehending residual religion vs. scripturally based belief in the person and 
teaching of Jesus 
F/R based on fear vs. Christian freedom in Christ 
F/R the spiritually lost in need of repentance vs. the saved 
F/R the religion of the unsanctified 
F/R vague, rudimentary, half-formed, sentimental religious ideas vs. bible/ worship-based 
living faith-experience 
F/R justification by works in order to appease God vs. salvation through faith in Christ 
F/R using the church, its beliefs and symbols for personal ends but without belief or 
understanding vs. commitment to Christ, his Church and a Christian lifestyle 
F/R counterfeit religion vs. sacramental basis of Christianity 
F/R is hypocrisy - religion expressed through church by the otherwise unconnected; cultural 
vs. spiritual 
F/R lacks theology, doctrine and coherence- mistaken and unacceptable beliefs 
F/R a subconscious insurance policy; seeks protection against evil or misfortune 
F/R -a limited idea of faith; religion seeking to find its own way to God 
F/R non-rational, superstitious - the expression of paganism through Christianity 
F/R positively evil, unhelpful and spiritually harmful 
F/R found within some church members 
F/R the moral religion of the English; morality confused with believing 
F/R used Christian vocabulary but lacks Christian rootedness 
F/R is pantheistic, fatalistic and escapist 
F/R is the uncommitted faith of non-attenders 

Open Ecclesiology (RCP Group 2) 

an inherent but unformed spiritual sense 
rudimentary religion but with genuine spiritual depth 
sentimental but sincere beliefs 
uncomprehending residual Christianity 
unfocussed belief in 'something out there' 
God's frozen people 
people by nature have a need to worship 
people genuinely searching for God -a spiritual thirst 
F/R the friend and ally of the Church 
residual Christianity : the penumbra of the Church 
beliefs symbolically expressed through the Church's Offices 
F/R is a positive, creative belief system 
F/R a positively useful starting point 
people's sincerely held inner beliefs and sentiments 
the religious beliefs and activities of the penumbra of the Church 
the religion of non-churchgoers 
F/R is not Christianity but is rooted in it 
the search for life-giving forces 
the recognition that there's more to life than meets the eye 
a genuine and strong sense of God 
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I use FIR to attract people to church 
F/R is non-credal belief, it lacks a theology, but so what? 
FIR isn't orthodox believing, but it's wrong to make too much of a fuss 
F/R affirms the importance of love between people 

Inclusivist Ecclesiology (RCP Group 3) 

Both FIR and mainstream have the same ultimate concerns 
Mainstream orthodox Christianity is a concept which exists only in a theoretical sense 
the search for Christ is implicit within FIR 
F/R and mainstream have common roots in a search for s spiritual dimension to life 
gut-level faith; a genuine 
God calls some people not to be Christians -I couldn't say to someone they're not a Christian 
It's not our job to change people's beliefs 
F/R a good thing 
the Church itself is folk-religious 
F/R does you good 
Everybody has his or her own religion, church people as much as folk-religionists 
F/R does what Christianity does, it's part of people's need to express wonder and awe and to 
articulate ultimate questions 
God doesn't differentiate between F/R and mainstream - both are equally acceptable, equally 
right, equally true - they're part of the same thing 
F/R doesn't repudiate Christian beliefs 
the church is somewhere where folk-religionists can express their religious belief 
mainstream can be just as folk-religious in its own way 
It's difficult to see any distinction between them 
F/R is superstitious, but isn't all religion? 
there is a God-shaped slot in all of us 
being a folk-religionist doesn't mean a person isn't a Christian 

[1991] : 267-268) which was redefined in Chapter Four following re-analysis 
in terms of inclusivist-open-exclusivist ecclesiologies with their implicit 

soteriology (cf. the Likert taxonomy, Figure 4.7). 

The data in Table 5.2 provide further evidence about how Somerset clergy 
define 'folk-religion' over and against mainstream believing in terms of the 
perceived spiritual and doctrinal emphases of both. As such they add 
considerably to both the original and re-analysed RCP data. 

The placing of 'folk-religion' within quotation marks was referred to in 
Chapter One, and such a convention is justified where a vague and question- 
begging epithet of this kind is under consideration. What are the criteria by 
which 'folk-religion' is to be recognised among the Somerset respondents? 
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Table 5.2 suggests the presence of at least three projective components which 
function as diagnostic discriminants at the boundary between mainstream 
and 'folk-believing'. The nature of these differences is doctrinal i. e. they are 
concerned with the explicitness and logical fit of 'folk' beliefs into 

mainstream orthodoxy, and at the same time they relate to the different ways 
in which Somerset clergy understand the nature of belonging to the Church. 

At this point the data simply elaborate the RCP analysis of Davies et al. 
referred to above and in Chapter One. It is axiomatic to suggest that these 

attitudes, precisely because they are projections, say far more about the 

clergy and the internal cognitive process at work in attitude formation, than 
they do necessarily about the individuals and practices they describe. 

But there is much in the data which goes beyond a simple doctrinal and/or 
ecclesial definition of the distinction between 'folk-religion' and mainstream 
belief. And the exact nature of these differences is not easily defined. This 
is because one of the key elements to emerge from the analysis of the one-to- 
one data as presented in Table 5.2 includes the presence within clerical 
definitions of 'folk-religion' of an acknowledged, if inadequate or 
misdirected, religiosity which, at the very least, locates 'folk-religion's' 

relationship to mainstream believing within a common and underlying 
existential dynamic that clergy refer to as 'spirituality'. There is no evidence 
to suggest, for example, that however differentiating Somerset clergy may be 

towards 'folk-religion' and its practices, attitudes may therefore be reduced to 

a simple defining formula centred around the binary opposition of sacred 
versus profane. This contradicts one aspect of the Likert taxonomy (see 
Chapter Four, Figure 4.7) and may reflect the methodological shortcomings 
of factor analysed quantitative data. Indeed when the evidence in Table 5.2 
is considered, it is overwhelmingly the case that in the opinion of Somerset 

clergy a 'spiritual' or 'religious' dimension characterises both mainstream and 
'folk' believing since both testify to the presence of a religious component 
within the dispositional complex which characterises homo sapiens. 

These points are discussed as some length below. 

Therefore, no matter how variegated, complex and nuanced individual 

responses to question 4.3 might be, there is tacit agreement among Somerset 
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clergy that in the pluralistic culture of postmodernity, where the Church has 

ceased to function as society's main religious conduit, a dynamic 

transformation is taking place of the ways in which the sacred is expressed. 

Chapter Six elaborates this in particular with reference to Davies's (1983) 

dictum that 'folk-religion' operates as a clerical mechanism of self- 
justification in a secular world. 

En passant the data in Table 5.2, offer the additional advantage of providing 

a vantage point from which to triangulate the earlier data used in this 

research which questions the direct link between ecclesial patterning and 

clergy attitudes to 'folk-religion' and later, in Chapter Eight, to the 

understanding that it is soteriological concerns which underlie these 

attitudes. 

Table 5.3 locates each of the sixty-one respondents within the SND-ND 

matrix by respondent number, churchmanship and ecclesial style based on 

the simplified three-fold aggregated Churchmanship Clusters which were 

used in the analysis of the Likert data (see Table 4.6). The predominance of 

charismatic and liberal styles as attitude predictors was noted in the latter 

analysis. The designation 'charismatic' and 'liberal' is used in Table 5.3 

therefore, as the dominant ecclesial locator where relevant, in addition to 

self-designated churchmanship for respondents in all three Clusters. 

Information in Table 5.3 confirms and reinforces the apparently ecclesially 
derived patterning of clergy attitudes seen in the RCP and Likert analyses. 1 

Thus all but one out of twenty SNDs are evangelical and/or charismatic. 
Fifteen out of seventeen NDs and nine out of eleven WDs are catholic and/or 
liberal. Only the SPD cluster shows any degree of eclecticism with eight 

1 Within the parameters of this research project, Table 5.3 requires no further comment. 
In statistical terms the response matrix in Table 5.3 represents a normal distribution with 
both a clear patterning and the presence of anomalies or outliers. Whilst outliers are 
numerically few, a useful corollary to this research which concentrates on the data on 
outlier-respondent attitudes to 'folk-religion', is considered in Chapter Eight. Examples of 
this are 004,037,030 and the three Traditional Catholic / Charismatic respondents (014,046, 
061) who display no attitudinal patterning whatsoever. 
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catholic and/or liberal respondents and five evangelical and/or charismatics 
who together make-up a cluster total of thirteen. But over and above 
Wolcott's remarks, the fact remains that 'interpretation, even more than 
information, tells us what a thing is' (Paden, 1992: 1). Not only are religious 
views matters of perspective, but the way in which another's religion is 

viewed by outsiders is itself a question of the contexts in which it is 

observed and explained. 

Evidence presented in the next section suggests that when Somerset clergy 

reflect upon 'folk-religion' their understanding mirrors not only their 

conscious ideological/ecclesial position, but also their unconscious 
willingness to defend that position as it were the only one possible. Not'the 

truth as I see it', but 'the truth as it is'. This recognition is an important one 
which goes to the heart of this research. For paradigms are what constitute 
'knowledge' and in their turn, paradigms are what create paradigms. Thus 
for the sixty-one Somerset clergy in this study, the interpretation of 'folk- 

religion' as an exercise in religion-reflecting-upon-religion, cannot be 

relegated to the level of non-scientific 'opinions', but part of that process of 
translation whereby what individuals observe and experience become the 
raw data for the social construction of meaning. As such it is part of the 

natural and fascinating process whereby the world is construed. It is the 
product of the reflexive voice, the lived experience. 

Such an approach, the approach through differential-reflexivity, takes the 
analysis beyond the findings of the RCP and the Likert taxonomy. This is 
because the data gathered from the one-to-one interviews are not so much 
about where religious opinions come from, but what they symbolise. The 

reason is that religious systems, however inconsistently constructed, 
including those which appear to contradict themselves, are in effect systems 
which show that religion, especially when it is reflecting upon religion, has 
as its focus some order of reality other than what appears on the surface. 

Reference to Giddens (1991) may help to explain this further. He suggests 
that within the self is played out a dilemma of unification versus 
fragmentation which at the societal level is similar to Simmel's (1908/1959) 
idea of the socially constitutive function of conflict. 
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Giddens describes this dilemma in terms of two hermeneutics which operate 
differentially within individuals in response to their attempts at meaning- 
making. Thus, on the one hand according to Giddens, the unified-self is 

constructed 'around a set of fixed commitments which act as a filter through 

which numerous different social environments are reacted to or interpreted' 
(1991 : 190). Such an impetus to fixity of belief from within is reflected in 

attitudes to 'folk-religion' at the SND end of the SND-ND continuum where 
such firm beliefs affect social interactions and the interpretation of events 
and ideas. On the other hand, there is what Giddens calls 'a self which 
evaporates into the variegated contexts of action' (1991 : 190). Here the 
individual is fragmented into the demands of her social context so that 'they 
look so similar to their surroundings that they are hardly distinguishable 
from them' (Schratz & Walker, 1995 : 139). Such an impetus to close 
identity with the surrounding (non-church) culture characterises the 'ideal- 
type' at the ND end of the continuum. In reality it is the reflexive tension 
between these two in 'the temporal unfolding of self-identity' (Giddens, 1991 
: 14) which is constitutive of personal attitudes towards 'folk-religion'. 

Thus in what follows, a positive, dynamic notion of relativity emerges, 
which recognises the inevitable connection between the stance of the 
interpreter along the SND-ND continuum and the facets of religion which 
come into view. 

Differential Reflexivity (1) : Religion reflecting upon religion 
Thus the data presented in Table 5.1 - the responses given by respondents to 
question 4.3 - beg the question of how one belief-system (mainstream 
Christianity) can critically understand a competing belief system ('folk- 
religion') in a non-reductive way. Obvious examples of this are the replies 
of SND respondents 013,057 and 060, but elements of it are seen in each of 
the SND responses and, to a lesser extent in those of some WDs and NDs. 

Long before attitudes are expressed, individuals make certain fundamental 
epistemological choices. They construct attitudes by choosing from a 
variety of epistemological building-blocks. It is at this point that the value 
of the approach to data analysis through the interpretative lens of 
differential-reflexivity is seen. Analysis of the interview text among 
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Somerset clergy indicates that differentially reflexive attitudes focus upon 

three epistemological building-blocks. Such a reflexive process operates 
differentially across the SND-ND clusters, both as a function of generic 

attitudinal differences between clusters, and at the level of individuated 

differences within them. 

Consequently there emerges a three-fold, unconscious attitudinal pattern 
based around clergy attitudes to what this research terms (1) cognitive truth, 

(2) normative correctness and (3) a perceived false world view. This 

taxonomy both underlies the structural analysis which characterises each 

cluster along the SND-ND continuum and, at this more refined level of 

analysis, may more accurately describe and account for the attitudes of 

Somerset clergy to both mainstream tradition and 'folk-religion' and the 

interface between the collective and the individual.. 

Table 5.4, which includes data not presented in Table 5.1, illustrates the 

process of differential-reflexivity at work in the creation of this 3-fold 

attitudinal pattern of cognitive truth > normative correctness > false world 

with regard to mainstream versus 'folk-religion' in the case of each of the 20 

SNDs. Common features among SNDs are (1) a clearly differentiated idea of 

what constitutes mainstream tradition's cognitive truth over and against (2) 

'folk-religion's' normative correctness and (3) resultant false world view. 

A good example of the way in which this three-fold paradigm operates at the 

SND level is found in interview data from respondent 060 who'can't imagine 

how a Christian could not fail to make a complete distinction'. 2 Mainstream 

tradition's cognitive truth is to be found in'the orthodox Christian doctrines 

based on objectively true facts about the person of Christ and who he is - his 

death on the cross, his resurrection, his coming again [... ] fundamental basic 

Christian doctrines that will have fairly insignificant aspects within folk-religion'. 

By contrast, 'folk-religion's' normative correctness is 'superstitious [... ] they 

2 This remark illustrates one major language type identified by Rokeach (1960), that of the 
opinionated statement. By contrast with non-opinionated statements such as 'I believe that 
folk-religion exists within all people' (012) which conveys information about a respondent's 
attitude towards a given idea or belief, opinionated statements go beyond this to include the 
speaker's attitude towards those who agree or disagree with him. 
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see their religion in terms of observance [... ]'if I observe this I'll be all right' [... ] 

unless a baby is baptised it won't be all right [... ] they'll be spiritually handicapped 

... you'll be safer if you do it'. Notwithstanding the implicit false world view 

of 'folk-religion' (i. e. all the things that mainstream Christianity is believed to 
be - objectively true, uniquely salvific and Christo-centric - it's 'superstitious' 
(implicitly untrue? ) nature is explicitly described, not only as 'nothing to do 

with Christianity properly understood', but more especially as 'error leading 

ultimately to hell [... ] the environment in which people outside of Christ will spend 

eternity ... including those whose beliefs are in folk-religion'. The 'proof' of this 

comes from scripture 'which is quite clear about [... ] the eternal consequences 
of those who've not responded to the gospel'. 

In this, and each of the examples quoted in Table 5.4, there is a clear 
distinction between the true belief of mainstream tradition and the false 

world of 'folk-religion' exemplified by two clearly contrasting standards of 

normative correctness. 

But even in these clear-cut examples of clerical attitudes towards'folk- 

religion'there is, as already noted, no suggestion that there exists in the 

mind of the respondents a simple sacred-profane differentiation between 

mainstream and 'folk-religion' and this subtle qualification, already touched 

upon above with reference to Table 5.2, is explored in section (4) below. 

The further significance of this three-fold attitudinal pattern based around 
clergy attitudes to cognitive truth, normative correctness and a perceived 
false world view is seen when the analysis of data is extended to include 
SPDs, WDs, and NDs. Table 5.5 offers a representative sample of the ways in 

which respondents from these three clusters define these boundaries. 

Whereas SNDs are able to say what they understand by'mainstream 
tradition' and 'folk-religion', in almost every case, non-SND respondents 
(including evangelicals) offer definitions of mainstream tradition which are, 
at best, to be drawn by inference from the definition offered of 'folk-religion'. 
For example for respondents 003 (SPD) and 010 (WD), 'mainstream and folk- 
religion are part of a continuum'. Whereas for the former 'Christianity is the real 
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TABLE 5.4 

Data analysis of response patterning for SNDs 

cognitive truth normative correctness false world 

True faith ... rooted and 'you're not respectable if you don't hypocrisy (leading to 
anchored theology have the baby "done" '... divine) judgement (001) 

Orthodox belief in the Christian doing what's right a subconscious 
God insurance policy (007) 

Romans chapter one tells (folk-religion is) a religion of morality, a mutually exclusive 
tells us that people know that superstition and doing right things ... truth-claim * (013) 
God exists ... 
True belief in the creeds and I believe in the church', meaning sentimental, 
sacraments what? superstitious, 

unacceptable beliefs 
(014) 

Assurance of salvation 'wouldn't feel married if not in church' spiritual death ... through saving belief in Christ whether they'll get to 
heaven on their folk- 
religion ...? (016) 

Truth confirmed by scripture fear of what might happen if you shackles people in the 
and Christian experience don't observe this rite (baptism) in the chains of 
and worship false religion (017) 

... mainstream open- superstition [... ] 
evangelical Christianity ... an insurance policy it's not Christianity 

(020) 
Believing in the person, an instinct, like fear... doing things an unhealthy 
teaching and work of Christ right ... protection against bad luck spirituality (028) 

Faith directed towards God appeasing God that hopefully he'll a leisure activity 
smile on them (031) 

Personal faith in Christ ... God will see that I'm all right leaves people spiritually 
lost, confused and in 
fear to their beliefs 

(038) 

A citizen of God's kingdom baptism a kind of voodoo ... offers positive evil in folk- 
protection and good-luck religion ... at worst its 

disastrous (040) 

A Christ-transformed a protection against evil leads people into 
life sacramental life spiritual danger and 

[... ] deception (046) 

Living in the light of Christ coping with life by sentimentalism walking in the dark [... ] 
counterfeit Christianity 

(049) 

167 



Clergy attitudes to 'folk religion . What are they and where do they come from? 

Biblical faith [... ] the true way 

Repentance and salvation 
through the gospel 

Salvation through 
personal faith in Christ 

A personal faith based on 
proclaimed the truth 
about Christ in scripture 

Faith revealed in scripture 

Orthodox Christianity is based 
on doctrines based on 
objectively true facts about 
the person of Christ ... 

(not) religion at all 
(050) 

salvation by works -'I'm a pretty good error in need of belief in 
(person) [... ] in the end my good works renunciation and 
will qualify me' repentance (053) 

offers insurance and protection 
through 'religious' works 

lacks spiritual 
discernment uses 
Christian symbols 
without belief or 
understanding (055) 

English moral religion [... j 
justification by works 

salvation through [... ] works 

(folk-religion) is basically 
superstitious, motivated by fear ... 

no real faith content and 
its views are certainly 
incorrect (057) 

positively unhelpful 
(059) 

... nothing to do with 
Christianity properly 
understood (060) 

thing', for the latter 'they overlap'. Likewise 'the two are intertwined' (022: ND) 
and 'there are gradations of belief in the church, which is also folk-religious' (033 

. ND). 

Therefore the suggestion is that for most non-SNDs it is not so much doctrine 

or cognitive truth which separate 'folk-religion' and mainstream tradition, as 
the points of similarity and congruence which connect them which are the 
significant points of reference in answer to question 4.3. 

In broad terms, this suggests that the attitudinal patterning of SPDs, WDs and 
NDs, though differing in degree from one another along the continuum, 
nevertheless contains a degree of theological and ecclesiological 
connectedness which is not shared with the majority of SNDs. 
A comparison of data in Table 5.4 and Table 5.5 indicates that in their 
attitudes to 'folk-religion' SNDs are operating on a different epistemological 
basis from that which is at work among the other three clusters and that this 
epistemological difference has to do with salvation - who is 'saved' and who 
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is not, and why. If this is so, then it represents another aspect of the process 
of differential-reflexivity which redefines the nature of the SND-ND 

continuum as suggested by the analysis in Chapter Four, and once more 
introduces into the equation an aspect of clergy attitudes to 'folk-religion' 

which was simply not available in the RCP data. 

Thus a differential process of discrimination is at work along the continuum 
whereby the way in which the cognitive truth of mainstream believing over 
and against 'folk-religion' is gradually replaced by an increasingly 

universalist understanding of cognitive truth: 'the area of search in every 
single person' (004), that'profound religious statement' (034) which in 
'mainstream and folk-religion are simply different expressions of the same thing' 
(036). 

This differential process of discrimination is seen most clearly in the 
responses of WDs and NDs. But even among SPDs only three respondents 
make direct reference to mainstream tradition as it is distinguished from 
'folk-religion'. The phrases used by SPDs : 'Christianity is the real thing' (003); 
it has 'a Trinitarian view of God' (019) and 'a systematic doctrinal basis' (024), 
are in marked contrast to the explicitly credal, doctrinal definitions offered 
by SNDs. Only three WDs make explicit, though broad and undefined, 
reference to the difference between mainstream and 'folk-religion' as being 
'doctrinal and theological' (032) and possessing 'orthodox belief and theology' 
(002); 'there is orthodox belief' (061). But the first respondent qualifies this 
by noting that 'I wouldn't denigrate folk-religion', the second comments that'at 
the end of the day it's not a matter of one being right and the other wrong', and 
the third that 'whilst 'folk-religion' is not orthodox believing [... ] it's in all of us and 
it's wrong to make too much of a fuss'. 

A fourth WD makes the comparison between mainstream as 'believing what's 
right focused on Christian doctrine' and'folk-religion' -'doing what's right 
focused on the family' but further qualifies this by noting that'it's not our job to 
change people's beliefs' (029) . 

Similarly, the differential polarities present among SNDs as to what 
constitutes normative correctness and the false world are increasingly 
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TABLE 5.5 
Data analysis of response patterning for SPDs, WDs and NDs 

cognitive truth normative correctness false world 

SPD: 
a God-shaped slot in all 
of us (but) Christianity is 
the real thing 

... the habit of involving church in 
everyday life ... unfocussed, ill- 

informed and spiritually 
undiscerning (003) 

A Trinitarian view of God as 
Father, Son and Holy Spirit 

A systematic doctrinal basis 

... want to call 
themselves Christians 

the moral dimension equated with 
Christianity 

a strong desire to get things right 

FR and mainstream have the insurance against ill-luck 
same roots [... J both are 
expressions of a spiritual 
yearning for'something beyond' 

Search for a spiritual concerned with morality and 'being 
dimension to life good' 

WD: 

believing confused with 
morality - (006) 

... a serious lack of 
spiritual discernment ... their ignorance of what 
they're pursing is 
profound (018) 

fatalistic [... } at the 
mercy of religious 
beliefs (019) 

(024) 

(047) 

open to self deception 
(048) 

Orthodox belief and theology a strong sense of God that's their belief [... ] its 
not necessarily a matter 
of right or wrong (002) 

Believing what's right, focused doing what's right focused its not our job to 
on Christian doctrine on the family change people's beliefs 

(029) 

Doctrinal, theological not to be denigrated (032) 

a belief in something spiritual expressed deep-down, sincere 
through rites of passage beliefs (041) 

Christian belief without commitment Folk-religion is 
important [... j I think 
they do understand 
about the forgiveness of 
sins (043) 
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There is orthodox believing not orthodox believing, but its 
wrong to make [... ] a fuss 

Deep rooted, sincere 
beliefs [... ] (which are) 
in all of us (061) 

ND: 

non-church-going believing (... ] 
sincere searching 

<I did once (differentiate); I'm not sure I do now> 

includes the beliefs of 
many who go to church 
[... ] not necessarily set 
over and against 
Christianity (004) 

Baptism is not folk- 
religion (008) 

<folk-religion is universal [... ] a good thing [... ] an ally of the church [... ] it affirms the importance of 
love between people> (012) 

<the two are intertwined [... ] there's folk-religion in the church, but that doesn't mean that the 
person isn't a Christian> (022) 

folk-religion does you 
good (033) 

< mainstream conjures-up words like 'creed' [... ]'dogma, 'liturgy', 'duty [... ] which are really the 
folk-religion of the Church and churchgoers [... ] the residue of the past. What is usually 

described as'folk-religion' is [... ] not to be sneered at [... ] actually I think there's something there> 
(035) 

narrowed along the SND-ND continuum. Thus the gap between mainstream 
and 'folk-religious' concepts of normative correctness found among SNDs is 

gradually replaced by a view in which the modus operandi of both becomes 
increasingly coincident. Likewise, the strongly differentiated SND false 
world of'folk-religion'is replaced by a religious Weltanshauung which is 
ever more congruent. 

One good example of this metamorphosis is seen in data on respondent 035 
(ND) whose understanding of the mainstream tradition -'folk-religion' 
distinction presents a complete volte-face from that of SNDs in general and 
the quoted SND respondent 060 in particular. 

In the view of respondent 035 'folk-religion' is the expression of the 'false 
world [of the institutional Church], a hang-over from the days of yore' ; cognitive 
truth lies within the non-institutional world of religious belief and 
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expression found in 'the rural consciousness that [... ] puts people more in tune 

with the cycle of nature and the seasons[... ] an aspect of being which is outside 
our normal material ken [which] has been overlaid and cluttered up and made far 
too complicated by professional religion which is in the Church'. Examples of 
such cognitive truth are to be seen as much in the 'Bender Community at 
E, the New Age sort of thing and a group of D villagers going to 
the top of a hill and bowing down to the tree at the top of it, as in the many 
'deep-feeling and deep thinking people and others who come along for Church 
Offices and rituals'. Of the latter this respondent notes that it is neither 'an 

attitude to be sneered at nor a popular cop-out; actually I think there's something 
there'. Similarly the normative correctness critically defined by SNDs in 

relation to 'folk-religion's' perceived doctrines, which metamorphoses along 
the SND-WD continuum, finds its apotheosis in respondent 035 where 'words 

and conceptions like "creed", "dogma", "liturgy", and "duty" ' which characterise 
mainstream tradition become the pejorative referents of its false world. 

Differential Reflexivity (2) : There's folk-religion within the church as well! 
Data on respondent 035 also highlights a further significant mechanism 
which is at work in clerical attitudes towards 'folk-religion'. Not only do the 
mechanisms of belief-disbelief which are at work in the cognitive truth> 
normative correctness> false world paradigm apply to the quasi- and non- 
church spiritual world, but the data suggest that for many Somerset clergy 
they operate within the Church as well. 

The data provide clear confirmatory evidence of an aspect of 'folk-religion' 
highlighted in the re-analysed RCP data : the perceived presence of 'folk- 
religion' among lay church members. In terms of the cognitive truth> 
normative correctness > false world paradigm, ten SNDs, four SPDs, one WD 

and one ND refer to the presence of 'folk-religion' in the church. But as was 
the case with the analysis above, there is a gradual shift in emphasis along 
the SND-ND continuum from SNDs who make direct unambiguous reference 
to the metaphysical and ontological differences which exists between 
mainstream and 'folk-religion' as it exists within the Church and the 
increasingly universalist reversal in attitudes exemplified by the one WD 
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respondent who in referring to 'folk religion in the church' remarks that'this 

does not mean that the person is not a Christian'. 

The following three responses are typical of attitudes among SNDs to the 

perceived presence of 'folk-religion' among church attenders. 

Historically Christianity has got into people ... we've got this 
Christian background, that's why there's so much folk-religion here 
[... ] I visited a lady recently who was dying, a lady who'd sung for 
almost 80 years in the church choir and in spite of all those years it 
hadn't touched her, she hadn't got that faith of going to glory or of 
meeting the Lord. So there's folk-religion in the church; it's not a 
living faith. There are many people going to church still who have 
no real belief in life after death so I go around checking that my 
oldies know where they're going. (016) 

If you're describing mainstream tradition as those who attend 
church regularly, and you were to interview them, I think you'd find 
a huge amount of folk-religion [... ] a lot of our folk don't really know 
why they come to church [... ] there's a lot of counterfeit Christianity 
especially among some churchgoers and they probably have 
religious views which are just the same as those folk-religionists 
who only come for the Occasional Offices and whose religious 
belief is in superstition. (049) 

[... ] in a place like this people find it hard to distinguish their folk- 
religion from what they see as being mainstream Christianity [... ] 
for them, it's all wrapped-up in tradition; it's in the rituals and the 
way you do it rather than what it means [... ] a true understanding of 
the faith is what's missing in folk-religion including the folk-religion 
of churchgoers. (055) 3 

The cognitive truth > normative correctness > false world paradigm is 

clearly in operation here in reference to 'folk-religion' as it is perceived to be 

exist among those who belong to the church. The disposition of this mirrors 
that of SNDs in their attitude towards non- and quasi-church representations 
of 'folk-religion'. 

3 For a discussion of the prevalence of individuated, private and non-orthodox beliefs 
among churchgoers see, for example, Abercrombie, et al. (1970 : 93-129); Davie, (1990b, 
1994); Davies, et al. (1990d especially : 207-233); Walter & Waterhouse (1999), and 
Waterhouse, (1999). 
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By contrast with SNDs, SPDs are, numerically speaking, less aware of the 
presence of 'folk-religious' beliefs among church attenders. But where SPD 
respondents refer to it, they are no less critical than their SND colleagues. 

In referring to 'church-going folk-religionists', respondents 003 notes that he 
has 'less in common with them than with many sincere folk-believers' and that 
'Christians can be just as navel gazing as the best New Agers'. In a similar 
vein respondent 006 refers to 'a kind of post-Christianity [... ] which is held by 

church members [... ] in our church [... ] we've got people who are using the 
Christian vocabulary but they seem so far removed from the profundities of 
Christian faith that you wonder what Christianity they're talking about' . 
Remarks made by the other two SPD respondents are worth quoting in full : 

We've got an interesting situation here in this village where we've 
got a New Age Healing Centre and church people can't see any 
difference between the healing that goes on there and the kind of 
ministry we do in church through prayer and the laying-on of hands 
- 'they're all to do with God' ... [people] go to church, but haven't 
become the Church. (009) 

In response to the question 'are you saying that there's folk-religion in the 
church? ', prompted by the respondent's remark that'when it's in the church, 
folk-religion is more open to ... self-deception and rationalisation', respondent 
048 remarks : 

Folk-religion in the church! Tell me about it! Where do you 
begin? The problem is that folk-religion here is mixed up with the 
traditions of the church - the flower arranging, the decorating 
practices, things like that ... a very good one around festivals is 
what many church people think they're about. People don't want 
too much bible or Christ in Christmas [... ] the church is not 
something they own so much as come along to ... it's a sort of 
pick-and-mix kind of churchgoing-folk-religion around here which 
you have to try and tap into even though they're in church every 
Sunday [... ] so any kind of Christian system of beliefs is based on 
personal experience [... ] and most are open to belief in luck, or fate 
and there's a lot of creeping New Age stuff around . 

Interestingly, and by almost complete contrast, this same respondent, like 
respondent 003 referred to above, is less critical of and more ambivalent in 
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her response to 'folk-religion' when it takes place within a quasi- or non- 

church religious context : 

Folk-religion and mainstream have in common a striving for a 
spirituality, a spiritual dimension to life [... ] I think its a challenge to 
the church [... ] to relate to people's experience of how God is 
working in the world [... ] and the problem with mainstream, 
established, church-based spirituality is the assumption that 
people will always come to church to discover their spirituality, 
whereas [... ] the church needs to get alongside people in their 
everyday religious experience, as well as in the Occasional 
Offices, and draw out from that how God is speaking to them. 

These quotes by SPDs raise a number of important issues. Firstly, when 
SPDs differentiate between 'folk-religion' and mainstream tradition, the 
language they use says more about their attitudes towards and concern for 

pastoral praxis than it does about theology. And this is in marked contrast 
to SNDs. Secondly, the ambivalence among SPDs in defining the distinction 
between 'folk-religion' and mainstream tradition already hinted at, is clearly 

present. Thirdly, these quotes introduce into the equation new data about 

what precisely are the beliefs and practices which define 'folk-religion' in the 
late 1990s as understood by Somerset clergy. This is an important topic 

which is considered at length in Chapter Six. 

Differential Reflexivity (3) : Boundaries and Differentiation 

Self-evidently the RCP data do not contain the textually rich and often 
nuanced data on 'folk-religion' of the one-to-one interviews. And the latter 

contain significant elaborations not present in the necessarily perfunctory 
RCP responses. For example, four Somerset SND respondents establish 
parameters which include within the definition of 'folk-religion' not only 
quasi-and non-Church religiosities, nor even the existence of 'folk-religion' 

among certain of the laity but also other refractions of Anglicanism which 
are regarded as equally apostate and pagan as 'folk-religion' 

. Table 5.1 

provides evidence which suggests that even in the case of NDs, a process of 
differentiation is taking place which at best seeks to diminish the value of 
attitudes to 'folk-religion' which are perceived to operate within 'opposing' 

ecclesial refractions and at worst defines such competing convictions as 
'folk-religious' themselves. 
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In other words cognitive truth is itself differentiated between 'true' and 'false' 

accounts of Christianity which are seen to exist among the clergy 
themselves. Whereas for the sociology of religion the origin of this dynamic, 

whether it applies to clerical attitudes to 'folk-religion' per se or to the 
ideological differences which exist among the clergy themselves, is 
irrelevant, the presence of certain pre-existing and fundamental 

epistemological choices (whether conscious or not) may account for the 
different, and often diametrically opposed cognitive norms, which appear to 

give rise to attitudes to 'folk-religion' within the sample group of Somerset 

clergy. 

This is a significant item of new data which is by no means confined to 
SNDs although its constructs differ significantly across the clusters. The 
following three responses are representative of SND respondents' attitudes 
towards members of other clerical refractions with competing ecclesial 
convictions : 

I would include within 'folk-religion' the overt linking of religious 
experience [... ] that is seen in some churches such as the Toronto 
Blessing and the churches [... ] which seek to follow that pattern. 
(053) 

My problem would be in defining mainstream Christianity ... If I 
were defining mainstream open-evangelical Christianity then there 
is quite a clear distinction between that and some of the folk- 
religious aspects of ministry which to me have pagan roots and the 
pagan roots haven't been sufficiently washed by Christianity so 
that (harvest festival) appears more a pagan ceremony than a 
Christian ceremony. An example would be in the depths of 
Somerset the church is decorated for harvest with corn-dollies. 
I'm worried about that because it's going back to paganism ... it 
stretches Christianity beyond a point where it's not Christianity. 
(020) 

I don't operate with these categories (i. e. 'folk-religion' and 
mainstream). I'd want to say that only biblical faith represents the 
true way. Certainly there's a real distinction between folk-religion 
and mainstream Christianity but what I'm really concerned with is 
to call mainstream Christianity back to the totality of vision so that 
it becomes holistic in the way the bible witnesses to how it should 
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be . So folk-religion simply doesn't exist as religion because it 
lacks any coherence or holistic world-view in the way I've 
described and neither do some non-evangelical parts of the 
Church. (050) 

Note in this latter quote that 'folk-religion' and mainstream (non-biblical) 
Christianity are equally (a) strongly and negatively differentiated and 
equated in a (b) definable and (c) pejorative way : i. e. the same three-fold 

pattern of differentiation common among SNDs with regard to 'folk-religion' 
found in the RCP data as well as within the cognitive truth> normative 
correctness >false world paradigm is here being used to define the true way of 
biblical faith from the false world of folk religion and some non-evangelical 
parts of the Church. Such an attitude, which stands at the extreme SND end 
of the SND-ND continuum, also accords with Rokeach's model of belief- 
disbelief systems and their consequences for differentiation. 

In terms of the Rokeach thesis, the foregoing quotes contain a strongly 
bounded (biblical-evangelical-closed) ecclesial-soteriological belief-system 
('only biblical faith represents the true way [... ] most of mainline, conventional 
Christianity is highly reductionist [... ] and needs to be called-back') which goes 
hand-in-hand with a well-defined and weakly differentiated system of 
disbelief. Thus 'mainstream Christianity' is defined over and against the 'folk- 

religion' present in'some churches' and, more especially 'mainstream open- 
evangelical Christianity' with which 'there is quite a clear distinction', and this 
distinction applies equally to 'the folk-religious aspects of ministry which [... ] 
have pagan roots' as it does to 'folk-religion' whose rites, according to this 
respondent (020) range from 'Remembrance Sunday and Harvest Thanksgiving 
to wassailing, the worship of apple trees, Satanism, paganism and New Age'. 

Within a somewhat broader context, this same process of belief-disbelief- 
differentiation is discernible in the responses in Table 5.1. Thus, 'folk- 
religion lacks any connectedness with mainstream Christian belief (007), is'all 
unacceptable to Christianity' (013), is 'superstitious' (060), 'has no real faith- 
content and [... ] is incorrect' (057) 

. 

But in terms of differential-reflexivity, the replies of respondents 020 and 
050 which are quoted above, as well as those of a number of other SNDs, 
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contain logically contradictory beliefs. The statement 'most of mainline, 
conventional Christianity is highly reductionist' is itself a highly reductionist 
statement, as is the suggestion that 'folk-religion' in common with'some non- 
evangelical parts of the Church [... ] simply doesn't exist as religion'. (050) 
Contradictory in another sense, and illustrative of the location of the 
approach through differential-reflexivity at the interface between the 
individual and the collectivity, is the subsequent remark made by 

respondent 020 that he 'would like to use folk-religion as a means of evangelism 
[... ] the occasional offices are a brilliant evangelistic opportunity which the 
Church hasn't used in the past'. 

This latter remark suggests that while belief-disbelief systems may operate at 
the level of differentiation, they nevertheless remain as personalised, pre- 
ideological beliefs which go beyond institutional ideology. In other words 
apparent logical inconsistencies of attitude cannot be taken as evidence of a 
perceived lack of consistency on the part of the respondent. Indeed it is the 

seemingly illogical nature of statements of attitude and belief and the 
inconsistencies which arise in the great majority of respondents' statements, 
which offer evidence of the way in which attitude formation is constructed 
at the level of the individual - it is the illogicalities and inconsistencies 
themselves which constitute for the individual at an unconscious level a 
modus operandi which, in the mind of the respondent, appears to be entirely 
consistent . 

Further evidence for this comes from statements made by respondents from 
non-evangelical clusters. And these are instructive in themselves as 
evidence of the differentially-reflexive processes at work in clerical attitude- 
formation towards 'folk-religion'. The following is just one example which 
illustrates the dynamics which are at work. 

Respondent 018 is a modern catholic and liberal SPD with a 
characteristically open SPD attitude towards 'f olk-religion' . On the one 
hand she speaks of 'deliberately differentiating in the way I dress and approach 
the funerals of Christians and non-Christians' (i. e. 'folk-religionists' :I can't 
really preach the resurrection with any confidence to the non- believer; the 
ignorance of what they are pursuing is profound) while', on the other hand, 'at 
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the same time wanting to distinguish between that... ' (i. e. aspects of Occasional 

... evangelical Christianity (a negative Office 'folk-religion') together with' 
belief-system - I'm pretty much at the opposite end of the spectrum) and white- 
magic which ... ' she sees as 'a very positive belief-system'. 

The response is representative, albeit an extreme one, of the ambivalent 

approach of many SPDs and WDs to 'folk-religion'. But the quote is 

interesting because it highlights the kind of interconnected cognitive 

processes which are at work in differential-reflexivity and helps to clarify the 

individuated ways in which clergy approach 'folk-religion'. 

By and large the belief-disbelief dimension is less strongly bounded among 
SPDs than that which characterises SNDs, and there is quite clearly a higher 

degree of differentiation which when respondent 018 was asked question 4.4 
(what aspects of folk-religion do you encounter? ) included the Occasional 

Offices, the village Harvest Home and the annual Christmas Tree Ceremony, 

white magic and some aspects of New Age, as positive examples, and 
Freemasonry, spiritualism, evangelical Christianity (which the respondent 
defined in terms of the Charismatic Movement), black magic and the occult, 

as negative examples. 

But the data from this respondent carry within them evidence of the 

presence of a number of sub-systems containing the kind of logically 

contradictory beliefs and attitudes already noted in the analysis of SNDs. 
One concerns the accentuation of differences between belief (white-magic, 

aspects of the New Age, Occasional Offices viewed as acceptable examples of 
'folk-religion' which, presumably the respondent is 'positive about that 
because I see it as providing a real opportunity for contacting people [... ]' ), and 
disbelief systems (Freemasonry, evangelical Christianity, black-magic, 

spiritualism etc. ). Another relates to the often highly-personalised kind of 
pre-ideological beliefs whereby a self-described liberal holds illiberal 

attitudes, notably towards another highly undifferentiated ecclesial group - 
in this case charismatic-evangelicals, who are lumped together under the 

same 'folk-religious' umbrella as black-magicians! 
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Differential Reflexivity (4) : Sacred and Profane 
Within the context of the paradigm, reference has already been made to the 

common sociological dualist contrast between the sacred and the profane. 
The latter has been an important topic of discussion within the sociology of 

religion from Durkheim onwards and as such it implies a critical engagement 
between definitions of religion and secularisation theory. But the purpose 
here is not to pursue this aspect of the sacred-profane dichotomy but to 

reflect on the evidence contained within the one-to-one interview data 

which suggests that no matter where 'folk-religion' stands within the 

cognitive truth> normative correctness> false world paradigm, it forms part 

of an underlying existential dynamic by which both it and mainstream 

tradition together represent components within what has been termed'the 

dispositional complex that we call human being' (Swatos, 1999 : 35). 

Respondent 051, who is alone among respondents in his reference to 'sacred' 

and 'profane', typifies the approach of NDs when he remarks that 'folk-religion 

is what they believe as being Christianity [... ] people believe these things 

sincerely [... ] everybody is religious, they have a sense of God; I don't accept 
this sacred-profane thing which many clergy seem to want to accept'. 4 

Similarly respondent 004 notes'the sincere, searching and powerful beliefs 

through which people have quite specific questions about what they're searching 
for'. 

But perhaps the most significant item of ND data comes from respondent 005 

who candidly admits that she 'had pre-conceived ideas of what [she] thought 
the non-churchgoer thought about religion, what it meant in their lives [... ] I 

thought it was all good-luck charm symbolism, but even if it were that, I now think 

that there is a deep spirituality there ... which I hadn't expected'. 

Even among the characteristically ambivalent SPDs, who typically regard the 

mainstream -'folk-religion' distinction in terms of a positive-negative 
dialectic : ('folk-religion is the religion of the unchurched expressed through 

4 When placed within the context of the interview, the respondent's remark that'the 
sacred-profane thing [is one] which many clergy [... ] want to accept', is yet another example of 
differentiation since it is deemed to apply, without qualification, to 'evangelicals who make a 
great mistake in drawing this line between what's acceptable and what isn't. 
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Christian rites which they do not understand nor believe in an orthodox way [... ] 

yet they have a feeling of belonging to the church' [045]) , the attitude is 
typically one of 'people are religious beings [... ] they do have a real spiritual 
thirst' (044). Even where 'folk-religionists do not feel committed to a Christian 
life through the Church [.. ] it is nevertheless a religion which strengthens the 
community and gives a renewed sense of personal worth [... ] these are not 
Godless things, they're religion in fact, even though they're not attached to the 
Church except as it sometimes symbolises these things for them' (011). Indeed 

several SPDs speak of having 'deliberately introduced folksy sorts of things' 
(005) into church worship, and of having 'introduced Christingle as a 
pastorally useful aspect of folk-religious worship' (024). 

Even when critical of 'folk-religion's' prevalent spirituality, its use of 
'the language of Christianity whilst retaining an old, pre-Christian spirituality' 
(047), and its 'lack of spiritual discernment' (018), yet nevertheless for the 
typical SPD while 'folk-religion' may present an 'unfocussed, ill-informed 

spirituality' (003), a spirituality it is nonetheless. 

This willingness among the great majority of those interviewed to recognise 
the inherent sacredness of 'folk-religious' beliefs is typified in the answers 
given in those interviews where respondents were asked : 'is there a point at 
which you find folk-religion unacceptable, and if so why? ' In every case (n=17) 
it was the 'folk-religious' aspects of Remembrance Sunday which were found 
to operate as a common boundary marker between what is broadly 
acceptable and what is not. The following is a typical response: 

Folk-religion allows people who have virtually no connection with 
the church to actually come and join it on their terms [... ] there 
does seem to be in the nature of people an association of that 
building which locks us into something and sometimes that's not 
positive at all, it can be very negative [... ] the negatives of folk- 
religion are seen on Remembrance Sunday which is really a sort 
of totem of what it means to be British and if you try to draw-out a 
Christian message of forgiveness and love it's as if something 
offensive has been said. That's what I find really negative about 
folk-religion when it's in the church. Nevertheless it has something 
to do with rootedness in the community. (005) 
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References to the significance of the church building (sacred-space) and the 
totemic (a Durkheimian religious concept if ever there was one! ) suggest that 

whatever else the respondent may be describing it is nevertheless real and its 

reality touches upon the sacred however misplaced that may appear to be. 

When the cognitive truth> normative correctness> false world> paradigm is 
brought into the analysis it becomes clear that respondents increasingly 

recognise along the SPD-ND end of the SND-ND continuum a spiritual 
commonality between what lies at the root of 'folk-religion' and mainstream 
tradition. Thus ND respondent 012 states : 'I don't see folk-religion as wrong in 

any way because there's a God-shaped hole in everybody', and ND respondent 
044 refers to 'folk-religion' as 'inner religious beliefs and sentiments which 
reflect our common spiritual journey'. And he goes on to speak of 'folk- 
religion's dogma [which] alludes to something deeper. So the May Day 
ceremonies are fertility rites [... ] resting on a long tradition and it's rooted 
because it's about creation; it matters, it's about creation therefore it's of-Christ 
[... ] it's a great aid to me in my own spiritual quest ... there's a great deal in it 
which orthodox Christianity misses'. The equating of 'folk-religion's' 'deep, 
innate spirituality' with a God-centred creation theology finds its fullest 
expression in the words of respondent ND 034 who sees in both'the work of 
the prevenient Spirit [... ] the Logos which "enlightens every person who comes 
into the world" '. 

Even a number of otherwise pejoratively critical SNDs, recognise the 
ontological reality of 'folk-religion's' sacredness to those who are defined as 
belonging within it. Thus whilst for a number of SNDs, 'folk-religion' may 
'lack any connectedness [... ] with Christianity' (007) any 'coherence or holistic 
world-view' (052), nevertheless it highlights for others the presence of a'sense 
of the numinous, a retained religiosity' (001) 

, 'an innate sense of spirituality' 
(031) with 'real spiritual value for those it describes' (052). Only one SND 
goes so far as to claim that 'folk-religion has no real faith content' (052) but then 
goes on to contradict himself by stating that 'I would see it more in terms of 
man's basic spirituality [... ] [which] contains within it the longing for religious 
truth'. 
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Therefore there is no suggestion in the data that anything approaching a 

sacred-profane dualism is in operation in the formation of clergy attitudes to 

'folk-religion'. With the possible exception of respondent 050 who claims 

that 'folk-religion simply doesn't exist as religion', but who nevertheless defines 

religion as 'what makes people tick', there is nothing to suggest that even those 

SNDs who use words like 'superstitious, 'pagan, 'occult' and 'satanic' to 

describe 'folk-religious' beliefs and practices regard them as proceeding from 

the world of the profane. For whilst it might be supposed that, in the eyes 

of the clergy, 'folk-religion' may not represent 'a system of unified beliefs and 

practices' (Durkheim 1915 : 47), there is evidence that many respondents 'do 

recognise that it has an integrity of its own and a framework which helps people 

on their spiritual journey' (044). 

Consequently it is difficult to argue against the suggestion that whatever else 

might be constituted by the 'profane', it is not 'folk-religion', because 'folk- 

religion' is undeniably concerned with 'sacred things' and like 'all religions, 

even the crudest, (it is) ... spiritualistic' (Durhkeim 1915 : 420). Indeed there 

is every suggestion that, like Durkheim, even the most ardent SND would 

agree that 'satan is an essential piece of the Christian system: even if he is an 
impure being, he is not a profane one' (Durhkeim 1915 : 420). 5 

The further importance of much of the foregoing is seen in Chapter Six when 
Davies's (1983) description of 'folk-religion' as a clerical category of self- 

absolution is considered in the light of the Somerset evidence. 

Summary 
In attempting to analyse responses to question 4.3 at a level of analysis 
which goes beyond that of the RCP and the Likert data, a cognitive approach 
suggests the presence of attitudinal structures which may be explained in 

terms of differential-reflexivity. This suggests that an underlying reflexive 
process is at work which, in modular terms, functions as a three-fold 

There is much material here which bears heavily upon Bailey's concept of 'implicit 
religion' and the emerging 'new paradigm' sociology of religion which regards the roots of 
spirituality-religion-sacredness as existing within the definition of what it means to be 
human sui generis. For a fuller discussion of this see, for example, Swatos(1999), and Swatos 
& Gissuarson (1996). 
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dialectic of cognitive truth> normative correctness> false world. The ways 
in which this paradigm operates differentially and dialectically across the 
SND-ND continuum have been highlighted and the implications of this for 

an understanding of clergy attitudes to 'folk-religion' have been noted. 

Religion-reflecting-upon-religion has acted as a leitmotif throughout this 

chapter. In their attitudes towards 'folk-religion', Somerset clergy appear to 
be making three fundamental, epistemological and interpretative statements 
in response to the question would you draw any distinction between folk- 

religion and mainstream tradition? -if so, what? The first concerns the 

nature of reality; is there one inclusive reality i. e. mainstream tradition 

exclusively or one which links mainstream and 'folk-religion' inclusively? 
The second concerns the nature of rationality i. e. are the religious questions 
and truth-concerns which inform Christian believing the same as those 
which inform 'f olk-religious' activity, howsoever that maybe defined? And 
the third concerns the nature of cognitively orientating norms. Are the 
existential values expressed in and through mainstream tradition the same as 
those found within 'folk-religion'? 

In reflecting upon clergy attitudes to 'folk-religion' this chapter poses the 
question what are they and where do they come from?. The answer to the 
first half of this question has been clearly spelled-out, the latter strongly 
hinted at. The answer to the second part brings this part of the research to 
its terminus ad quem. Long before approaching the question of how one 
belief system can understand another, individuals make certain fundamental 
epistemological choices, they construct their Weltanshauung. And the 
interpretations which follow - the acts of meaning-making - become, in 
effect, a form of behaviour. Whatever the constructs are which underlie the 
ecclesial orientation of individuals, these clearly affect attitudes - to 
mainstream tradition as much as to 'folk-religion'. But the ways in which 
these fundamental epistemological choices affect attitudinal patterning along 
the SND-ND continuum at both the simple level of the RCP and the more 
involved level of analysis offered in this chapter, especially at the interface 
between collective and the individuated responses, is clear. 
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What is also clear is that the majority of respondents have an intelligible and 
articulated idea of what they mean by 'folk-religion', its beliefs and practices. 

The concern so far in Part Two has been at the level of epistemology. 
Chapter Six takes the analysis on a step further into the area of 
phenomenology by asking what aspects of folk-religion do you encounter? 
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CHAPTER SIX 

WHERE HAVE ALL THE 'FOLK' FOLK GONE? - 
THE FIELDS OF FOLK-RELIGION 

Folk ideas ... constantly recur and are open to constant rearrangement by and in 
each culture. Adolf Bastian (Koepping [1983]: 172) 

Introduction : 

The purpose of this chapter is the analysis of data on the fields of 'folk- 

religion' in response to the replicated RCP question 4.4 - what aspects of 
folk-religion do you encounter? These data, supplemented by material 
embedded within each of the other three replicated RCP questions, provide 
useful information concerning longitudinal change and the ways in which 
today's clergy are encountering and redefining 'folk-religion', especially with 
regard to New Age, pagan and neo-pagan religiosities. 

Taken together these data offer a useful commentary on the process and 
meanings of secularisation as Somerset clergy experience them in the late 
1990s. 
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This chapter includes an analysis of data on the impact of the media, the 

schools, the issues surrounding the death of Diana, Princess of Wales, and 

road-death memorialisation. These and other data are used to consider a 

research theme alluded to in Chapter One and developed further in Chapter 

Two. This is Davies' belief that 'folk-religion' functions as 'a clerical 

category of self-absolution' (Davies 1983 : 67-77). A major issue of this 

chapter is whether or not it is still possible to maintain this dictum. 

The fields of 'folk-religion' : longitudinal changes 
Whereas Gill et al. note that 'there have been few attempts to analyse 
longitudinal, quantitative data about religious belief' (1998 : 507, see also 

Gill, 1999) none of the examples they cite (Wilson, 1966; Martin, 1968; 

Barker et al., 1992; Davie, 1994; Gilbert, 1994; Bruce, 1995) focuses 

specifically on the ways that clergy perceptions of 'folk-religion' are 

changing, nor has there been any research based on the kind of qualitative 
data which concerns both the RCP and this replication and extension of it. 

Not only do the data presented below provide useful longitudinal 

information on the shifting religious Zeitgeist during in the ten or so years 

since the RCP research was carried out, but the combination of quantitative 

and qualitative data offers a unique snap-shot of the influence upon religious 

praxis and belief of 'the emerging network' (York, 1991,1995) 1 of New Age, 

pagan and neo-pagan beliefs 2 which John Drane describes as 'the burgeoning 

folk-religion of a post-rational society'. 3 In the words of one respondent : 

one of the things about folk-religion in the past was that it included 
the church, whereas today folk-religion is imported from elsewhere 
[... ] today's folk-religionists are likely to be 'green' and into dolphins 

1 York's suggestion that there exists a network of New Age and pagan believers is meant in 
a way which is analogous to Gerlach's & Hine's SPIN model of religious movements : 
sociologically, by York's definition, New Age and paganism are Segmented Polycentric 
Integrated Networks. But there is little in the Somerset data which substantiates this. On 
the contrary, the religious vacuum caused by the decline in the cultural significance of 
mainstream tradition appears to be being filled by a series of quasi-connected religiosities 
which operate within the common cultic-milieu of post-Christian spirituality. 
2 As with the definition of'folk-religion', the operative definition of New Age, pagan, neo- 
pagan and the other emerging spiritualites described by respondents lies in those beliefs and 
practices and their descriptions as the clergy themselves understand and experience them. 

Talk given to Bath & Wells clergy, April 1996. 
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and play New Age tapes. Often they'll hang what they think are 
Christian ideas onto New Age spiritualities. (019) 

This observation goes right to the heart of one of social science's unresolved 
questions : precisely which religious ideas are, in fact, operative within 
society? Which are the religious ideas, formal or intuitive, which actually 
make a difference so that people receive and transmit them in a society 
where traditional structures of belief and practice no longer appear to meet 
the spiritual needs of more and more people? Thus most respondents 
appear to agree with the remark, (which overturns the secularists' prediction 
of a 'decline in the sacred'), that : 

... there's no lessening of religious belief [... ] it's simply taking a 
different and changing form. Folk-religion is a dynamically 
changing part of people's lives. (054) 4 

There is also a recognition among many Somerset clergy that'New Age is the 

new folk-religion; what will be folk-religion to the next generation will be New 
Age' (056); that'the folk-religious fringe is moving out of the Church into new 
ways of religious expression' (061) and that'people on the fringe are going away 
and looking less to the church, but their beliefs haven't really changed'. (032) 

But whilst recognising the emergence of a 'f olk-tradition' which is to be 
found less-and-less within the penumbra of church life and increasingly 
running parallel to it ('there are two sorts of folk religion around these days [... ] 
New Age folk-religion [... ] which lacks any connection with Christianity and those 
who come for baptisms and so on because for them their folk-religion is what 
they understand as being Christianity' [0511), a number of respondents go so far 

as to say that at one extreme this emerging 'folk-tradition' is indifferent and 
even inimical to Christian beliefs. As one priest notes : 

The emphasis of folk-religion has changed since we came to 
B in 1983 [... ] today it attracts a lot of New Agers ... they 
regard themselves as 'spiritual' but don't accept belief in the 

4 Comments such as this one appear, at least at first sight, to support Durkheim's belief that 
'... a religion handed down by tradition, formulated for a whole group and which is 
obligatory to practice [then becomes] a free, private, optional religion, fashioned according to 
one's own needs and understanding' (quoted in Pickering, 1975 : 96). 
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Christian God [... ] they would reject any scriptural or Christian 
perspective on life. (007) 

Also speaking of this, another respondent states that : 

New Age folk-religion tends to be quite anti-church ... and there's 
more of it out there than there was fifteen years ago in terms of 
different forms of folk-religion which is now a much broader thing 
[... ] there's an openness to spirituality but I sense there's a 
hardening towards Christianity and the Church. (053) 

Perhaps the best example from the Somerset data on the perceived 

antagonism which characterises the attitude of some New Agers towards 
Christianity and illustrates one aspect of longitudinal change, comes from 

the respondent who works in the Healing Field at the annual Glastonbury 
(Pilton) Pop Festival. He describes : 

the people I meet when we're planning the Healing Field [... ] have 
a negativity ... a hostility to Christianity which colours their view ... and they won't actually listen to me because everything I say is 
coloured with this negative view, whereas the Eastern religions 
which seem to attract them have no background, at least as far 
they're concerned, like the Crusades or the Holocaust which they 
blame on Christianity. (019) 

Ironically, some respondents (mostly SNDs) 5 are nonetheless critical of this 

shift away from mainstream tradition as 'folk-religion's' primary referent. 
But this is a minority point-of-view. Most are simply content to 

acknowledge uncritically the existence of this changed religious Zeitgeist . 
Thus whilst it may be the case that, as the clergy perceive it, 'folk-religion is 

changing' (020) only a few respondents (n=6) reflect wistfully that'it's not 
being fed by the Churches' (020) and they'find it sad that people are no longer 
looking to Christianity for the truth'. (056) All the more so because in the 

opinion of these few, 'the New Age and all that goes with it is spiritually 
damaging'. (013) 

5 This is so, notwithstanding SNDs' censure of 'folk-religion'. 
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The emerging 'folk-religion' and global religious culture. 
Whilst examples of indifference to Christianity rather than outright aversion 
are more common, the data on New Age, pagan and neo-pagan refractions of 
'folk-religion' in Tables 6.1 and 6.2, together with that on Eastern religions, 
suggest that one important difference in 'folk-religion' today are its 

connections with global religious cultures. Evidence of this emerges from 
the Somerset data, notably with respect to what Hexham & Poewe call'the 
framework of contemporary religions' which 'consists of globality, primal 
experiences and new mythologies' (1997: xiii) and which Pearson et al. 
(1998) describe as 'nature religions'. Though the examples cited by 

respondents are somewhat eclectic (reflecting the nature of paganism itself) 
they highlight the growing awareness of the earth as a basis for spiritual life 

and a source of primal meaning. ß Thus references to'earth religion' in 
Table 6.1 include 'Gaia' and 'Earth-Mother worship'; references to 'Wicca' 
connect 'fertility religion' with 'Druidism' - each of which, according to 
Pearson et al. have become the concern of international conferences and 
much cross-cultural academic research. 

But 'global' is not a synonym for 'world-wide' and the data also provide 
evidence for the emergence in 'folk-religion's' new refractions of the 
simultaneity of global and local. In Hexham's & Poewo's words, this 
emerging form of 'folk-religion' identified by Somerset clergy is part of : 

a tradition that travels the world and takes on local color [with] 
both a global, or metacultural, and a local, or situationally 
distinct, cultural dimension (1997 : 41). 

The recombination of global religious cultures into what respondents 
describe as 'Eastern Religions' (in reality localised versions of different typos 
of world Buddhism; two respondents, for instance, refer to'Anglo- 
Buddhism') or hybridised forms of various Eastern spiritualities, are often 
connected in the replies of respondents with Now Ago Healing Centres and 
practices such as acupuncture, aromatherapy, shamanism, yoga and 
transcendental meditation. One function of Glastonbury, as a locus of 

ß Harvey's (1097) study of contemporary paganism uses qualitative data to analyso the 
connection between ecology and religious belief which includes not only a creation-centred 
anthropology but a counter-cultural engagement with the conditions of modernity. 
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contemporary spiritualities, is that it adapts, localises and integrates these 
distinct religious traditions in a manner similar to that described amongst 
Buddhists in Bath by Waterhouse (1997). 

Commenting upon the belief of the nineteenth-century German 

anthropologist Adolf Bastian, that 'folk-religions arise everywhere from the 

deep yearnings of people' Hexham & Poewe contend that : 

we are in the presence of just 
[refractions of] folk-religion, 
sophisticates' deep yearnings for 
42). 

this phenomenon, for new 
are a response to urban 
global folk religions (1997 : 

A'religious-cum-secular' life beyond that of the local church has long existed 
in Somerset. Thus even a cursory reading of Tongue's Somerset Folklore, 

catalogues an intriguing inventory of quasi-Church folk-beliefs, customs and 
practices, some of which were still extant in the 1960s. But most have 

virtually disappeared today. 7 What is different in the 1990s is that the 
deregulation of the religious realm combined with a cultural emphasis on 
freedom and choice and an interest in the religiously exotic, leads many 
Somerset clergy to recognise that 'folk-belief s' are neither fixed nor simple, 

nor is their genesis taking place any longer through the local church. Such a 

point-of-view is seen in the following remark : 

There is a higher level of spiritual awareness in people today. 
More people would admit that they have a spiritual side but [... ] 
fewer would say that it was in the traditional institutionalised mould 
that is Christianity. (045) 

7 Those which 'continue', such as the wassailing of apple trees at Kingsbury Episcopi, the 
presence of corn-dollies in many Somerset country churches, and the annual Harvest Home 
in places like Wedmore and East Huntspill are the product of the emergence of 'folk- 
consciousness' on the part of nineteenth century clergy. Indeed as Hilda Ellis Davidson 
notes 'folk customs and traditions ... cannot be assumed to go back into "the mists of 
antiquity" ... they probably emerged as recently as the nineteenth century or later' (1989 : 
131). It was, for example, the Reverend Charles Marson vicar of Hambridge, who 
collaborated with Cecil Sharp in the collection of Somerset folk-songs, and who coined the 
phrase 'England's Jerusalem' who created much of the sacred geography of Glastonbury in 
his Glastonbury : England's Jerusalem (3rd edn. 1925). Another local clergyman, Lionel 
Lewis, created 'history' out of folklore in his book Joseph of Arimathea at Glastonbury 
(1924). 
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But Gill et al., whose research is based upon a survey of data on religious 
beliefs in Britain from the 1930s onwards, note a polarising trend in both 

mainstream and non-mainstream beliefs. Of these 'the most serious decline 

occurred in specifically Christian beliefs' (1998 : 514). This decline is also 

noted by a number of respondents to the replicated RCP questions who 

observe that : 

the belief inheritance simply isn't there any longer ... it's something 
I've noticed in recent years, but they still have very powerful 
religious views which is why I'd never say that folk-religion is a 
weak or insipid thing ... it can be a very powerful thing [... ] people 
have clear views about their beliefs. (004) 

Gill et al. also note a decline in agnosticism. They conclude that people 
today are clearer about whether or not they believe and what they believe. 

One item of more recent research by Opinion Research Business (reported by 

Heald, 1999b), and which compliments Gill et al. not only supports such a 

point-of-view, but also suggests that a decrease in agnosticism is also 
accompanied by a measurable increase in a loss of religious faith, full-stop! 
8 If this is so, then it contradicts the research by Barker et al. (1992), Forster 
(1995) and others, and brings into question the long-term value of Davie's 

research (1994) which relies heavily on Barker et al. 's data. But the 

conclusions referred to by Heald (1999b) buck the trend of recent changes 
within the belief constructs of the spiritual Zeitgeist of the late 1990s. 
Further research is needed to confirm these findings. There is certainly 
nothing from within the Somerset data which contradicts either Barker et al., 
Forster or Davie. Furthermore, the decline in agnosticism referred to by Gill 

et al., whether accompanied by a measurably increased loss of faith or not, is 
borne out by the following respondents' remarks. 

... there are more people around today who express rudimentary 
religious ideas that we might call 'folk-religion' than previously [... ] 
Twenty years ago these people would have described themselves 
as 'Christian', but now they don't. They see themselves as being 

8 If the shift which such attitude research suggests, is a continuing one, then it might 
indicate that contemporary spirituality sits mid-way along a longitudinal continuum in 
religious perspectives from one where individuals think of themselves as being 'religious' to 
being 'spiritual' to being nothing. 
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more self-sufficient in their faith. (014) In the late 1990s there's a 
lot more genuine searching. (003) 

In this way the Somerset data offer a commentary on the process and 

meanings of secularisation in the late 1990s. 

Refocussing the secularisation debate : contemporary transformations of the 

religious realm. 
Whilst the secularisation debate has not been resolved, it has nevertheless 

changed in unexpected directions. Even though evidence of numerical 
decline continues to be reflected in official Church statistics, Morra (1988), 

Seguy (1989), Luckmann (1990), and (latterly) Berger (1997) for example, 

argue that this does not necessarily signify the demise of religious belief per 

se. 9 Moreover, Thompson (1972), Thomas (1973), Abercrombie et al. 
(1980), and Stark & Iannaccone (1994) argue that evidence of popular 
involvement with the churches in the past has been mis-reported and 

misunderstood. Thompson's research in rural Leicestershire, based on the 

1851 Religious Census, leads him to conclude that'religious indifference 

does not begin with the move to the town' (1972 : 270). Stark & Iannaccone 

(1994) suggests that when we have the correct figures for church membership 

and attendance, it may be seen that organised religion in Britain is no less 

popular today that it was in 1800. Indeed, notwithstanding Bruce's critique 

of opponents of the secularisation thesis (1990,1995a, 1995b, 1996a, 1996b; 

see also Wallis & Bruce, 1989) 10 and although evidence from the European 

Values Study (Barker et al., 1992), the RCP and the annually published 
membership data of all the mainstream British Churches 11 indicates that 

church attendance is in decline, and despite the findings reported by Heald, 

9 Luckmann argues that religion is not disappearing from modern society, nor is it 
shrinking. Subjective experiences of transcendence continue to function. What has 
changed is the location of religion which is no longer to be found in the churches but within 
the realm of the personal where it is increasingly focused on the minimal transcendences of 
modern solipsism. 10 Bruce (1990) provides a reasoned account of his central thesis. This is that the major 
causes of secularisation are (a) the delimiting effects of religious fragmentation, especially 
within the Protestant tradition and, (b) the effect of internal ideological differences implicit 
in Protestant theology and ecclesiology, resulting in the rationalising of the sacred and the 
division of society into sacred and secular oppositions. 
11 These figures have been published bi-annually since 1983 in collective form by the 
Christian Research Organisation (Brierley [ed]) under the title UK Christian Handbook and 
since 1998 as a separate publication, Religious Trends. 

196 



Where have all the 'folk' folk gone? 

(1999b), religious belief continues to function within the personal and 

corporate meaning systems and integrating foci of the majority of people. 

Thus in the view of the clergy interviewed the emerging understandings 

which they place upon new expressions of 'f olk-religion' represent a 

refutation of one significant aspect of Berger's one-time belief in the 

shrinkage of the sacred - i. e. that religious legitimations have lost their 

plausibility at the level of the personal (1969 : 111-112). 12 So far as 'folk- 

religion' is concerned, the data provide evidence of its dynamic nature : it is 

in a continuous state of flux, emerging, re-emerging, reviving and 

metamorphosing. Yet whilst its primal commitments, integrating foci and 

intensive concerns may remain the same, 'folk-religion has changed a great 

deal [and] what has changed is how it's expressed. It's not in the church 

anymore ... people simply no longer have that religious inheritance. ' (004) 'It's 

all moved on, even in the countryside people don't have the kind of spirituality 

anymore which is coming from Christianity. ' (005) 

'Folk-religion': 'a clerical category of self-absolution' ? 
In whatever way the clergy interviewed appear to approach the perceived 

shift in the locus of 'folk-faith', the data raise the question of whether or not 
today's clergy are conforming, even if in a redefined way, to Davies' dictum 

that 'folk-religion' is essentially 'a clerical category of self-absolution' (1983 

67). This concept is described and critiqued in Chapters One and Two 

respectively. Put simply, if 'the New Age is the new folk-religion' (055) and 
'people are no longer looking to the church to express their religious needs' (059) 

what value can be placed upon Davies' suggestion that whilst 'folk-religion 

may be seen as a power against the church' it is, nevertheless 'an enemy 

within the gate, in the church but not of it'? (Davies, 1983 : 71, my italics) 

But is 'folk-religion' really 'a power against the church' any longer in the way 
that Davies understands this? In the changed spiritual context of the late 

12 In essence, Berger has not shifted from this point of view. To some extent he continues 
to share the opinion of, among others, Wilson (see e. g. 1982: 46) and Bruce (see e. g. 1992) 
that religion has lost its significance at the level of the social system, and evidence from the 
61 interviews presented in this chapter appear to confirm this. But at the same time, the 
interview evidence appears to contradict the view that religion no longer operates at the 
level of personal consciousness. 
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1990s, do clergy really regard it as 'an enemy within the gate, in the church 
but not of it' ? 

Notwithstanding the facts of contemporary ecclesial demographics : 'the 

Churches are declining numerically' (060), and the oft expressed consoling 

corollary that whilst not churchgoing, contemporary culture is, nevertheless 
'fundamentally a spiritual one' (005), in which 'many people tend to have 

stronger beliefs than they did twenty years ago' (014), it is difficult in the light 

of the Somerset data to advance a case that 'folk-religion' thus defined, can 

still be thought of as 'a clerical category ... that enables a form of 

secularisation to be handled as an unchurched religiosity whilst the priest ... 
remains uncompromised' (Davies, 1983: 72). Whatever New Age, pagan 

and neo-pagan religions are, neither they, nor their influence upon the 

contemporary spiritual mind can be regarded as 'an unchurched religiosity', 
except in the sense that it is increasingly taking place beyond the reach of the 
Church's traditional pastoral and missiological structures. 13 It is becoming 
'religion beyond belief' (Heelas, 1998 : 5). And there is little evidence from 

the Somerset data that those who are now perceived to be beyond the 

spiritual penumbra of the Church are regarded by the clergy as 'unchurched' 

yet potentially open to conversion. Why? Because religion is to be found 

where people take it for granted that their own ethos corresponds to the 

meaning of life 14 and 'the Church has simply lost contact with these people' 
(002); 'our society is no longer Christian [and] folk-religion as we used to know it 
has simply dissipated'. (013) 

Back in the early 1980s, and on the basis of data that was contemporary to 
the time, Davies was able to see in the clerical concept of 'folk-religion' a 
response to vocational dissonance in a generation when the operative 

13 In his succinct analysis of the classical sociological prediction of the inevitable demise 
of the sacred in the Enlightenment's scientific-rationalist society (seen especially in the 
writings of Comte, Marx, Weber, and Durkheim), Baum (1973) reflects upon the rise of 
interest in the occult and Eastern mysticism which began with 1960s 'hippy' culture in terms 
of its metaphysical presuppositions which are built upon implicit religious commitments 
which lack any interest in or connection with traditional Christianity as an institutional 
expression of belief. 

See comments, for example, on this understanding of religion and the difference 
between faith and belief in a post-traditional religious culture in Marty (1973), Lemert 
(1975), and Walker & Davison (1994). 
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ecclesial model still held to an implicit classification of church membership. 

As the description and critique in Chapter Two notes, in terms of pastoral 

action this model embraced a priestly role which applied not only to regular 

church members but also to those with Occasional and/ or occasional 'folk- 

religious' attachments. 

By contrast, in the late 1990s Somerset clergy find themselves in a situation 

where 'there is a spirituality which is growing but is not being fed within our 

churches' (020), and even where a refraction of 'folk-religion' persists among 

those 'who come for baptisms and so on because for them their folk-religion is 

what they understand as being Christianity' (051), the evidence suggests that 

the meanings and representations of 'folk-religion' as encountered through 

the Occasional Offices have themselves changed since Davies wrote his 

paper in 1982, as well as from the time when the RCP data were gathered in 

the late 1980s. 

Such changes may require a reorientation of ministerial role and pastoral 

attitude on the part of the clergy. Comments such as : 'I haven't a clue where 

to begin' (056) and, more reflectively 'I used to know how to build on what 

people knew twenty years ago, the Lord's Prayer, Bethlehem and all that - now I 

don't know how to make a connection between god with a small "g" - the 

ecological god - and the Church's God, or how to take people along the Via 

Dolorosa' (035), suggest that although society today is 'spiritual', as Chapter 

Five observes, this hardly justifies the continued presence of mainstream 

religious professionals in a way which, if Davies is correct, 'folk-religion' 

1980s-style may have done. 

In the late 1990s, cognitive-dissonance in the sense in which Festinger 

(1957) understands it, registers itself among Somerset clergy in a number of 

ways. 15 For some, like the last two quoted priests (035 and 056), there is an 

15 Festinger defines cognitive dissonance as follows : 'by ... cognition ... I mean any 
knowledge, opinion or belief about the environment, about oneself, or about one's behaviour 
(so that dissonance is) the presence of inconsistency within an individual's cognitions ... 
which leads to activity orientated towards dissonance reduction just as hunger leads toward 
hunger reduction' (1957 : 2-3). See also Festinger et al. (1956) and Chapanis & Chapanis 
(1964). 
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apparent loss of priestly role to those whose spirituality is no longer even 
quasi-Christian. For a few, the Church's loss is viewed as society's apostasy 
'they have separated themselves from the church'. (059) For others the 
Church's sacred-presence ('people still think of the church as sacred space, as 
special' [060]), is sufficient of itself to act as' a clerical category of self- 
absolution' especially among those respondents who continue to believe that 
'the vicar still represents a symbolic religious presence'. (018) 

But this is not how Davies understands the function of 'folk-religion'. 
Whilst secularisation, even perceived as society's apostasy, might arguably 
be regarded as a common starting point, in Davies's account neither the 
Church's sacred-presence, nor that of the 'the vicar' are the principal 
referents giving rise to clerical self-justification. The Somerset data 
suggests that in the late 1990s it is these, rather than the penumbral presence 
of 'folk-religion', which justifies the priestly role and the operative pastoral 
and apologetic models that individuals apply to ministry. 

Both responses - the validating function of the continuing sacred-presence of 
both Church and clergy - are reflected in the following quotes. Thus whilst 
it was the case that when Davies wrote his paper 

fifteen years ago [that] there was still a desire to attach folk-religion 
to Christian symbols, [... ] today traditional religion doesn't come 
into much folk-religion now; [... ] people may be saying "no" to the 
Church, [yet] a huge percentage of them are on a spiritual search. 
(018) People have stronger beliefs than before (014) and we can 
still be sure about the God-shaped space in people. (003) 

In circumstances such as these, fidelity to the priestly calling remains for one 
priest 'a ministry in terms of the Ordinal ... to bless, absolve and celebrate... 
that's what I'm called to do, the rest I couldn't care less about'. (036) And he is 
not alone in this opinion. Another speaks of 'wanting to make a church 
presence in the village and we simply say to people, "this is our faith, take it or 
leave it"'. (039) 
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But for the great majority of respondents it is the 'innate spirituality' (017), the 
'spiritual search' (018) expressed through a variety of types of non-Church 
religious praxis which justifies the continued presence of religious 
professionals. This remains the case whether the priest now sees himself as 
'more of a missionary than as a pastor who's carrying on the work that someone 
else has done' (013), or as offering to society some unspecified role which 
functions as 'an icon ... a symbolic religious presence' (018). But a presence of 
what? Is such a response to cognitive-dissonance anything more than a 
rhetorical device? 

The symbolic religious presence :a self-absolving rhetorical device? 
The question is relevant because the data provide scant evidence of how the 

clergy think that such a new ecclesial polity might actually function in terms 

of its praxis and missiology in response to 'that great majority of people who 
used to draw their religious ideas from Christianity [... ] but who have now 
separated themselves from the Church and are no longer looking to [it]'. (059) 
As respondent 037 expresses it : 'folk-religion is so far from the gospel that the 

possibilities of actually building on it are slim. Less and less today can you 
move people on from a folk-religious understanding of baptism to a true 

acceptance of the gospel'. 

These observations have other important implications for how Somerset 

clergy view 'folk-religion' and perceive their role in response to it in a 
changed spiritual Zeitgeist. There is no evidence in the data quoted above 
that the clergy view the failure of the Church's teaching or its own changed 
social location to engage the religious sentiments of ordinary people, as 
causal factors in the continuing decline of mainstream tradition as a vehicle 
for religious expression, or as the cause of its own dissonance. 16 And if 

religion is a dependent variable 17 then within this changed spiritual 

16 Currie et al. (1977), arguing from the premise that church attendance is a dependent 
variable, suggest that changes in ecclesial policy, including those concerning evangelism, have little marked effect upon church attendance which they claim is affected 
predominantly by external influences within culture itself. 

Whilst the belief that institutional religion is a dependent variable has gained common 
credence among the majority of social scientists who, following Weber (1958), assume 
religion to be causal, this has not gone entirely unchallenged. See, for example Krymkowski 
& Martin (1995), and Gill (1999). 
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Zeitgeist it is the fact, already stated, that'the vicar still represents a symbolic 
religious presence' and that people 'are on a spiritual search' in order to fill 

'the God-shaped space' which now appears to fulfil the role previously 
occupied by ecclesial expressions of 'folk-religion' as a clerical category of 
self-absolution. 

In each of these cases, dissonance-reduction is taking place through a shift in 

clergy attitudes to 'folk-religion'. Somerset clergy are modifying their 
knowledge in the belief that, though in numerical and societal decline, it is 

the world's apostasy from the Church which accounts for this, yet because 

the spiritual option remains a live and growing one society may be de- 

churched, but it is not secular! In other words, whether or not 
secularisation's roots lie in apostasy, what the Church and the clergy are 
perceived to symbolise in terms of their continuing sacred-presence has 

replaced 'folk-religion' as Davies understands it, as the category of clerical 
self-justification in the late 1990s. 

Evidence for this cognitive repositioning comes from the changed meanings 
observed by clergy in their experience of the Occasional Offices. It is within 
the Occasional Offices, which according to Davies are the traditional locus of 
clerical self-absolution, that Somerset clergy are experiencing at first-hand 
the contemporary refraction of that 'crisis among the professional guardians 
of the sacred', the 1970s manifestation of which David Martin (1978: 278- 
305) explores. 

The changed meanings of the Occasional Offices. 
The following comments highlight three aspects of longitudinal change in 
the meaning and representations of 'folk-religion', as encountered by the 
clergy through the Occasional Offices, which have emerged since the RCP 
data were gathered in the late 1980s. These changes are germane to the 
argument that, for the most part, 'folk-religion', as Davies understands it, can 
no longer be regarded as a clerical category of self-absolution, at least in any 
meaningful way. 

The first is the shift away from the church and Christian forms of 'f olk- 
religious' belief. This is seen in the following comment : 
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... rites of passage are changing ... it's not that people don't want to 
have religious values, it's just that they don't see the church as 
being the provider of those values [... ] people are finding other 
ways to find their religious expressions - it's not so much when you 
get married now, as when you move in with somebody or have 
your first child - these are the big stages in people's lives. (030) 

Similarly the dissonance already referred to is found in this next comment, 
which highlights the significance of longitudinal generational effects: 

... religiosity is changing, so even when they do come it's less and 
less for the same reasons the church thinks it's doing it 

... 
it's 

moving into the New Age sort of area - creation comes into it a 
great deal, that's where young people especially put their religious 
thinking. (026) 

An interesting anecdote illustrates this further : 

I've got a baptism couple at the moment, and they're calling the 
baby Celton. [... ] And when I asked where the name Celton came 
from they said, '0, its unique, it's of this area ... : 'Celt', it's of the 
earth. (038) 

Though not widely reported in the Somerset data, seven respondents 
nevertheless make explicit reference to a causal factor in longitudinal change 
which is implicit in the responses of a number of other Somerset clergy that 
'people under 40 no longer see the need for religious institutions' (030) and 
'below that age you have a very different range of religious expectations; it's all 
vague and for them religion is a personal, private thing'. (004) Consequently 
'we now have three missing generations from church' (011) and 'young people 
especially are getting their folk-religious ideas from elsewhere'. (001) 18 
Comments such as these connect with remarks below concerning school 
religion and the role of the media in shaping religious attitudes. 

Respondent 026's last remarks also connect with a second aspect of the 
longitudinal shift observed by clergy in their encounters with Occasional 
Office 'folk-religion-as-praxis' which has important implications for the'folk- 

18 For example, using primary date (including the RCP), Field (1998) notes the presence of 
a measurable decline in knowledge of the events of Good Friday and Easter among men aged 35 and under. 
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religion as a category of clerical self-absolution' thesis. This is the 

recognition, already alluded to, that 'folk-religion' is itself dynamic, 

individuated and increasingly polymorphic 19: 

... more and more these days people are wanting Occasional 
Offices that are personal and individual ... they want it to contain 
religious ideas which are coming less and less from the Church 
and increasingly from [... ] the New Age world. That's the 
dominant influence even though it may still be expressed through 
Christian symbolism and terminology. (059) 

In a similar vein, another respondent notes : 

... at a wedding you no longer have a full church ... you invite 
friends ... to come to the disco evening. The religion is the private 
bit. That's a very good illustration of the move from folk-religion 
being a religion of the community ... from Christian folk-belief to 
every other kind of belief being a religion for individuals. (004) 

Thus while : 

... there's still a significant need in people to surround things like 
weddings with ceremony and invest it with significance, today 
these expressions are more individualistic 

... there's been a huge 
growth in people wanting to do their own celebrations ... people 
wanting ecstasy in their lives and in their religion. But it's a much 
more individualistic faith; it's seen as a right to exercise faith in 
whatever shape or form seems right to the individual, especially at 
weddings, but more and more through funerals too ... so we've 
lost the corporate nature of faith which you used to see in rites of 
passage. In a religious free-market economy you've got to meet 
people's spiritual needs in a way that you didn't before. (032) 

The increasingly individualistic and experiential emphasis found within 
Occasional Office 'folk-religion' extends to funerals : 

... more and more I'm getting asked to do a funeral which is more a 
celebration. People shy away from funerals as they used to be. 
They simply want a Memorial Service at which the body just 
happens to be present. (023) It isn't the necessity to mark 
someone's death that has changed ... but when they do come 
people are defining their own creed ... you put your own stamp on 

19 For a discussion on the rise of personal authority over religious decisions, see for 
example Roof & McKinney (1987), and Hammond (1992). 
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it as opposed to taking the official line of the Church. Maybe it 

was always like that, it's just that people are much more up-front 
about it today. (039) 

Rather more overtly one respondent expresses concern about'those cases 

where we're expected to go along to the crematorium and perform a ceremony 
for a New Age or pagan person'. Tellingly, another Somerset priest tells an 

amusing story of the occasion when she : 

had a chap come at 7 o'clock one evening wearing his slippers and 
smelling like an ash-tray [... ] "I'm thinking of changing my will ... 
when I die I want to be buried in the churchyard, but I want the 
service in the farmyard because that's where I've worked and it's 

very important to me". I couldn't see why he didn't want to be 
buried in the farmyard ... but that was obviously a special place 
with meaning for him and he didn't seem to see any reason why 
the service at least shouldn't take place there. (038) 

Comments like these suggest thirdly that it is not only the spiritual Zeitgeist 

beyond the Church, but also the 'folk-religion' which takes place within it 

through the Occasional Offices which is no longer being shaped by 

traditional Christian beliefs and practices. If this is so, then this represents 

another serious challenge to the persistence of Davies' version of the'folk- 

religion as a clerical category of self-absolution' thesis. Whilst one 

respondent suggests that'today people are picking-up their beliefs from old 

country superstitions' and that'around here the New Age isn't "new" at all, its 

just the old country folk-religion' (047) there is no evidence from other 

respondents that what the clergy are encountering in their ministry is a 

return to pre-Christian forms of religion which have persisted underground 
only to emerge in postmodernity. 20 Nor is there evidence to support the 

view that today's spirituality either within the Church or beyond it, 

represents in any sense a re-emergence of ideas which come from an earlier 

popular Christian folklore with which the clergy might re-engage. 

20 Hutton (1996b) offers strong evidence which suggests that rather than within antiquity, 
modern paganism's roots (in common with most other commentators, he regards modern 
[neo-]paganism as co-terminous with Wicca) lie in the recent past. Similarly Bowman 
(1993b, 1996) in her research on Glastonbury offers strong evidence in support of the 
suggestion that the Druidic and Celtic aspects of New Age represent a spiritual quality rather 
than a re-emergence of pre-Christian forms of religion and that their practitioners are also 
aware of this. In this sense both are re-inventions. 
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On the contrary, as has already been noted, the cognitive loss, in terms of the 

self-absolving role played by 'folk-religion' within the pastoral praxis and 

theology of Somerset clergy, has led to a conceptual re-positioning. The 

changed meanings and representations of 'folk-religion' are dealt with in a 

variety of ways. To repeat, for most of the clergy interviewed this is best 

expressed in terms of the continued 'symbolic religious presence' of the vicar, 

and the renewed commitment of people to 'a spiritual search' which the New 

Age and its cognates are believed to represent. 

If, as is the case, many respondents agree with the comment that'the New 

Age is sowing the seeds of another culture and another set of values' (058), 

what do the clergy believe is the origin of these cultural values and their 

religious presuppositions 'which certainly aren't coming from the Church 

anymore' (036) ? As one cleric remarks, 'the media is a good place to start ... 
every possible variation of religious or psychic phenomena comes across there'. 
(046) And another states 'these days they get their ideas on religion from the 
television. It's the "Diana shrine" mentality which comes from what they take 
from the world around them ... it doesn't come from the Church'. (055) 21 

The role of the media. 
Most of the clergy who comment upon what they believe to be 'the source of 
today's spiritual ideas' (021) are clear that the question of cause or effect with 
respect to the media is by no means an easy one. 22 But there is now a 
growing body of research opinion which, in the case of young people, 
supports the suggestion that 'popular culture (including the Internet) does a 
better job than most churches at raising questions about ... things that are 
beyond this world' (Schofield-Clark, 1999 : 9). 23 And several authors have 

21 Davies (1998) in an article reflecting upon the popular reaction to the death of Princess 
Diana, makes a similar observation. He notes the significance of the media in the religious 
formation of the contemporary U. K. and especially in the process of the formulation of a 
personal sense of self and place in society. 'This realm of imaginary worlds plays a deeply 
si nificant part in the lives of many people ... in terms of religion' (1998 : 173). 2ý A number of recent commentators have explored the theme of the extent to which the 
media act as both a mirror of society's religious beliefs and as an agent which shapes 
contemporary belief systems. See for example : Potter (1998), Mitchell, W. (1997), and 
Mitchell J. (1999a, 1999b). 

See for example, the data on teenage media use in the following : Bachman et al. (1993) 
Klein et al. (1993), and Snyder & Hoffman (1993). 
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focused on the role of the media in the formation of religious ideas among 
adults. 24 

A number of respondents recognise the ways in which the media introduce 

people to a spectrum of possible beliefs concerning the supernatural, and 
describe the existence of just such a relativising trend in the kind of 
encounters they have in their ministry. For instance, in common with 15 

others, one respondent develops the theme of contemporary cultural 
influences upon patterns of religious belief and practice first by reference to 
the cultural shifts of late modernity and then by applying this to his local 

school : 

... there's a sense in which people have lost a feeling of being part 
of a great whole and the Church is on the coat-tails of that. So 
people are searching for their own identities within groups of 
similarly minded people. I think that the religious signposts today 
are coming from things like the media, from certain values which 
people have taken on without necessarily referring them to any 
kind of worked out theology or belief system. This came out 
yesterday in an interview I had with this lady who's set up a 
primary school programme in education in human values where 
lesson plans are set up in accordance with 5 core values which 
can come from anybody - Christian, secular, Islam or whatever. 
Now these lesson plans have no reference whatsoever to any set 
of values, neither a secular idea of human rights or a religious set 
of ideas. They're values which come from western liberal values 
and they're then taught to the schools. It mentions Mother 
Teresa; her life, her work with the poor, but nowhere does it 
mention her Christian values or that she was a Catholic or a 
Christian. [... ] Another thing is that when they did Hinduism in the 
local school the children were very interested - they weren't 
interested at all in Christianity, until I took some incense and 
candles into school and the children then became interested and 
they said they'd never realised that such things were a part of 
Christianity as well as Hinduism. (042) 25 

Reference to 'western liberal values' is an important one because it supports 
the claim of a number of commentators who seek to understand the 

24 See for example, May & Bird [eds. ] (1982), Martin & Oswalt Jr [eds. ] (1995), and Miles 
5996). 

N. B. the respondent is describing a small rural school in south Somerset. 
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contemporary spiritual Zeitgeist in terms of the perceived crisis of modernity 

of which the clergy interviewed, with varying degrees of articulation, appear 
to be aware (Heelas, 1996; Heelas et. al, 1998). There is a growing consensus 

among commentators that it is within New Age religion that evidence of the 
decline of traditional religious authority, of de-traditionalization and a shift 
from instrumentalism to expressivity are to be found (Heelas, 1993,1995, 

1996). The last quoted respondent makes the connection between the 

media, the 'secular' society and the schools. Within the context of these 
latter, Lynn Schofield-Clark describes the results of New Age cultural 
influences as 'a flattening of religious symbols where [mainstream] religion 

might be seen as a credible source, but only as one of several possible 
sources' of the individual's belief system. (1999 : 9) 

School religion. 
Reference has already been made to a second formative source, other than 
the media, identified by Somerset clergy : 'school religion'. Speaking of this, 

a second respondent makes the link that respondent 042 makes between this 

and the kind of media influences referred to above : 

It's easy to see the connection between the school, the media and 
the ways in which today's culture views religion [... ] certainly our 
local school gets its religious ideas from popular culture which it 
then imitates. (011) 

Along similar lines, and commenting upon the role of the school as a 
influence in the formation of religious ideas, Dobbelaere claims that : 

a thoroughly secular perspective on the world ... has 
transformed our traditional concept of "God as a person" into a 
belief in a life-force, a power of spirit ... which explains the 
long-term decline of religious practices (quoted in Stark, 1999 
252-253). 26 

In the light of the Somerset evidence it is certainly possible to argue that 'a 
thoroughly secular perspective ... has transformed our traditional concept of 

26 Together with Bruce, Dobbelaere is a leading exponent of the 'secularisation as disinstitutionalisation' thesis (see, e. g., Dobbelaere, 1987). The context of this quotation is 
the secularising effect of a scientific worldview upon schoolchildren and by 'religious 
practices' he means formal religion. 
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"God as a person" into a belief in a life-force, a power of spirit'. As one 
Somerset priest notes the : 'younger people's impression of God is now very 
mixed-up because of what they're taught about religion at school' (053). 

Another observes that'school religion simply reinforces as religion a particular 
set of ideas - kindness to other people and to nature [... ] which isn't coming from 

Christian belief (025). It might further be argued that most of the Somerset 
data provides support for the effects of secularisation on religious beliefs 

which goes beyond the de-institutionalisation version. Evidence of the 

existence of 'wishy-washy belief at the local school [and] assemblies where 
there's no longer any real Christian content (055) supports the view that the 
loss of a common religious culture has significant implications for religiosity 
in local culture. If a generation remains 'religiously unmusical' (Weber) it 

could be argued that a-cultural religious education implicitly promotes a 
relativistic view of truth that undermines commitment. As one respondent 
notes : 

we're producing a generation of young people for whom the 
concept of 'something other' is actually quite strong, but it won't be 
defined by any one set of faith statements as it would have been in 
the past. It's ecological religion ... God has become creation itself, 
the animals, the trees are what is sacred ... but it's not just 'save 
the whales' but 'save the whales because they're divine, they're 
beautiful'. (035) 

But tellingly he goes on to say : 'I find it difficult to know how to build on that [... ] 
you can't rely any longer on somehow just telling "the old, old story"'. 

In a similar vein respondent 058 describes 'certain aspects of folk-religion in 
the schools [... ] which are part of this alternative New Age culture. There's a lot 
of 'green religion' [... ] which replaces Christian teaching more and more'. But he 

goes on to reflect an opinion similar to those above that'even so, children are 
far more open these days to a sacramental view of life but its difficult to know 
how to connect with this'. 

Again, this last comment points to a cognitive loss, in terms of the self- 
absolving role played by'folk-religion' for clergy who find themselves 'being 
asked into schools only because of the 1988 Education Act, to say prayers at a 
Friday assembly when the theme is all about Aztec gods and the kids are all 
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wearing Aztec masks' (009) or to 'put on a Carol Service in church which is 

really a Carol Concert in which the object of worship is the kids themselves' 
(025). This has also led to a conceptual re-positioning. It is 'the schools 
which are destructive of Christian tradition' (017) and'pick-and-mix religion' is 
the locus of religious formation'for today's younger generation'. (001) 
The parallel universes of 'folk-religion' 
Even though methodological differences in the way in which the RCP and its 

replication and extension in Somerset were carried out probably accounts for 

the richness of data garnered from the latter, there is every reason to believe 

that this longitudinal shift in the forms of 'folk-religion' - the emergence of 
distinct and parallel universes of belief reported by clergy in Bath & Wells - 
is as reliable as it is measurable. 

Even taking the distorting lens of Glastonbury into account, the complete 
absence of any reference whatsoever in the RCP data to a large and 
significant list of 'folk-religious' items referred to by clergy in Somerset (see 
Table 6.1) suggests that a significant shift in the perception, experience of 
and attitude towards 'folk-religion' is taking place. Even though it might be 

argued that'New Age folk religion is a folk-religion of the middle-classes' and 
that'people who like to call themselves New Agers, neo-pagans and so on [... ] 
don't know what either of these is really about' (019) 27 

, nevertheless the RCP 
fails to bring up any reference whatsoever to these religiosities as Table 6.1 
illustrates. 

Similarly, whereas the RCP lists twenty five examples of 'folk-religion' which 
respondents mention only once, the Somerset data include forty-eight such 
instances as Table 6.2 shows. Moreover whilst the RCP references are all 
ecclesially focused ('smoking in church'; 'Sankey Hymn singing at the Methodist 
church ... 'and 'men wearing caps in church'), just one reference -'it's good luck 
if the baby cries at its baptism- crops up in both data sets and only seven 
'church folk-religion' instances emerge from the Somerset data (Table 6.2). 

27 For a useful analysis of the social-class and age aspects of the New Age Movement see Rose (1998). 
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By contrast with the RCP many of these 'non-church' examples relate to the 
influence of New Age, pagan and neo-pagan forms of belief and praxis. 
Even allowing for the methodological differences in data collection already 
referred to, such changes clearly affect what clergy mean by 'folk-religion' in 
the late 1990s both in terms its beliefs and its expressions. In other words, 
the Somerset data offer support for the argument that in the late 1990s there 
is amongst the clergy a changing definition of 'folk-religion' as well as a 
changing reality. 

'The burgeoning folk-religion of a post-rational society'? 
So at the most cursory level of analysis, these data highlight a marked shift 
away from the, broadly speaking, ecclesially focused findings of the RCP in 

which 'folk-religion' functions largely within the penumbra of church life, 
towards a new focus in which New Age, pagan and neo-pagan beliefs are 
increasingly represented. The magnitude of clergy perceptions of this shift 
in the meanings and representations of 'folk-religion' may be gauged by the 
fact that as many as thirty-one respondents make direct and specific 
reference to various aspects of this displacement. The following comments 
are typical: 

people today are interested in access to the supernatural through 
the pagan way or the New Age way or the consciousness route. 
When I first came to W in 1986 folk-religion expressed 
itself differently mostly through weddings and baptisms and things 
like that. The New Age is definitely here and I see the decline of 
Christian folk-religion [... ] they're saying 'we don't want the Church 
[... ] we want the supernatural (sic! ) ... the green field, we want it in 
the grove, we want it in the hillside'. (047) 

Another respondent recognises a similar trend : 

Today's folk-religion is hungry but not very discerning. It's seeking 
desperately to have answers to spiritual questions but it doesn't 
really matter where the answers come from. All sorts of things are 
valid - all truth, all answers, whether it's tarot cards or New Age 
things. I've no idea where their spiritual needs are being satisfied, 
but it's certainly not through church folk-religion for most of them. 
(010) 

But perhaps such quotes need to be treated with caution. For instance Gill 
et al. (1998), suggest that there is little evidence to support the idea that New 
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Age, pagan and neo-pagan beliefs are as widely held or as representative of 

the contemporary spiritual Zeitgeist as the clergy interviewed appear to 

believe. 28 This immediately brings into question comments such as those 

quoted above. But it all depends how the data are interpreted. There is 

every reason to believe that, taken in context, the attitudes of Somerset clergy 

to 'folk-religion' are as good a guide as any to the evolution of the English 

religious landscape as it impacts upon the work of the clergy during the past 

10 years. Certainly the longitudinal data contained in Table 6.1 indicate 

that the issues surrounding secularisation, it meanings and religion's 

emerging surrogates, signify that 'folk-religion' has changed in unexpected 
directions. 

John Drane may, or may not be correct in seeing in New Age 'folk-religion' 

intimations of postmodernity, 'the enormous growth of things which used to be 

laughed out of court [which] bucks the whole Enlightenment trend' (034). But 

the question of contemporary 'folk-religion's' religio-cultural sources is, to a 
large extent, an invitation to join in an academic game in which there seems 
to be little meeting of minds. 29 The question is undeniably an important 

one, if only from a missiological perspective, because the religious 
Establishment is embedded in the world of modernity. If, as many have 

argued, the dominant mind-set of contemporary culture is grounded in 

postmodernity - the de-centred-self, Heelas's 'inner-spirituality embedded 
within the self ... and its sacralization' (1996 : 160) - then mainstream 
tradition may no longer possess the necessary lingua franca with which to 

engage the religious sentiments of today's people. But notwithstanding the 
likes of Don Cupitt (who can hardly be regarded as 'an Establishment figure'), 
its theology is, by and large, the product of the Enlightenment. Whilst it 

might be argued that the interpretative stance of the clergy interviewed 

would be expected to reflect the Enlightenment position, nevertheless it is 

the case that the data contain material which appears ironically to be in 

revolt against both postmodernity and modernity. But the question of the 

28 Simes's (1995) work on contemporary paganism in the East Midlands leads her to draw 
similar conclusions. 29 See for example the different perspectives on this issue in the work of Heelas (1993, 
1995), Beckford (1996), Lyon (1993,1996), and Woodhead (1993). 
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relationship between religion, modernity and postmodernity is not one 
which this dissertation is able to settle. 

Yet the data reviewed so far in this chapter do pose a fresh set of issues for 

mainstream religion and its practitioners, not least of all concerning 
inissiology. These bear heavily upon the conceptual re-positioning of clergy 
facing the cognitive loss of 'folk-religion' as a self-absolving category. This 

is because whilst 'self-religion' may be the dominant lingua franca of a 

changing religious Zeitgeist (c. f. Heelas, 1993,1996), nevertheless there lies 

embedded within a number of examples of both belief and praxis listed in 

Table 6.1, a meta-narrative whose concern is for what Woodhead terms 'a 

deep seriousness about the quest for "authentic life", "the true path", and 

connection with "deep reality"' (1993 : 177). 'Folk-religion' maybe in 

retreat from the Church's penumbra '(we in the Church have totally lost touch 

with them' [011]) but nevertheless 'people are searching more than ever for 

some sort of religious experience'. (046) 30 

This 'quest' is seen especially in two sub-sets of the interview data - the first 

concerning the events surrounding the death of Diana, Princess of Wales; the 

second concerning road-accident shrines. 

If 'folk-religion' is no longer able to function as a clerical category of self- 
absolution in the way that it once did, does the existence of such a quest 
offer the clergy a role as'symbolic presence' in'the spiritual search'to 
compensate for their lost category of self-absolution? 

The cult of Diana. 31 
The following reflections on the significance of the 'Diana event' are typical : 

30 John Updike offers an interesting reflection : '... the yearning, the insistence that there 
be, to... quote William James, "something more", will persist. Our concepts of ... purpose 
are so tied up with the supernatural that it is hard to foresee doing ... without it. ' ('The 
Future ture of Faith', The New Yorker, November 29,1999. ) 

Eleven of the twenty-six respondents interviewed after the death of Diana Princess of Wales in August 1997 made reference to 'the Diana phenomenon'. 
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she possessed a vulnerability and weaknesses with which people could identify 

... and as such she became a hero figure [... ] accessible to people [... ] someone 
to worship' (060) ; 
'it's ironical that when the Church has become more liberal in its liturgy and 
apologises for hagiography and so on, that Diana's death was illustrating that 
this is actually what people hanker after. It met a real spiritual and religious 
need in millions of people' (033) ; 
'Diana's funeral cut to the heart of consumerism. I suppose it's the reverse of 
privatisation because communities got together to express their loss [... ] it gave 
back to people a sense of relatedness to one another and through each other 
they were able to see themselves as having a relationship with a divinely 
significant "other"'; (036); 
'Diana's life held a highly symbolic significance for the lives of millions and her 
death released people to express this ... somehow people were affirmed and 
even the queues and the signing of books of remembrance had a deep symbolic 
meaning to do with collective remembering and investing human existence with 
great depth'. (054) 

And in a much longer account these same elements, which suggest a 
retention or re-discovery of a grand-narrative through 'a deep symbolic 
meaning to do with collective remembering', a search for authenticity and'a 
sense of relatedness to one another', of universal meaning 'investing human 
existence with great depth' and absolute truth found in the 'relationship with a 
divinely significant "other"' also appear : 

I was fascinated by the fact that at Christmas [1997] almost all the 
newspapers carried a picture of Diana, the religious hunger as 
expressed by the media was that we need to have more of Saint 
Diana. The mood in [... ] Kensington Gardens when I was there, 
was extraordinarily like the Glastonbury Festival, inasmuch as ... there was a huge amount of creativity of art and shrines, every tree 
had become a shrine, with art, paintings, poems, manifestos nailed 
up, whole ranges of people who saw Diana as championing them, 
seeing them as human beings and other people standing and 
watching - mandalas changing shape around trees, ' and the mood 
as people walked quietly, like the Glastonbury Festival, of people 
making shrines and their creativity being triggered, so very 
different from the dire formality of the English funeral where the 
flowers are detached from the grave, they're placed 50 yards 
away. Why did she have this effect? Unwittingly she managed to 
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be several things at once, people felt she'd been ill treated, 
despised and rejected by those who should have welcomed her, 
'her own received her not'. Her whole life neatly fitted an underlying 
myth -a story that needed to be lived - events in her life had 
echoes back into the folk hunger of the past, back to folk-religion 
again, the dying rising god - people are moved by these profound 
recurring stories. Diana's life seemed to latch into a myth -a 
redemption saga, one of the great folk religious quotes is 'I think 
this life is hell', and in Diana's death, somehow there was the re- 
emergence of the mediaeval idea of the harrowing of hell. To 
become whole you must go on a journey through death and hell 
before you are raised and your true identity is discovered. Diana 
was seen as undertaking that journey and can therefore help us to 
take it too - its the New Testament story the truth of which has 
been lost, or at least the Church has failed to communicate it, and 
Diana picked-up that sense that her life was like that ... and the 
mythic version has that final night with a last supper, a love tryst, 
and a promise of glory and then the last desperate flight through 
the night pursued by harpies, even though it was a drunken driver 

... a real folk faith, it fits the myth and touches many levels, it was a 
profoundly religious statement. (034) 

It is beyond the scope of this dissertation to provide the kind of full and 
lengthy analysis of the meaning of the Diana event which even the limited 

Somerset data suggests might be possible. To date a number of academics 
have set about this task (Davies, 1998; Sugden [ed], 1998; Nathanson, 1999; 
Bellamy et al., 1999; Richards et al., 1999; Walter et al., 1999) and no doubt 

others will follow in due course. But even Woodhead's critique (in Richards 

et al., 1999), which describes 'Diana's "religion of the heart" which although 
it owed a debt to Christianity ... was not Christianity in any traditional sense' 
(: 120), falls short of suggesting that Diana's death represents the apotheosis 
of all that mainstream tradition and modernity itself signifies. And yet, as 
Davies puts it, 'Christianity has no sole claim to celebrating the deep worth 

of being human' (1998: 174). 

Nevertheless at the time of her demise the Churches played a major part in 
focusing and giving expression to the depth of human tragedy and loss 
which her death represented. Respondent 054 tells an interesting story : 

It was interesting that this Diana factor 
... when we put on special 

services, I was amazed that people who came to that were not 
really the regulars, but those who only usually come at Easter or 
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Christmas. But equally they came dressed up, they came in 
mourning, in dark suits and the ladies in hats, and that was in real 
contrast to the church folk who came who were dressed in 
Saturday morning clothes. There was a kind of retained religiosity 
there, you somehow felt that you were going to 'the funeral' and 
you had to go in your funeral clothes. And people who I've never 
seen make their communion, for instance, did so, certainly for the 
first time in my time here - they came out of the woodwork and 
they were the ones who were dressed-up. And I couldn't 
understand that, not why they came, but the need to dress up. I'm 
sure that that's an aspect of 'folk-religion' - it's something that's 
been handed on to them that if you wanted to get to God you had 
to put your Sunday best on. 

In the face of remarks such as this, Nathanson argues that the public reaction 
to Diana's death was superficially religious but subliminally secular (1999 
82). At first sight there appears to be little in the foregoing quote which 
supports Nathanson's interpretation, nor, at a certain level of analysis, in the 

rest of the Somerset data describing the experiences of clergy who were 
caught-up in the events . Whilst it may certainly be the case, as the 

quotation from respondent 034 indicates, that pre-Christian, Christian and 
post-Christian elements were represented, often simultaneously, in the ways 
that people gave expression to Diana's death, such expressions cannot be 
taken to be entirely antithetical to mainstream tradition's primal religious 
referents; but neither do they suggest that 'f olk-religion' is simply an aberrant 
form of Christian belief. Thus respondent 061 observes : 

the Diana event told us a lot about what is going-on subliminally in 
society in terms of its religious constructs ... the incredible 
outpouring of emotion was a demonstration of that. 

But this neither infers nor proves that Christian ideas were in any way 
connected in the mind of the non-churchgoing public with Christian 
belonging, less still with Christian believing. As one respondent notes : 

a lot of church leaders and writers in the Church press said that 
they thought the Diana phenomenon marked the start of a great 
return to religion, but it wasn't really; people just disappeared back 
into the woodwork again. (045) 

216 



Where have all the 'folk' folk gone? 

If this is so, and the Somerset data bear this out, then the implications for 

cognitive re-positioning and the recovery of latter-day 'f olk-religion' as a new 
category of clerical self-absolution, are depressingly obvious. 

No doubt it is the case that however they were expressed, the religious 
statements of ordinary people which surrounded Diana's death mirror a 
profound spirituality which invests human existence with great depth. 
Even when some clergy link the Diana event with a denial of certain aspects 
of postmodernity 'which is saying that there isn't any such thing as something 
that can be objectively true' (059), and others see in it elements of a rejection 
of modernity whereby'this incredible outpouring of emotion was a 
demonstration that the material aspects of an affluent society are not actually 
sufficient to feed the soul' (060), neither understanding appears to deny the 
demise of the 'folk-religion-as-self-absolution' thesis. 

It is perhaps a criticism of the analyses of the Diana event by Nathanson 
(1999) and Bellamy et al. (1999) that they readily dismiss the suggestion that 
ritual possesses a great depth of doctrinal significance. But equally to infer 
that ritual of the Diana kind is redolent of meanings that are in some way 
connected to Christian doctrine no matter how vaguely understood, is to 
misjudge the religious motives of ordinary people as well as to miss the 
greater significance of what was taking place : the sacred significance of such 
acts lies within the very act itself. As one respondent observes 

people made use of the church when Diana died, not because 
they brought with them Christian beliefs or language, but because 
the church was the only place which was available to them ; it was 
because the building was available, not the language of Christian 
belief which drew them to come. (059) 

And along similar lines, another comments : 

even though they came to church, at the time Diana died the 
church was subsidiary to people's personal spiritual needs. Faith 
has become an exterior tradition which simply wants to rope-in the 
Church as some kind of underpinning. (046) 

Something similar is happening with wayside memorials and this is borne 
out by the Somerset data on road-accident shrines; it is the doing of it rather 
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than any extensive exegesis of it, that counts. The link between such 
cathartic religious expressions and Christian beliefs is, taken at its best, 

essentially a tentative one. 

Road-accident shrines. 32 
The views of respondent 009 are representative of all (n=9) who describe this 

aspect of contemporary 'folk-religious' praxis: 

The growth in recent years of roadside shrines often marked 
symbolically by a cross is not because people are coming with 
Christian beliefs anymore, but because it's the only meaningful 
symbol they have. 

In a similar vein another respondent notes : 

Then there's the shrine mentality along the A39 at spots where 
people have had accidents and the places are marked with flowers 
and then become shrines - it's because people are searching and 
they need to mark places which become sacred and it's not 
graveyards these days so much as road sides if the person has 
died tragically. And they borrow Christian symbols which are the 
only ones available to them to mark these spots, even though they 
may have only the vaguest notion of Christianity. There's a need 
to do something to mark these places but the church can no longer 
supply that need. (055) 

And the growing practice of memorialising sites of human significance, the 
personalising of public space, is likewise noted by respondent 054 : 

Certainly there's no lessening of religious belief around; it's simply 
taking a different, changing form 

... there's a great example in 
these shrines you see nowadays along the sides of roads, with 
flowers and sometimes crosses, and the flowers stay there for 
months, no one will invade what has become sacred space even 
though they're at the sides of public roads. [... ] Over the last few 
years there is an increase in the number of these little plots and 
somehow [... ] people are wanting to mark these places far more 
than they did a few years ago ... there is this desire still to 
remember, to memorialise people ... people are looking for 
occasions to mark things; they're not looking for church 

32 Such shrines have received scant academic attention, but see Monger (1997) for a brief 
yet reflective overview of the history and literature of such shrines viewed from the 
perspective of folk-lore. 
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membership ... they're looking for recognition of the person who's 
died [... ] My understanding of 'folk-religion' has deepened and 
broadened since I came to P because I've ... I think I'm 
prepared to accept that people are always searching for something 
and are longing to be touched by things. 

As well as exemplifying the shift of 'folk-religious' foci away from the 
Church ('people shy away from funerals as they used to be... they simply want a 
memorial service at which the body just happens to be present '[023]) and of 
the repositioning of sacred space ('they cannot or will not accept that the 
roadside is public space ... they feel it's theirs by right ... but more and more 
these things rather than the churchyard are becoming the place for memorials to 
the departed' [045]), two related aspects of these references to roadside 
rnemorialisation are evident from these quotations. One concerns what 
Davies (1997) terms 'words against death'; the second, a further reflection 
upon the formative religious constructs that roadside memorialisation 
represents. Ironically, both aspects lend added weight to the argument 
which posits the demise of Davies' dictum. 

Respondent 009 describes having'been asked to bless a roadside shrine' to a 
17 year old who died as a result of a motorbike accident. In common with 
respondent 023's experience ... 

the service at the crematorium didn't feel like the real thing ... his 
death set-off a very deep religious reaction, but somehow it was 
the place where he'd died that you felt the real meaning of his 
death was being sought by the family ... the service didn't meet 
that need whereas the roadside blessing did ... and that was where 
the flowers were, not at the crem', but there just off the A37... and 
people made speeches and afterwards the family said they 
thought he was at peace now. 

Implicit as it might be, there is a clear reaffirmation here in post-Christian 
terms of what Bloch (1992) describes in his theory of 'rebounding conquest' 
where death becomes the pretext for hope since, wherever it might come 
from in religio-cultural terms, 'the human response to death [is] that it does 
not overcome or destroy those human relations and hopes that lie at the 
heart of human identity' (Davies, 1998 : 176). In a way which is difficult to 
interpret, a number of respondents describe the cathartic significance of ... 
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when there's been an horrific road accident [... ] people have to buy 
a posy of flowers and place it where the person died ... it's the 
place which has meaning for them. (045) 

As with the memorialisation of Diana, it seems that the significance of such 

acts for the individual lies within the act itself. What is more, both aspects 

of contemporary expressions of the sacred suggest that people have what 
they regard as 'spiritual' experiences without necessarily having to hold 

religious beliefs. In other words, many individuals express the need for 

salvation prior to, or without regard for, its doctrinal formulation. In 

common with 'school religion', this results in a form of relativism which 
Heelas describes as 'religion beyond belief [a] religion where "truth" is 

relative to what one takes to be involved in satisfying one's requirements' 
(1998 : 5). 

What the Diana data and that on roadside shrines do is to emphasise that 

although 'folk-religion' today may increasingly be formed under the 
influence of New Age, pagan and neo-pagan spiritualities, these spiritualities 
are not necessarily and of themselves evidence of postmodernity's hegemony 

as the shaper of contemporary religion's belief-constructs. Indeed it is 

possible to argue that the significance of the emphasis placed upon both the 
'Diana event' and the increasing prevalence of road-side death 

memorialisation are evidence of the New Age's inability to provide an 
adequate means of theodicy. With its emphasis on 'health' and self- 
realisation, might it be argued that it lacks an adequate theology of, or 
pastoral response to, death? As one respondent notes: 

because New Age is about 'self-religion' ... well, its summed up 
here by the attitude that if someone is suffering, that's their karma 

... you're not responsible for it, so if someone's suffering, tough [... ] 
it's their karma which lets you off quite a lot when you come to 
think of it... it's roots are in Buddhism, but it's a simple, naive view 
of Buddhism because it lets you do just what you like and call it 
spiritual [003] 

Is coping with death still a recognised, even if increasingly residual, form of 
religious relevance which the Church still possesses? 
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Whilst the emergence of what is termed 'parallel universes' is clearly taking 

place, and notwithstanding the suggestion that 'folk-religion' no longer 

provides an effective mechanism of clerical self-absolution in the way that 
Davies understands it, Christian and quasi-Christian rites, language and 
constructs, continue to offer a modus operandi for many as a means of 
expressing primal concerns, recurring motifs and something more complex 
and deeper than simply mourning for the individual. Yet such rites, as 
Christian rites, appear to be increasingly vestigial. 

Conclusion 
This chapter sets out the evidence for the longitudinal and dialectical 

presence of what Somerset clergy understand as competing spiritual 
paradigms operating within increasingly unconnected, parallel universes, by 

a comparison of the RCP returns on clergy attitudes to 'folk-religion' and the 
Somerset data. The analysis so far hints at the strong formative influence 
that New Age, paganism and neo-paganism may be exerting within the 
changing contemporary religious Zeitgeist. This shift of 'folk-religion' away 
from the penumbra of Church life together with its increasingly non- 
Christian centredness, may be bringing about a significant shift in 
perception, experience of and attitudes towards 'folk-religion' to the extent 
that it can no longer be uncritically regarded as functioning pastorally as a 
clerical category of self-absolution in anything approaching the sense in 
which Davies understands it. 

Underlying it and embedded within it, there is evidence of what might be 
described as a'Glastonbury effect' which plays a definable part in both 
shaping clergy attitudes towards this emerging non-Church spiritual world, 
and acts as a symbol for the spiritual 'down-side' which these changes are 
bringing. The consideration of the significance of Glastonbury as 'place' and 
'experience' is the subject of the next chapter. 

221 



CHAPTER SEVEN 

THE SIGNIFICANCE OF GLASTONBURY AS 'PLACE' 
AND 'EXPERIENCE' 

Introduction : 

This short reflective chapter considers the effect that locality has on 
representations of the sacred. All but one of the clergy from the mainstream 
Churches in Glastonbury (n=7) interpret the 'Glastonbury effect' differently 

from those in the Somerset study. This inconsistency is of fundamental 
importance. In the first place, as a means of understanding the manner in 

which locality affects the ways that the sacred represents itself; secondly as a 

reflection upon the ways in which a specific religio-geographical setting 
affects the direction which cognitive repositioning takes in response to the 

relationship which clergy have with the contemporary fields of 'folk- 

religion'. 

This chapter makes use of a small sub-set of data from interviews with seven 
clergy from each of the mainstream churches in Glastonbury including one 
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who has recently worked in nearby Street. 1 Like the sixty-one Somerset 

respondents, these seven were asked RCP questions 4.3,4.4,4.5a, and 4.5b, 

and the additional question : is there something intrinsically spiritual about 
Glastonbury? The data which emerge provide useful information on the 

changing significance of Glastonbury as a perceived place of charisma and its 
dialectical function in the formation of attitudes towards 'folk-religion' 

among those who work at what Reed describes as 'the epicentre of the New 
Age Movement in Britain' (quoted in Bowman, 1993a: 37). 

What the Glastonbury data show 
The data provide evidence of the relationship between religion and locality 

which are germane to the entire analysis of clergy attitudes towards 'folk- 

religion'. 2 The purpose of these data are two-fold. Firstly they make 
possible a longitudinal comparison of important but unpublished research 
on clergy attitudes to Glastonbury as a centre of charisma which was carried 
out in the late 1970s by Elsa May (1980) and which reinforces the existence 
of longitudinal shifts in the clergy's understanding of the fields and 
meanings of 'folk-religion' highlighted in Chapter Six. Secondly they 

provide useful supplementary information about the significance of 
Glastonbury as a major reference point and leitmotif in the formation of 
clerical attitudes to 'folk-religion'. This is by no means confined to those 
who work in Glastonbury itself, and reference is made to data from the wider 
spiritual hinterland of Somerset. 

Glastonbury: the view from outside 
The re-construction of the fields of 'folk-religion' as both praxis and belief, 

and the influence upon this of ideas coming from the New Age are seen in 
Table 6.1. These data show that the two are strongly connected with 
Glastonbury in the minds of Somerset clergy. Thirty-four of the 'Somerset 
61' make direct reference to Glastonbury as a source, formative influence, 

1 Anglican (2) [G001, G002], Methodist [G003], URC [G004], Roman Catholic [G005], 
Anglican (Quest Community) (G006] and a former Anglican priest in Street [G007] who 
moved to another parish in 1997. 
2 Regional variations in the fields of 'folk-religion', its beliefs and representations, were 
noted by the RCP (Davies et al. 1991 : 252,254) and the authors' comment that'the 
significance of context upon religious belief has not been fully enough explored... ' (: 254). 
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and leitmotif of these contemporary refractions of 'folk-religion'. Whilst 

respondents refer to other 'folk-religious hot-spots' (Aqua Sulis [002,007], 
Solsbury Hill [025], Ham Hill [014,016,044,053J, Cadbury Hill [010J, and 
parts of Exmoor [047]), the connection between recently emerging refractions 
of 'folk-religion' and Glastonbury appears to have widespread cognitive 
consequences for Somerset clergy. It is in this sense that Glastonbury acts as 
a leitmotif. But for the most part it is a leitmotif which is simply the 

presenting symptom which reinforces the cognitive repositioning of the 

clergy with regard to 'folk-religion', its representations and meanings, which 
Chapter Six reveals. 

Thus, for instance, in reflecting upon the demise of the Occasional Office 

and the transformation of folk-religious beliefs under the sway of often 
unspecified and personally unencountered New Age, pagan and neo-pagan 
influences (see Chapter Six), the majority of Somerset clergy speak non- 
pejoratively of 'living in a spiritual age' (015) and of the 'deep-rooted spirituality 
of people who never come to church' (023) but, by-and-large pejoratively 
about the New Age with Glastonbury itself as the defining leitmotif of the 

contemporary spiritual condition. In other words, as Chapter Six suggests, 
non-specific 'spirituality' is perceived as being helpful to the Church's task, 

even where it falls outside the bounds of traditional religion, whereas 
Glastonbury is seen as emblematic of spiritual negativity, cultural apostasy, 
and false religion. 

An encounter more apparent than real? 
Note the use in the previous paragraph of the expression 'personally 
unencountered New Age, pagan and neo-pagan influences' ... 'which clergy 
believe themselves to be encountering in their day-to-day work'. The 
observation is an important one to the extent that some of the examples of 
'neo-folk-religion' given by Somerset clergy are clearly perceptional rather 
than personally encountered. In other words there is a point up to which 
both the New Age, its cognates, and Glastonbury itself are symbolic 
representations - leitmotifs - for the cognitive dissonance clergy are 
experiencing in the face of contemporary representations of the sacred which 
are increasingly taking place beyond the penumbra of the Church. This 
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observation lends further weight to the reinterpretation of Davies's (1983) 
dictum in Chapter Six. 

But the New Age, its cognates, and Glastonbury are also leitmotifs in a sense 
which is not simply emblematic, perceptional, and unencountered. The 
Somerset data provide clear evidence that clergy are encountering examples 
of 'neo-folk-religion', not only amongst the community at large, but 

increasingly among church members. In this sense, the 'Glastonbury effect' 
is more real than apparent. 

For these clergy Glastonbury represents not so much a parallel universe as a 

competing one especially since this universe, as Chapter Six points out, is 

part of a global religious culture which is no longer under the influence or 
control of the clergy. The importance of the recognition by the clergy of the 

existence of parallel universes of 'folk-religion' is seen in the data already 
presented on globalised religion in Chapter Six. The perception that such a 
universe is also a competing one, is seen in the remark of one priest who 
notes that'you'd be surprised at the number of little Buddhas there are in 

mainline Christian families; I can think of three or four in this parish and I'm sure 
there are more' (016). This comment, and others like it, connect with the 

emergence within the local church of what Kemp describes as 'The 
Christaquarians' 3-a neologism describing the evolution of New Age ideas 

among ordinary church members. So it is that this parallel universe is 

coming to occupy a role within the religious functioning of 'ordinary 
Christians' whose beliefs and practices both compete with Church tradition 
and are no longer under the influence or control of the clergy. Thus 

respondents note that a number of the beliefs and practices described by the 
clergy in response to question 4.4 - reincarnation, channelling, dowsing, 
New Age pyramids, and crystals - are said to involve church members. The 

connection between these beliefs and practices is clearly connected in the 
minds of the clergy not only with the 'Glastonbury effect' but with the place 
of Glastonbury itself. 

3 The Christaquarians? A Sociology of Christians in the New Age, PhD thesis, King's 
College, London, in progress. 
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Respondent 038 describes a PCC member who : 

often goes to New Age events in Glastonbury [and] who took to 
pendulum swinging and dowsing in the church after we removed 
some pews and discovered a vault [... ]. I found her at it ... when I 
got in there she was actually using the rods over the place where 
we were going to have the new altar [... ] I asked her to put it away 
and then was attacked in the PCC by several of them who said 
that this was the people's church and I had no right to tell them 
what to do and what not to do in their own church ... it was their 
heritage and they had every right to discover what was in there. 

This 'Christaquarian tendency' in Somerset is most widely reported in the 

use which some churchgoers are now making of New Age and Buddhist 

Healing Centres as a compliment to, or even in place of, Healing Services 

held at their local church. Respondent 009 describes the 

situation here in this village where we've got a New Age Healing 
Centre run by people who are involved in some way with a Healing 
Centre in Glastonbury [... ] and many church people can't see the 
difference between the healing that goes on there and the kind of 
ministry we do in church through prayer and the laying-on of hands 
"they're all to do with God". 

In a similar vein another respondent reports that : 

in this church there's a couple who belong to a New Age 
meditation group over at Glastonbury who describe themselves as 
healers ... and there's two aromatherapists too and I know that 
there are people from church who go to them. (054) 

And all seven Somerset respondents who refer to the rise in beliefs about 
reincarnation among church members link it with the influence of Eastern 

religions mediated through Glastonbury. 4 

And it is not only that Glastonbury as a centre of the New Age represents all 
that is antithetical to mainstream believing because : 

4 Some of Waterhouse's (1999) fieldwork was conducted in Somerset. This research 
together with that by Walter & Waterhouse (1999) reinforces the findings of this dissertation 
concerning an increased incidence of belief in reincarnation under the influence of New Age 
ideas on the part of church members who though they score lower than the population as a 
whole nevertheless demonstrate a measurable increase in this type of belief. 
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... people are looking elsewhere and are going down to 
Glastonbury for their healing and crystals. Before, people would 
have gone to church or a priest if they were searching for meaning 
and purpose, whereas today people go down the road to 
Glastonbury, or consult the tarot cards or fortune-teller, (040) 

but also that Glastonbury itself as 'place and experience' is 
'spiritually damaging ... ' (028); 
'you've only got to go to Glastonbury to see the junk people want ... ' (046); 
'an extraordinary and appalling experience ... ' (057); 

'the things which are on offer there ... are spiritually mistaken and in error. ' (059) 

The view from Glastonbury 
By contrast the data sub-set of seven interviews with clergy from each of the 

main Christian groups in Glastonbury (Anglican, Methodist, URC and 
Roman Catholic) suggests that for them, unlike the 'Somerset 61', 
Glastonbury is a unique place of charisma, and by complete contrast with the 
'Somerset 61' it is this which provides them with the cognitive repositioning 
which enables them to 'remain uncompromised' (Davies, 1983 : 72). 

By reference to Elsa May's (1980) study, these Glastonbury data also provide 
a valuable corollary to the material referred to in Chapter Six on the fields of 
I olk-religion' and longitudinal change. 

Glastonbury : locus of charisma? 
The small Somerset town of Glastonbury has long been a focus of scholarly 
interest. Historians, social scientists and phenomenologists of religion are 
among those who have researched the many facets of 'the Glastonbury 

phenomenon. ' 5 

Glastonbury today presents the scholar with a kaleidoscopic admixture of 
mythology and folk-lore, mystery, legend, and religion. Pre-history, history 
and the present, fact and fancy combine to create a sense of the uniqueness 
of place which some trace back to 'the dawn of time' and yet which, it is 

5 Bowman (1993a) includes an excellent and comprehensive bibliography on Glastonbury. 
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claimed, continues to exist in the existential present. Roberts goes so far as 
to claim that 'here if anywhere resides the religious soul of England' (1978 
12). 

It is the religious dimension and the significance of Glastonbury as 'sacred 
space' which holds the key to Glastonbury's meaning. It is religion which 
holds in creative tension the disparate and sometimes conflicting 
understandings of the significance of this place. For there is no aspect of 
landscape or geography, history, myth, legend, folk-lore or culture, which 
remains untouched by religious belief; by a sense that'here is something 
spiritual, numinous and of eternal significance', at least to somebody. 

But until recently such an understanding of the intrinsic sacredness of the 
place has not included Glastonbury's mainstream religious practitioners. 
Recent years have seen a shift in understanding so that like their New Age 

counterparts Glastonbury has become for its local mainstream clergy a place 
of charisma in which a sense of the localised-sacred has important 
implications for their attitudes towards and understanding of the spiritual 
world beyond the Church. 

The concept of charisma is used here in the Weberian sense. Firstly in its 
concern with the relationship of people to sacred space (1971 : 67) and 
secondly with reference to the unusual (outside the routine and everyday), 
spontaneous, and creative (giving rise to new movements and structures). 
Included within this definition of charisma is Eliade's idea of cosmicization 
i. e. the processes whereby we interpret the material world in terms of an 
eternal one - paradigmatically, homologically, and ritualistically (1961 : 20- 
29). 

One Glastonbury respondent speaks of 'a particular and highly localised 
religiosity which not only touches the New Age religions but also the mainstream 
churches' (G005) : there is something uniquely and innately spiritual about 
Glastonbury. Coupled with the intellectual quest of postmodernity, the 
Glastonbury data suggest that even the sociologist or phenomenologist of 
religion might wish to reintroduce the question of paradox over and against 
the 'great tradition' of Durkheim, Weber, Marx, and others, which has 
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assumed that in discussing the 'charisma of place' it is the effect which 

produces the cause. The Glastonbury data bring this assertion into question. 
At the very least they cast doubt on Bryan Wilson's belief that charisma' ... 
does not serve well as a causal category' (1973 : 499). 

It goes beyond the scope of this dissertation to resolve the question of 

whether the Glastonbury phenomenon owes its cause to a charismatic 
dimension which is intrinsic to the place. But the question nevertheless 

remains : are there places in the world which are 'sacred' de facto? Or is a 

sense of the 'sacred' subject to determinative factors from within the local 

religious culture? 6 

Clearly there is a paradox here which one Glastonbury respondent defines 

thus : 

I think it's both ... whether it's because there's something physical 
and spiritual, and I think there is - there's an intensity of spirit in the 
place - or whether it's that thousands and millions of pilgrims have 
made it so, I'm not sure, but the whole process of going 
somewhere on pilgrimage is part of a process of formation of 
people when they get there and kneel, as Eliot put it "where prayer 
has been valid". ' (G006) 

Data from all seven Glastonbury clergy suggests that Glastonbury is seen by 

each as a unique place of charisma, although the understanding of such 
charisma is complex, nuanced and in one case is thought to be satanic. 
The latter respondent describes 'a feeling that there is something around 
[which] never happened to me until I came to Glastonbury. There's a sense of 
pernicious evil here, and I think it's because of the New Age stuff. ' (G007) 

A useful starting point in exploring what is essentially a complex issue 

comes from May's (1980) MA dissertation referred to above. She suggests 
that whilst 20th century Glastonbury demonstrates a return to the process of 
'making sacred', for mainstream religious groups this is essentially routinized 
and confined to commemoration and celebration. May concludes that there 

6 This raises the theological question of how such religious norms, if they exist, might 
relate to Christian doctrine, especially if such norms were to be found to be present within 
the local Christian culture. 
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is no evidence of any esoteric, supernatural or transcendent understanding of 
Glastonbury as 'place' and 'experience' on the part of mainstream religious 
practitioners. 

But it is clear, from the analysis so far in this chapter, that significant 
numbers of clergy from both the Glastonbury and the Somerset data sets do 
identify Glastonbury as possessing phenomena that they would describe in 

various ways as 'charismatic' and which for them occupies a causal role, at 
the very least symbolically, within their changing attitudes towards, 

understanding of, and relationship with, emerging forms of 'folk-religion'. 
Even though it might be argued that such a perception depends as much 
upon its acceptance as upon its manifestation in personal or institutional 
terms, nevertheless it seems clear that with this acceptance come the 
expectations that inform attitudes. 

In 1980 May could say that the mainstream Christian response to 
Glastonbury was characterised by 'authorised piety', the routinization of 
charisma, and a 'sacred based upon history' (1980 : 47). And she observes 
that: 

... for the orthodox / traditional groups in Glastonbury 
... [this] 

attitude to the area rests upon already existing premises, 
historical associations with the saints and martyrs. The 
Anglican parishes ... are not ... active religious communities [in 
the charismatic sense] ... the general Christian attitude to its 
founder is the traditional one (1980 : 78). 

And she continues by noting that the attitude among the mainstream clergy 
is 'pragmatic and impersonal' adding that 'Glastonbury is not considered 
unique in any spiritual sense' (1980 : 119). 

Twenty years later all this has changed. Compare May's observations with 
the following quotations from the 1998 Glastonbury data in response to the 
question : is there something intrinsically spiritual about Glastonbury? 

The first response comes from the founder of the Quest Community; the 
latter from a local URC minister, who note: 
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Glastonbury is a 'thin place' - the veil between the physical, the 
spiritual, the temporal and the eternal is actually very thin. There 
seem to be places around the globe which are 'thin places' and 
Glastonbury is one. (G006) There is an intensity of spirit in the 
place and I think that's well pre-Christian. I think that the Christian 
missionaries, with or without Joseph of Arimathea, who came here 
because the Tor is here, because it was an early spiritual centre, 
they would naturally have homed-in on it because it was a holy 
place. (G004) 

Similarly, a local Methodist cleric states : 

I think there is something ... and people do definitely feel it, which 
is why they come here. It's not new, it's getting back to something 
very ancient that was here before Christianity 

... people are 
tapping into something that they've discovered ... the early 
Christians settled here because they could feel it, the British 
Israelites came here for the same reason, because they believe 
the second coming will happen here. I don't personally think that, 
but yes, I think it's real. (G003) 

And from one of the three Anglicans : 

There is a spirituality out there which is God-given and which you 
see in white-magic ... Glastonbury has this conjunction with history 
and geography.; there's a sense of blessing here. It's something 
spiritually and physically within creation. The Abbey, for instance, 
is part of the Christian foundations; it has Christian vibes. (G002) 

An interesting feature of each of these responses is the assumption that 
however defined, the charisma of Glastonbury is believed to be pre-Christian 
and pre-pagan. In other words such charisma is not simply confined to the 
existential present but its modern representations are rooted in an 
historically antecedent status quo which precedes any and all spiritual 
traditions. From a purely academic point-of-view, as comments made in 
both the text and footnotes to Chapter Six observe, such a position is difficult 
to maintain, not only with regard to Glastonbury's pagan past but the 
Christian past also. Nevertheless the perception among these clergy of 
Glastonbury as a place charisma, which is both ancient and contemporary, is 
evident. 
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Notwithstanding the different interpretation given to Glastonbury by 

respondent G005 who observes : 

I have a feeling that there is something around and I've never felt it 
until I came to Glastonbury. There's a sense of pernicious evil 
here, and I think it's because of all the New Age stuff ... 

there is no denial of Glastonbury's charismatic quality. Notwithstanding a 
'sense of pernicious evil', in common with the other six Glastonbury clergy he 

goes on to suggest that even this is a presenting symptom of something 
'deeply embedded in the place itself. ' 

Another Anglican priest makes a similar, though less discriminating remark, 
which links the last comments to those which precede it : 

I want to distinguish between white magic - people who really do 
have gifts that build people up - and the seriously occult that ill- 
wishes the Christian community and the clergy in particular ... there is spiritual light and spiritual darkness here in Glastonbury 
and somehow they're unique to the place. [GOOl] 

Each of the 'Glastonbury 7' claim that their theology and understanding of 
orthopraxis had been shaped by the Glastonbury experience. This is typified 
in a further comment by the last respondent who states : 

when you come to a place like Glastonbury you're on a fairly steep 
learning curve in terms of thinking through what is New Age 
spirituality and people's wider spiritual search than I was ever 
aware of in my last place. You're also aware of spiritual warfare ... although all these people are saying 'no' to the church, a huge 
percentage of them are on a spiritual search and therefore there 
are responses to make. You can't ignore that. 

John Sumner, an Anglican priest and founder of the Quest Community 

which was established to create a common meeting ground for Christians 

and New Agers, expresses it thus 

I feel very strongly now that the Church has to go into dialogue ... you can't ghettoise yourself, they're not going to come to us. And 
it's not to do with trying to convert them from error, but you have to 
be prepared to be changed yourself ... I'm certain of that ... it's 
quite threatening really because things you hold dear come under 
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fire and you have to defend that and it makes you question why 
you believe that ... which is extremely good for Christians. [GO06] 

This last comment, and others like it from the other six Glastonbury clergy, 
is suggestive of the way that context shapes reflection which is mirrored in 
local variants of orthodoxy and orthopraxis. Glastonbury is shaping 
theology and the assumption of this chapter is that the ways in which this is 
taking place are able to be described and analysed. 

The Glastonbury data are therefore strongly suggestive of the way that 

context shapes reflection which, in its turn is mirrored in local variants of 

cognitive repositioning. 

Constructing local theologies : wisdom or sure knowledge? 

A useful heuristic gateway into such a description and analysis comes from 
Robert Schreiter. In his 'Constructing Local Theologies' (1985), he speaks of 
the difference between theology as sure knowledge and theology as wisdom 
(1985 : 85ff). Though constructed from within a somewhat different 

context, Schreiter's reflections on the theory of knowledge nevertheless shed 
light on a key difference in the formative constructs which are at work 
between the 'Glastonbury 7' and the 'Somerset 61' in their attitudes towards 

contemporary'folk-religion' and its charismatic meanings. From the 

perspective of folklore, Schreiter's distinction equates with what Marion 
Bowman describes as the contrast between 'Glastonians' and 'Avalonians'. 
The former describes those Glastonbury residents who regard the place 
simply as 'where they happen to live'; from a variety of perspectives the 
latter approach Glastonbury as 'the heart centre or heart chakra of the 
planet'.? 

As with the separation of 'Glastonians' from'Avalonians', Schreiter's 
distinction is especially useful in understanding the kind of cognitive 
constructs which are embedded within the subtext of the Somerset and 
Glastonbury interviews which give rise to such attitudes and helps to 
explain the differences between them. 

7I am grateful to Dr Bowman for making clear this distinction and for the descriptive 
terminology used to exemplify it. 
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Schreiter describes sure knowledge as that which offers 'a critical, relational 
account of faith, using the tools of a discipline that can offer the most exact 
form of knowledge' (1985 : 88). It is essentially the theological paradigm of 
western mainstream theology and in the context of Glastonbury exposes the 
limitations of such a way of knowing. Like Ryle (1984) and Polanyi, (1964, 

1966), who approaches the nature of knowledge from a cognitive, 
psychological vantage-point, Schreiter's theologically focused epistemology 
questions the hegemony of doctrinally defined 'truth' as the only reliable 
form of knowledge. Schreiter's critique of 'sure knowledge' and Polanyi's 

emphasis of the indefinable powers of thought that he calls 'tacit knowledge' 
8, enable the formative attitudinal functioning of the 'Glastonbury 7' to be 

understood as wisdom. Such knowledge centres on 'the interiority of 
human experience' (Schreiter, 1985 : 85), a mental integration leading to 

coherence (Polanyi, 1969 : 138-139), in which subjectivity rather than 

empiricism is the dominant construct. 

As one Anglican priest says when asked about the attitude of his 

congregation to the New Age (and implicitly of his own contrasting 
theological outlook) : 

they're more concerned to see that the New Agers don't jump the 
housing queue than they are with understanding the dynamics of 
New Age beliefs and how these beliefs might relate to the ways in 
which the gospel is presented today. [G002] 

Such a comment provides a useful insight into the conflict which 
Glastonbury clergy experience in their role as local theologians over and 
against the implicit and explicit ecclesial models which the clergy perceive 
as operating amongst the majority of laity. It raises the whole meaning of 
'what is local theology' in a context of conflicting religious convictions 
within the mainstream churches. Such conflict appears to create an often 
dysfunctional relationship between church tradition and the way in which 
individuals go about constructing or reconstructing theology, in a context in 
which lay and ordained opinion appears to differ. In Bowman's 
terminology, the clergy function as 'Avalonians', the laity as 'Glastonians'. 

8 His oft quoted phrase is -. 'we know more than we can say'. 
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Illustrative of this is the comment made by an Anglican priest who had 

worked in the nearby town of Street until 1996. It is both instructive and 

representative of the views expressed by other colleagues : 

Church people, he notes, are very anti anything that's New Age or 
to do with Glastonbury. What they want is 'sound theology'. 
[G007] 

And this point is taken up by Glastonbury's URC minister who notes : 

We've actually lost members because of my open approach 
. 
to 

New Age ... a lot of people want me to come out heavily against 
them. [G0041 

If the views of Glastonbury clergy are correct, this points to a conflictual 
positioning in response to Glastonbury's perceived charisma by which clergy 
and laity are operating out of different cognitive models. By contrast, a 
process of theological congruence appears to be at work among the 
Glastonbury clergy in their encounter with New Age, pagan and neo-pagan 
beliefs, in which each is operating along similar epistemological lines. For 
both groups theology is shaped by wisdom, 'interiority of human experience'. 
Such a process appears to be at work among the 'Glastonbury clergy in their 

critical encounter with New Age, pagan and neo-pagan beliefs. 

The Glastonbury data on the nature and experience of charisma, provide a 
useful insight into the dialectic of conflict which clergy in general 
experience in their role as local theologians over and against the evolving 
representations of 'folk-religion'. When these data are compared with those 
from the 'Somerset 61', they raise the question of the whole meaning of 'what 
is local theology? ' and how individual clergy may retain their integrity in a 
context of competing religious convictions. 

In the case of the Glastonbury clergy it appears that this conflict is being 

resolved in ways which are different from those of the majority of other 
Somerset clergy. Thus whilst it is the case that in both contexts theology as 
praxis acts as a powerful dialectical axis between a theology of wisdom and 
theology as sure knowledge, important paradigmatic differences operate 
between Glastonbury clergy and the rest. On the whole the latter, in 
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common with the perceived beliefs of Glastonbury's laity, view the charisma 
of Glastonbury in negative terms, i. e. through 'Glastonian' eyes. Even 
though both groups of clergy take seriously the pastoral implications of non- 
church people who are sincerely engaged in a spiritual quest, the evidence 
presented above of attitudes towards the 'Christaquarian' tendencies of 
certain members of the laity among the 'Somerset 61', indicates that, in the 

perception of the clergy, it is the 'Avalonian' paradigm which is shaping 
their spiritual constructs. 

The evidence suggests therefore that the ways in which local theologies are 
being constructed in Somerset in the late 1990s present a contrasting 
tendency, not only between clergy and laity per se but also between the ways 
in which individual clergy and laity in and beyond Glastonbury function in 
their approach to theology as wisdom and as sure knowledge. This is a 
significant piece of new information which could occupy a future research 
project in its own right. 

The New Age as a symbolic leitmotif in clerical cognitive repositioning 
This suggests therefore that different processes may be at work in the 
theological formation of the '7' and the '61' but that in both cases these 
processes are (a) dialectical in which (b) the New Age as represented by 
Glastonbury acts as a primary determinative factor. Furthermore the 
different responses to Glastonbury and the New Age evidenced by the two 
groups suggests that the existence of sacred space de facto and the 
understanding of charisma in general may themselves be the product of the 
criteria of authenticity which are being used within these two different 

ecclesial cultures. 

Although the '7' and the '61' are responding differently to the processes of 
secularisation, de-institutionalisation and the decline in Christianity's 
cultural presence, in both contexts cognitive-dissonance is being handled in 
such a way that cognitive security is restored and thus the priestly vocation 
remains uncompromised. 
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Conclusion 
This chapter has attempted to understand the way in which two groups of 
Somerset clergy have entered into the process of making sacred what lies in 

the space-time dimension as it is experienced in and though the lens of 
Glastonbury: for one group as a place in which to minister, for another as a 
leitmotif for the contemporary spiritual quest. Since sociology and theology 
deal differently with the way in which individuals construct reality, the 
interpretation of Glastonbury as a place of charisma rests, at least in part, 
with individual definitions of religion. Thus whilst Wach comments that 
'we may state it paradoxically by saying that from a sociological point of 
view, the effect produces the cause' (1971 : 388), from a religious standpoint 
it appears that those clergy from the mainstream churches who are most 
directly affected by such charisma identify a cause for it, good or malevolent, 
which is spiritual and transcendent. Clearly more research is needed into 
the underlying and presupposed truth claims which have come to light 

through the evidence presented in this chapter, especially what Weber terms 
'the disposition to mysticism' (1971 : 152). It is the seeming re-emergence of 
this 'disposition' which appears to be exercising an important dialectical 
influence within the formation of contemporary clerical religious 
consciousness in Somerset. 

As a caveat, these data may also contribute to the debate between sociology 
and theology which began with Maclntyre's After Virtue (1981) and 
Milbank's Theology and Social Theory (1990) and which connects with 
remarks made at the start of this chapter concerning charisma and Wilson's 
(1973) dictum. If the evidence of Glastonbury suggests that charisma might 
be thought of as a causal phenomenon after all, then the significance of 
Glastonbury as a sacred location might shed light on the debate surrounding 
the shifting understanding of religious and social-scientific 'truth' in 

postmodernity. 

A comparison of the Glastonbury and Somerset data suggests that as beliefs, 
values have cognitive, affective and behavioural components. And this 
operates differentially, not only along the SND-ND continuum, as Chapter 
Five shows, but also in response to religio-cultural location. The material 
presented in this chapter might even suggest that in the process of cognitive 
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repositioning some Somerset respondents interpret the evolving'folk- 

religious' situation in quasi-conspiratorial terms in such a way that 
Glastonbury and all that it represents fulfils the role of scapegoat. Thus : 

... people are looking elsewhere and are going down to 
Glastonbury for their healing and crystals. Before, people would 
have gone to church or a priest if they were searching for meaning 
and purpose, whereas today people go down the road to 
Glastonbury, or consult the tarot cards or fortune-teller (040) 

is a key quotation. This reference to scapegoating and the suggestion that 'as 
beliefs, values have cognitive, affective and behavioural components' brings 

us back to the question which was raised in Chapter Four : 'who is "saved", 

who is not, and why? ' and it is to the consideration of this that we now turn. 
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CHAPTER EIGHT 

THE IMPLICIT SOTERIOLOGY OF SOMERSET CLERGY 

... who for us ... and for our salvation, came down from heaven. Nicene Creed 

Introduction : 

The purpose of this penultimate chapter is to explore the hypothesis that it 

is the implicit soteriological sub-text of Somerset clergy which accounts for 

the theological constructs at work in the formation of attitudes to 'folk- 

religion'. Evidence in support of this hypothesis comes primarily from 

textual analysis of responses to all four replicated RCP questions, including 

question 4.5a, 'do you ever feel that people take advantage of the church for 
their own convenience in marriage, baptism, or funerals? ' and 4.5b 'do you 
have any particular policies for marriage, baptism and funerals? ' 

In exploring this hypothesis a further question is raised. In what ways does 
this soteriological sub-text constitute a workable Christian apologetic for the 
clergy in their pastoral contacts with those whose spiritual reference point 
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lies beyond the penumbra of the Church?. This is an important question in 

the light of the Church's missionary task. It was touched upon in the 
Introduction to this dissertation and is considered more fully in Chapter 
Nine. 

What is soteriology? 
The discussion in Chapter Six on the epistemological presuppositions of 
'neo-folk-religion' suggests that in a self-referencing world, salvation lies 

within the individual (Perry, 1992; Heelas, 1995,1996), The postmodern 

mind, convinced of the lack of objective being, might accept that community 

narratives such as those contained within the Christian scriptures constitute 

a Weltanshauung that provides meaning. Yet according to the postmodern 

mind such stories cannot serve as the explicanda of the nature of the human 

condition and destiny, for no such explanation exists. 

At the same time, the theological world too has not remained immune from 

the effects of postmodernity. Radical theological pluralism, for example, 
applies the concept of 'the de-centred self' to dogmatics and concludes that 
there is 'no unifying centre, no common core' (Braaten, 1999 : 23-24). 
Cupitt's remark that : 

the view that religious truth consists in [... ] the objective 
correspondence of doctrinal statements with historical and 
metaphysical facts is a modern aberration, a product [even] of 
the decline of religious seriousness' (1980 : 43) 

is echoed by Mark C. Taylor (1984,1999) and a number of other postmodern 
and neo-Gnostic theologians. 

What is meant by 'saved'? 
Yet from within a broadly critical-realist approach, a number of 
contemporary post-liberal theologians (Lindbeck, 1984; Milbank, 1990; 
Patterson, 1999a, 1999b, 1999c) have sought to both re-discover and re-claim 
the systematic/ dogmatic theological task from the revisionists and return it 
to what Tillich calls 'churchly theology [... ] the statement of the doctrinal 
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tradition for our present situation' (1951 :. 32, my italics). 1 In Lindbeck's 

words it is 'the canonical scriptures' which 'provide the basic narratives for 
how the Church imagines the world and itself in the world' (1984 : 118). 

Yet even this as a starting point for constructing a coherent and systematic 
doctrine of salvation -'a christological narrative as a the master story [... ] 

which determines the shape of our true reality' (Patterson, 1999a : 9) - is not 
without its problems. For not only is the Christian doctrine of salvation 
variegated (it includes a complex of ideas concerned with election, human 

nature, sin, the person and work of Christ, grace, faith, atonement, 
justification, redemption, etc. ) but also the task of reducing such semantic 
complexity into an easily assimilated set of theological propositions is far 
from easy. As Minear notes : 

the historian or theologian who seeks honestly to report the 
ideas of salvation harboured by his religion as a whole may 
quickly become bogged-down in a linguistic and semantic 
morass (1949 : 260). 

What is more, evidence from Chapter Four draws attention not only to the 

centrality of beliefs about salvation as the key theological determinant of 
clergy attitudes to 'folk-religion', but equally to the fact that the ways in 

which salvation is understood differ considerably across the taxonomy (see 
Figure 4.7). As Patterson notes : '[it is] too simplistic to hold that in sharing 
the one Gospel all Christian confessions and contexts proclaim the same 
reality' (1999a: 10). And as the evidence presented later in this chapter 
confirms, such differences have important systematic and apologetic 
consequences. As Werpehowski notes 

these versions of Christian theology and identity are not easily 
reconciled with an approach to apologetics that systematically 
orders the comprehensibility of Christian claims and practices 
to representations of some basic experience of 'faith' 
constitutive of Homo religiosus (1986 : 285). 

1 For a useful discussion on the task of theology and the role of doctrine in a postliberal/ 
postmodern context, see Pfitzner & Regan [eds] (1999). 
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And yet the very process of wrestling with these difficulties reveals some key 

differences which not only distinguish the different Christian approaches to 

salvation, but are also suggestive of the ways in which these approaches 
differ from those of the non-Christian. Lindbeck (1984) explores this 

positive function of doctrinal statements in uniting individuals into a 

community, instilling a sense of identity, and providing a foundation for 

spiritual nurture. In reality this is what each of the respondents in this 

study is implicitly engaging in. Yet Davies's comments reinforce the 

conclusion reached at the end of Chapter Four which suggests 'while 
doctrines remain the result of consensus it cannot be assumed that they are 

adopted by individuals in any equivocal sense' (1984 : 8). The different 

responses to the question'who is "saved", who is not, and why? ' which 

emerge along the SND-ND continuum and Likert taxonomy are in effect the 

product of how the clergy deal with these doctrinal beliefs through a process 
of ideation and cognitive closure. The term 'ideation' is taken from 
Rokeach. He observes that all belief systems serve 'to understand the world 
insofar as possible, to defend it insofar as necessary' (1960 : 400), and this is 

the sense in which it is being used here. Kruglanski describes the need for 

closure as 'the desire for a definite answer on some topic, any answer as 
opposed to confusion and ambiguity' (1989 : 14). This is the sense in which 
'cognitive closure' is applied in what follows. 

However variously the meaning of 'being saved' might be interpreted and 
expressed, the overarching understanding of Christendom is that it is the 
relationship which people have with God in Christ which is of key 

significance (Williams, 1989; Milbank, 1990; Hauerwas, 1991). 
Werpehowski expresses it thus : 

the biblically narrated world [is] a narrative history of 
relationship with God, who issues to humanity a promise of 
redemption and fellowship in Jesus Christ. The promise, 
moreover, gives fuller intelligibility to God's creative and 
preserving work ... across all dimensions of human life (1986 
285). 

But such a point-of-view is not entirely unproblematic. As already alluded 
to, what is meant by 'the soteriological sub-text' goes right to the heart of the 
debate within postmodernity. How may Christianity's claim to universal 
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salvific truth, irrespective of the plurality of ways in which that truth is 

understood within Christianity itself, continue to be maintained in a context 

of plural rationalities? Moreover, whilst'all religions ... ' may be'salvation 

religions' (Davies, 1984 : 13), there is no evidence which presupposes that 

there exists a cross-cultural conceptual or metaphysical commonality of 
understanding of what salvation is. Pritchard (1997) and Douglas & Ney 

(1998) warn against positing universal understandings and motives in 
different social settings. Indeed, Barley's anthropological study of death, 

Dancing on the Grave (1995), highlights the polarity of cross-cultural 

metaphysical ideas concerned with the individual's ultimate destiny. 

There are important differences between salvation as it is understood inter- 

religiously between the different faith communities and its theological 

variants intra-religiously within Christianity itself. Whilst in dogmatic 

terms Anglicanism operates within widely defined theological boundaries, 

nevertheless boundaries there are. As Colin Gunton remarks : 'theology 

ceases to be Christian theology if it effectively ceases to remain true to its 
boundaries' (1999 : 1), and in the view of the Doctrine Commission the 
boundaries of soteriological dogma within Anglicanism are that : 

salvation is defined by having Jesus Christ as its source and 
goal' which means 'to recognise the life, death and resurrection 
of Jesus as "constitutive" of salvation as well as revelatory' (1996 
: 184). 

But how is dogma, so defined, to be interpreted and understood by the clergy 
in their pastoral contacts with 'f olk-religionists' and their beliefs? As 
Patterson, with reference to Loughlin notes : 'the text does not become 

revelatory until it ... connects with lives, and not merely with ecclesial 
doctrinal formulations' (1999a: 10). Does the postmodern condition sound 
the death-knell for a systematic theology of salvation constructed from the 
ground upwards? Can theology at the conceptual level effectively claim any 
longer to offer a coherent explicanda of theological ideas at the subceptual, 
or even sub-subceptual level? 2 The expressions subceptual and sub- 

2 This question is asked in full awareness that systematic theology is not, and cannot be, 
reduced to a series of simple, mutually dependent interconnected logical propositions. 
Faith has its own logic from which dogma emerges hoc puto esse bonum, hoc puto esse 
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subceptual are used widely in what follows. They are not simply 
alternatives for what is commonly understood by sub' or sub-subconscious. 
'Subceptual' and 'sub-subceptual' describe those processes of meaning- 
making which lie embedded within the text. This 'text-beneath-the-text' is 

not just the product of subconscious or unconscious activity, but the messy 
cognitive processes out of which theological and doctrinal concepts emerge. 
This is the sense in which these terms are to be understood. 

Do the Somerset data suggest how a credible Christian soteriology might be 

constructed and maintained in these circumstances? What are the clues, if 

any, as to how the different soteriological sub-texts function in missiological 

and apologetic terms? 

Soteriology and sub-text 
From within the broad canvas of academia and in different ways, Lindbeck 

(1984), Milbank (1990), and Hauerwas (1991) are asking similar questions. 
Their answer is both instructive and, at least in part, inadequate. They use 

postmodernity to relativise all other narratives in order to reassert the 
Christian gospel as metanarrative 3. But in so doing they leave unresolved 
the tension between the Biblical metanarrative of salvation by faith in the 

atoning work of Christ and the complex of sub-narratives highlighted by the 
Somerset data by which such a metanarrative is interpreted and applied. 
Theirs is a theology 'from above'. Moreover, there is not only a contradiction 
here between the Somerset data and what is described above as 'the 

overarching belief of Christendom ... that it is the relationship which people 
have with God in Christ which is the sub-text', but also with feminist, 
liberationist, psychological, Christian-Marxist and other cultural-linguistic 
understandings of salvation. 

Serum (I judge this to be good, this to be true). 
The concept of 'meta-narrative' has become so jargonised that in places it has ceased to 

be related to what is meant by 'narrative'. Within the context of this Chapter, Christian 
soteriological metanarrative is defined as the 'thick-description' of the life, death and 
resurrection of Christ in the Bible (including Old Testament 'types' and epistolatory 
exposition) as God's saving event for humankind. 
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As the comments below show, whilst Christianity may be made up of a 

series of sub-texts, principally concerned with God, human nature, and 
salvation, the Bible is not, as Lindbeck, Milbank and others seem to assume, 
a source of pure, unadulterated doctrine! The gospel accounts, for example, 
present a'thick description' of salvation, and therefore an implicit one, 
which 'believers' then use as metanarratives to organise and explain other 
narratives. This helps with an understanding, of why it is that whilst Young 

notes : 'historically speaking, the effective starting point for Christian 

theology... has been redemption' (1976 : 360), and Bonda (1998) argues that 

whatever different doctrinal formulations may result, God has salvation as 
his one purpose, there is nevertheless no single doctrinal stream. So whilst 
the fundamental presupposition embedded within Christian theology is one 
which assumes a psychological and anthropological state of fallenness that is 

sui generis, the metanarrative that tells the story of this fallenness gives rise 
to a whole variety of different theological responses to humankind's 

pathological state (Dulles, 1988). 4 

So whilst soteriology emerges as the dominant theological attitudinal 
signifier or story, such a story is composed, as this chapter shows, of many 
sub-narratives. Once metanarrative is understood in this way it becomes 

possible to retain the integrity of the different accounts of salvation which 
emerge from the analysis of the Somerset data. 

In missiological terms, such an integrative approach recognises that there is 
no single apologetic paradigm when it comes to crossing the boundaries 
between mainstream belief and 'folk-religion'. Indeed, as the analysis of 
data in Chapters One and Five shows, the ecclesiological and 
epistemological sub-texts are themselves composed of sub-narratives across a 
broad spectrum. The data analysis in the second part of this chapter 
highlights both the meta- and sub-narrative aspects of the ways in which the 
clergy approach the apologetic task. Thus while there is clear, if implicit 
acceptance among the clergy interviewed, that it is the relationship which 

4 Dulles's five-fold ecclesial taxonomy (1988) has at its centre an explicit recognition that 
each'ideal type' of ecclesial polity contains its own distinctive version of the Christian 
doctrine(s) of salvation - it's own soteriological sub-narrative. 
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people have with God in Christ which is for them the key soteriological 

paradigm and that an experience of the atonement is the key transformative 

experience within this paradigm, the ways in which such a paradigm are 

understood and applied missiologically range along a sub-narrative 
continuum from what is described below as restrictivist to constructivist 

Of such a meta-/ sub-narrative dialectic, Mary Midgeley comments : 

The faith we live by is something that you must have before you 
can begin to ask whether anything is true or not ... it is the 
acceptance of a map ... enclosing a vision within which facts 
are placed (1992 : 57). 

She goes on to note : 'at the extreme of commitment, people are unaware that 
they are using such a map or picture at all'. In other words, even in 

postmodernity the notion of metanarrative, as an effective theory about how 

the world operates, still exists. And, what is more, such a 'meta-meta- 

narrative' is for the most part implicit. 

The soteriological metanarrative in inter-faith perspective 
Once this is understood, it is but a small step to recognising why the 

question 'who is saved and how and who is not ? ', is of central concern to 

religious practitioners. And, notwithstanding the comments made above, 
such a concern includes the broad canvas of world religions. Hick refers to 
the fundamentally 'soteriological character of the great world faiths' (1989 
10) which are'centrally ... concerned with the quest for salvation' (1989 : 
22). Elsewhere he notes that 'salvation ... whatever it is, is the central 
business of religion : salvation is what religion is all about' (1983 : 79). And 
in a similar vein Davies writes : '... the question "what must I do to be 

saved? ", ... 
lies at the heart of ... world religions (and) is present, though 

unvoiced in these terms in every culture' (1984 : 2). Taken together with 
Bailey's contention that 'human intentionality' is what lies at the heart of 
implicit religion (1989b : 3), Davies's comment goes right to the heart of what 
is meant by human personhood and this of itself is a key factor which 
emerges from the analysis of Somerset data on implicit soteriology (cf. 
Werpehowski, 1986; McFadyen, 1990). The key lies in the need to be 'saved' 
as fundamental to post-lapsarian human personhood. 
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Implications for 'folk-religion' 
It is reasonable to suppose therefore that this question '"what must I do to be 

saved? ", ... 
lies at the heart of ... ' and applies to both mainstream and 'folk' 

believing, however these are defined. Both Werpehowski (1986) and 
McFadyen (1990) would argue that 'folk-religion' gains its legitimacy in the 

way that it implicitly asks questions and establishes its coherence through its 

concern for the nature of personhood. 

Viewed from the clerical end of the telescope, the lens of 'folk-religion' 

enables the observer to register the impact that these implicit and 

unconscious ideas about salvation have upon clergy in the process of 

meaning-making. This is not to suggest that the role played by 'folk-religion' 

in this process is unique; it is simply the chosen point of embarkation. But 
it suggests that although clergy share in a corporate process of interpretation 

and insight based upon scripture and tradition, there may be as many faiths 

among Somerset clergy as there are individuals. As one respondent observes 
all of us who are in the Church, including me, have got our different levels of 

understanding about the creeds and everything else'. (042) At the same time 

while patterns are bound to emerge as part of the process of meaning-making 
which takes place as an inevitable fact of the research process, the 'gut- 

centre' of individual attitudes towards 'folk-religion' is ultimately based 

upon an individual response to Christ and the salvation that faith in him 
brings. 

Soteriology's sub-narratives 
It seems inevitable therefore that in any empirical research exercise, a 
plurality of theologies is bound to be the result. This is because Christian 
doctrine is itself plural. And yet within such a plurality there resides a 
concern for how human beings should live, The Likert data which are 
analysed in Chapter Four show this to be the case. Even though plurality 
has always existed, because of the complexity and ambiguity of the doctrine 

as well as 'in spite of its being obscured by the impositions of a rigid 
orthodoxy' (Young, 1977: 12), nevertheless there emerges from within the 
soteriological sub-narratives a concern for the concept of personal identity. 
Such a concern was referred to at the start of this chapter. It is the story of 
humankind's on-going relationship and the lived experience which people 
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have with God in Christ which becomes the metanarrative, or as 
Werpehowski puts it : 

To say that Christian faith is humanity's own most proper 
possibility of existence [... ] is to affirm that the world created 
and redeemed by God and Jesus Christ as depicted in Scripture 
is our one and only world and that our stories may be plotted in 
terms of God's narrated promise and mapped on God's terrain 
(1986 : 300-301). 

The missiological and apologetic task which faces the clergy is how to 

interpret this in the light of their own particular understanding of theology 

and how this relates to personhood and human flourishing. The data 

referred to later in this chapter highlight the different ways in which 
individual clergy respond to the task through the dialectical process of 

making the Christian faith intelligible to those whose spiritual signposts are 

rooted in religious soil beyond the regular life of the Church. 

The soteriological sub-text : some clerical interpretations 
The presence of 'folk-religion' and its transformations have important 

cognitive and apologetic implications for the clergy in their theological 
formation and praxis. Christian dogma traditionally defined does not 

appear to cover or effectively express what for many of Somerset's clergy are 

perceived to be the whole range of relevant questions of an ultimate kind 

that 'folk-religion's' presence begs answers to. As one cleric observes : 

there's a lot more to human spirituality than just Christianity and 
folk-religion is healthy because it threatens our divine right to 
exclusiveness. (035) 

Another, reflecting upon 'folk-religion' notes that : 

these inner religious beliefs and sentiments which people have, 
may well have an integrity of their own even though it may not 
belong to any explicit logical or rational system [... ] this is 
particularly the case in its intimations of creation spirituality which 
has been a great aid to me in my own spiritual journey. (044) 

And a third respondent comments that : 
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the Church has become overwhelmed by its own traditions and 
teachings rather than listening to what God is saying in the present 
through things such as people's folk religion. (048) 

An accumulation of evidence in the preceding chapters (especially Chapter 

Five) suggests that in making explicit what is implicit in the soteriological 

sub-text concerning its consequences for human existence and personhood, 

clergy attitudes are based only in part on Christianity's traditional 
'formularies and doctrines' and in part on a complex of cognitive processes 

which give rise to a worldview which is neither scientific or systematic, in a 
theologically and doctrinally straightforward sense, nor always coherent. 
As one respondent observes : 

... if the doctrines of the Church are to the fore, they're only to the 
fore in the sense of "what I will accept". So we may talk about 
doctrine and authority, but it's only my particular received 
viewpoint. So we need to stand back from the doctrine and 
dogma ... get rid of the doctrine and dogma because that's not 
what I really believe or want to share. (003) 

It might even be argued on the basis of some of the WD and ND interviews 
that mainstream religion is seen as 'folk-religion's' analogy rather than the 

other way round. It is certainly the case that in the opinion of a number of 
these respondents it is 'folk-religion' which is considered to be the more 
objective reality and mainstream tradition its analogy. As one Somerset 

cleric notes 

thankfully the church's worship isn't the only measure of society's 
spiritual temperature; in fact it's folk-religion which is the real sign 
that religious life is thriving. (056) 

In other words it is possible to argue on the basis of a number of the one-to- 
one interviews that the attitude of several Somerset clergy towards 'folk- 
religion' is that it is 'folk-religion' rather than mainstream tradition which 
matters most and is primary. This is partly because it is the ontological and 
existential needs with which 'folk-religion' is concerned which are thought 
to be implicitly articulated, even if ineffectually, in mainstream theology. 
Some respondents even seem to suggest that it is the unconscious primary 
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function of mainstream believing to articulate 'folk-religion's' perceived 

ontological and existential needs. One Somerset cleric remarks : 

I don't think the way that folk-religion is expressed really matters. 
There's something deep-down in folk-religion [... ] which is outside 
our normal material ken which has been overlaid and cluttered-up 
and made too complicated by professional religion which is the 
Church. (035) 

In other words, as Lindbeck (1984) notes in referring to what he designates 

'experiential-expressivism' : to 'experience' rather than to 'know', clearly and 
distinctly, is basic. 

A more extreme opinion, that subceptual or 'fuzzy' knowledge is indeed 

truer than propositional knowledge, is implicitly expressed by one 
respondent. This cleric sees in certain non-Church articulations of 'folk- 

religion' a 'dogma which alludes to something deeper and of greater antiquity' 
He refers to : 

the May Day ceremonies and [... ] the figure made out of withies, 
paraded around the church [... ] the Maypole dancing, hobby- 
horses and corn-dollies resting on a long tradition, rooted in 
creation which contains a truth deeper than Church dogma which 
the Church only manages to partially articulate. (044) 

Whether this claim can be substantiated is neither here nor there. 5 But it 
highlights the fact that in the opinion of this respondent 'folk-religion' is 

more than 'implicit Christianity'. It contains an alternative and in many 
ways more valid interpretation of a soteriological sub-text. Such an 
interpretation is both antecedent to the Judeo-Christian one and contains a 
phenomenological and spiritual value - maybe even a theological status - 
which mainstream believing dogmatically expressed does not possess. By 
implication, the subceptual cannot be expressed, even reductively, in the 

clearly conceptual. 6 

5 In fact in this particular parish these ceremonies were introduced by, among others, the 
respondent, in the early 1990s! 
6 This quote raises the whole issue of whether it is possible to separate truth from its 
articulations and what theory of truth is represented here. 
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Less radically perhaps, but more commonly expressed, especially among 
WDs and NDs is the point-of-view which believes that 'folk-religion and 

mainstream are all about the same thing'. In other words, they share a 

common, if unrecognised and somewhat differently expressed, sub-text, and 

present different refractions of the same image. The clue to the identity of 
this sub-text is seen in the analytical section in the second part of this 

chapter. 

As one respondent, reflecting on the kind of longitudinal changes referred to 
in Chapter Six notes : 

the old framework of there being a God in the sky who's distant 
from creation is crumbling. What folk-religion does is to allow 
people to explore themselves as spiritual, divine beings [... ] to me 
there's one truth and both folk-religion and [... ] mainstream 
tradition are trying to explore that, whatever that might be. (003) 

At the same time others, notably some SNDs taking their reference point 
from a different sub-narrative, express the opinion that 'folk-religion isn't 

religion at all' (050) but'a mutually exclusive truth-claim' (013). 

Notwithstanding the suggestion already made that a feature of sub-texts is 
the sub-narrative refractions they contain, comments such as these continue 
to raise doubts as to whether it really is possible, on the basis of such 
conflicting attitudes, to construct a single paradigm of explanation for what 
salvation is about and what it means to 'be saved'. 

Practical and discursive consciousness 
The work done by Giddens (1984 : 41ff) on what he terms practical 
consciousness and discursive consciousness offers a useful heuristic gateway 
which connects both these polarised sets of attitudes with the concept of 
sub-text and the implicit nature of the way that clergy interpret the 
soteriological narratives under consideration. According to Giddens most 
of the rules and meanings that guide social life are implicit. They become 
discursive (i. e. explicit) only when these meanings are communicated. Such 
a discursive process is involved in the sixty-one interviews with Somerset 
clergy where, in effect, what respondents are doing is seeking to clarify and 
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define what their attitudes are to 'folk-religion' as well as, by implication, 

mainstream believing. But this begs the question of what it is that clergy are 

making explicit. Giddens suggests that the answer lies in what he terms 
'ontological security', 

the ... confidence or trust that the natural and social worlds are 
as they appear to be, including basic existential parameters of 
self and social identity (1984 : 375). 

So it is that the religious constructs out of which clergy attitudes are formed 

are, as stated above, neither purely doctrinal, nor entirely coherent. 'It seems 
that in common with the rest of homo sapiens, the Weltanshauung of 
Anglican clergy is, to a large extent, a social as well as an intellectual 

construction! Indeed, to repeat what has already been stated : there is scant 

evidence from the one-to-one interviews that intellectual or formalised 

structures of belief give rise to any unequivocal and explicitly doctrinally 

expressed clerical attitudes towards 'folk-religion'. 

Evidence from the Likert questionnaire suggests that when faced with 
doctrinal statements of a traditional dogmatic kind, Somerset clergy have 

little trouble in defining their personal belief constructs in terms of such 
formulae and they do so with what appears to be a minimum amount of 

reflection. But once presented with the issues of pastoral praxis which 

relate to mainstream tradition's attitudes to 'folk-religion', the influence of 
any underlying doctrinal referents remain at best precisely that - they are 
implicitly embedded within the attitudes expressed. The expression 
'implicit-soteriologizing' perhaps best describes this process. 

In the light of the foregoing, what is considered below is the question : in 

what sense may soteriology thus understood, be 'implicit'? 

Soteriology - how might it be implicit? 

The idea of 'implicit religion' which posits that there exists and even 
flourishes within secular society an inherent religiosity, has become closely 
associated with the name of Edward Bailey. Bailey's work, in so far as it 
relates to 'folk-religion', is described and critiqued in Chapter Two. 
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In his empirical approach to 'implicit religion' Bailey operates much as a 

personal construct psychologist might - he draws from his respondents facts 

about their own spiritual awareness in the language they themselves use in 

order to express it. And this is also the case in each of the sixty one 
Somerset interviews although as with Bailey's approach, it raises the whole 

question of who it is that decides whether or not a particular saying is 

'spiritual'? 

But the way in which the description 'implicit' is being used in this research 
differs in two important respects from the way in which it is used by Bailey. 

First it is used to differentiate it from the explicit theology of creeds and 
doctrines which may be implicit in the way that clergy express their beliefs, 
but which, on the basis of the data presented below, are seldom expressed in 

any coherent and explicit way. Thus whilst clergy inevitably use religious 
words in their attitudes to 'folk-religion', they rarely use explicitly doctrinal 
language. In other words, it may be stated categorically that what 
respondents are really talking about or describing, are their own implicit 
(rather than formally or doctrinally expressed) beliefs about salvation. 

Second it refers to the real, if unconscious, religious attitudes that Somerset 

clergy have towards 'folk-religion' and 'folk-religionists'. As data presented 
in Chapter Four indicates, there is no evidence to support the view that 

explicit doctrinal concepts are used by the individuals who are the subject of 
this study in any equivocal sense. Indeed on the basis of the evidence so 
far, it is clear that in understanding clergy attitudes to 'folk-religion' the 
implicit factors and motivations underlying theological constructs cannot be 
ignored. 

This may seem to imply a distancing from Bailey's ideas. This is not the 
case and there are important epistemological connections between Bailey's 
work and the research findings which are set out below and soteriology is 
the key. 
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The 'Implicit-Soteriology' of Implicit Religion. 
The reason is that 'implicit religion' is itself implicitly soteriological. As 

noted above, Davies puts it thus : 'all religions are salvation religions' (1984 : 
13), and there is no reason to suppose that this does not remain the case 
howsoever a set of beliefs and practices may construct themselves. And yet 
Davies's statement is both paradoxical and one which begs the question of 

efficacy and eschatology. Whilst 'all religions... ' maybe 'salvation 

religions', there is no evidence which presupposes that there exists a cross- 

cultural conceptual or metaphysical commonality of understanding. Indeed 
from the point-of-view of Christian apologetics, Werpehowski notes that the 

assumption of the existence of a common epistemological denominator, such 

as that suggested by a shared concern for soteriology, is of less importance 

than the unearthing of : 

the particular storied character of the variety of human 
commitments and trusts in order to disclose and appreciate 
how they may contain within them some witness to an all- 
embracing promise that is relevant to all [even though these] 
may function in different ways for Christian and non-Christian 
(1986 : 300; 292). 

And at the same time Davies's (1984) dictum stresses the tension which 
exists between the subjective and objective aspects of salvation which are 
amply illustrated by the ambiguities of Christian orthodoxy on this subject. 

Understood in these terms mainstream and 'folk-religion' are both part of a 
process of meaning-making in which salvation, consciously or otherwise, is 
that state of cognitive and affective well-being which emerges from the 
individual's spiritual and religious Weltanshauung. In this respect 
Rokeach's work on value systems in religion, especially his finding that 
among church attenders 'salvation... (is) the most distinctively Christian 
value' (1969 : 3) whereas it is ranked low among those with lower levels of 
formal religious adherence, is open to question. It is precisely such a 
misplaced understanding of religion, its constructs and expressions, which 
Bailey and others have effectively exploded. 'Folk-religion's' concern with 
salvation may be largely implicit, but it is nonetheless every bit as real as 
that which occupies the central position within mainstream. 
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Viewed from a different perspective, the essentially implicit nature of belief- 

constructs contained within the one-to-one interview data which has a 
significant bearing on respondents' attitudes to 'folk-religion' is seen in what 
Thistleton has described as 'a socio-pragmatic hermeneutic' (1992 : 410-452). 
With reference to liberation theology, Thistleton asks : 

do the hermeneutical systems constructed or utilised by 
liberation theologies ... 

function pragmatically to filter out from 
the biblical texts any signal which does anything other than 
affirm their hopes and aspirations ... or do they embody a 
genuine socio-critical principle which unmasks oppression-as 
part of a larger trans-contextual critique? (: '410) 

The purpose here is not to critique Thistleton, nor is the frame of reference 
that of liberation theology. But Thistleton's remark begs the question of 
whether, in their attitudes to 'folk-religion', clergy are unconsciously 
operating a socio-pragmatic hermeneutic which makes selective use of 
Christian ideas about salvation. Only two out of sixty-one respondents 
actually use the word 'salvation' and relatively few employ any of its 

cognates. Bailey has defined the core of implicit religion's concern as that of 
'human intentionality' (1998b: 3). To this extent 'implicit religion' 
functions as an aspect of explicit religion. Smart suggests that 'the more 
complex and pervasive the latter, the less evident is the former' (1998 : 26). 
The theological and semantic complexities of the Christian doctrines of 
salvation suggests that individually expressed soteriological ideas are more 
likely than not to be implicit. 

What the remainder of this chapter attempts to explore is not so much the 
function of salvation as the central concern of mainstream and 'folk-religion' 
whether this is understood in terms of religion's capacity to bring luck, to 
offer protection or to guarantee eternal life, but the diversity of views among 
Somerset clergy over how this occurs and what its consequences are in 

people's lives. 

The implicit-soteriological sub-texts of Somerset clergy. 
The analysis which follows shows evidence of the individuated nature of 
clergy belief systems and the often contradictory attitudes referred to in 
Chapter Five. Theoretical and methodological concerns for analysis at the 
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interface between aggregation and individuation is a theme whose path is 

now well-trodden and for all the reasons referred to in the Introduction to 

Part Two it is the search for the patterned way in which meanings emerge 

which guides the analysis which follows. 

What the one-to-one interviews reveal 
Just two respondents make specific reference to salvation. Respondent 056 

states : 

your doctrine of salvation actually informs the way you treat people 
and mine is that Jesus came for all. And respondent 059 
observes that : the gospel is about God taking hold of us, about 
salvation through faith ... 

A further six respondents use the word 'saved' or one of its cognates. 

At no point however in the sixty-one interviews was any respondent asked a 
direct question about salvation or any of its cognates. And yet when the 

data are analysed an attitudinal pattern begins to emerge which though 

implicit, is nevertheless soteriologically focused and the analysis of data 

produces material of this sort from all sixty-one respondents. 

Five broadly defined categorical response clusters emerge to which the 

descriptive titles restrictivist; exclusivist; Christian inclusivist; universalist 

and constructivists are given. The second of these is the re-named 

equivalent of the Likert conversionist/ rigorists and the fourth (universalist) 

corresponds to the cluster of that title proposed by the Likert taxonomy 

(Figure 4.7). A justification of the choice of these titles becomes clear when 
the data are analysed and the subtle but important distinction between the 

restrictivist and exclusivist and between universalist and constructivist 

categories is defined. A diagnostic schema showing the collapsed salient 
(conceptual) features of each of these five clusters is seen in Table 8.1 

together with a list detailing those respondents whose data coincides with 

each aspect of the relevant cluster. 

This is not to suggest that the use of explicitly soteriological language is 

entirely avoided by respondents in defining their attitude towards 'folk- 
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religion'. In plotting the textual references quoted below, there are signs 
that explicitness is correlated with what Lindbeck (1984) calls 'cognitive 

propositionalism' - mind-independent divine reality -, a trait which trails off 
from the SND/ restrictivist end of the continuum towards the increasingly 

'experiential-expressivism' of ND/ constructivists. 7 Data already presented 
in Chapter Five, for example, show this to be the case, particularly with 

respondents within the restrictivist and exclusivist groups. But even here 

the greater part of the text remains implicit. This is an important and 

surprising finding for the SNDs. It is the implicitly soteriological text which 
is most revealing. The decision to use recognisable doctrinally or quasi- 
doctrinally derived soteriological descriptive categories for each of the five 

generic groups and for the diagnostic sub-categories of each is entirely 
intentional. In this way the implicitly soteriological nature of the data is 
brought to light. 

It comes as no surprise that in common with the SND-ND and Likert 

taxonomies, these attitudinal clusters operate as a continuum and, broadly 

speaking, the internal ecclesial patterning follows that which has emerged at 
a number of points during this research - broadly speaking because it is 

possible to infer from the analysis of interview text both the underlying 
pattern of individuation and the structure of the continuum. Table 8.2. 
illustrates this by taking the information on respondents in Figure 8.1 and 
comparing this with the SND-ND continuum by referencing subjects along 
the restrictivist > exclusivist > Christian inclusivist > universalist and 
constructivist axis using their location within the SND-ND continuum. A 

comparison of the data on churchmanship and ecclesial style by SND - ND 

cluster in Table 5.3 with the location of respondents along the restrictivist > 
exclusivist> Christian inclusivist > universalist and constructivist axis in 
Table 8.2, illustrates the internal structuring embedded within the former 

which is revealed by the latter. Figure 8.3 illustrates the data in Table 8.2 in 

simplified graphic form. What is different about the schema in Tables 8.1 

and 8.2, and in Figure 8.3 is that not all SND conservative evangelicals are 

7 See Surin (1989 : 159-179) for a useful discussion of Lindbeck's theory of religion, 
especially his use of the concepts of 'cognitive-propositionalism and 'experiential- 
expressivism'. 
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either restrictivist or exclusivist, neither are all SND-SPD open evangelicals. 
Likewise, not all WD-ND liberals are universalist or constructivist. 
This is important new information which justifies the value in research 
terms of replicating and extending the RCP instruments on 'folk-religion' to 

Somerset. The approach through 'implict-soteriology' discloses data at the 

attitudinal interface between the individual and the collective which are 

only hinted at, to differing degrees, by both the RCP and Likert exercises and 

which expose the determinism which unreflectively links churchmanship to 

attitudes to 'folk-religion'. 

Thus in data analysis terms, the implicitly-soteriological text embedded 
within the interviews not only triangulates and therefore confirms inter alia 
the robustness of the SND-ND and Likert taxonomies, but more revealingly 
discloses the internal structuring of both at the interface between the 

collective and the situationally discrete. As such the data illustrate the 

patterned yet complex nature of clergy attitudes to 'folk-religion' in a way 
which neither the RCP nor even the Likert data are capable of revealing. 

Pedestrian as it may seem, Walcott's maxim that the data be allowed to speak 
for themselves (1991 : 29), an axiom which has proved its worth already in 
this research, suggests that the best approach is to analyse each cluster along 
the restrictivist > exclusivist > Christian inclusivist > universalist and 
constructivist axis in turn. The purpose here is simply to see what the data 

reveal about clergy attitudes to 'folk-religion' in terms of what is described 

above as the unconscious operative epistemological presuppositions 
concerning the existential human condition out of which individual clergy 
construct their theological ideas. The intention is that as this task proceeds, 
a dialogue between the different positions will then be possible, highlighting 

and drawing-out the issues as they emerge with respect to clergy attitudes to 
'folk-religion'. 

(a) The implicit-soteriology of restrictivists (n=4) 
The restrictivist cluster is composed entirely of SND conservative 
evangelicals. At first sight, restrictivist soteriology is characterised by an 
implicit or unconscious belief that all the unevangelised are damned. It is by 
their attitudes and beliefs that 'folk-religionists' effectively bring themselves 
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under eternal condemnation. This subceptual soteriology is illustrated by 

reference to respondent 059 who tells an interesting story which contains 
within it a number of significant inferences : 

I did a funeral the other day of a lady who'd died and had a 
granddaughter born a few hours afterwards. And her daughter 
said 'I'd like to think they saw each other in passing'. And then 
she went on to quote a whole number of other things - 'she and 
dad are reunited'; 'it's what she would have wanted'. No question 
whatsoever in her mind where they are. Never went to church 
and yet they're in heaven, they're reunited with anybody they want 
to be reunited with and they're looking down somehow on what's 
going on, even to the extent that people will say 'she arranged the 
weather for us. ' [... ] anything that might suggest that mum hasn't 
gone to heaven would be totally rejected by them. [... ] And when 
you ask them why they believe that, if you pressed them, they'd 
say'well, they were never unkind to anybody, lived a good life' and 
so on. [... ] Christians are livid at that kind of attitude - they're 
miles away from the gospel, clearly outside of God [... ] And people 
they know who didn't live a good life, they still think they're in 
heaven. Those they don't know who didn't live a good life they're 
quite happy to consign to hell. It's the same with baptism [... ] I 
make it clear when baptising the babies of non-believers that we 
haven't made them Christians. If they think it will ensure their 
child goes to heaven - actually it's the complete opposite. They've 
no idea of the eternal consequences of remaining in folk-religious 
error. 

At face-value, the salient features are : 
(1) the essential salvific requirement of commitment to Christ during one's 
lifetime ('anything that might suggest that mum hasn't gone to heaven would be 
totally rejected by them ... non-believers); 
(2) the belief that the unevangelised deserve condemnation ('never went to 
church and yet they're in heaven ... If they [the parents of non-believers] think it 
will ensure their child goes to heaven - actually it's the complete opposite ... the 
eternal consequences of remaining in folk-religious error'); 
(3) general revelation does not provide a means to salvation ('they lived a 
good life'), but so what? 8 Explicitly, salvation is not by works, ('Christians 
are livid at that kind of attitude'). 

8 There is a clear implicit connection here with Barth. On the matters of general revelation Barth comments 'the linking of Christian thought about God with this supposed general 
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A similar attitudinal pattern to 'folk-religion' at face-value is seen in the data 

on respondent 040. In response to question 4.3, respondent 040 states 

explicitly 'I will never refuse to baptise a child' and reiterates this in response 
to question 4.5 where he adds, 'legally I can't stop it and I wouldn't want to 
because we have to be open to being used if we're to be of any use. And 

earlier in the interview he states : '... now with the folk-religion I'm happy, 

knowing that there's a lot there which can enable me to take control' (sic! ) but in 

a later remark he qualifies this by stating 'I've learned to allow people to be 

spiritually responsible for themselves'. 

But paradoxically this latter remark is prefaced by the words :I want them to 

come to the right answers'. In both these and the preceding remarks by 

respondent 059 the restrictivist understanding of salvation appears to be 

shot through with a number of paradoxes which reside within the text- 
beneath-the text i. e. at the subceptual and sub-subceptual levels. Whereas it 

might be argued that systematic theologians construct doctrine by drawing 

upon the subconscious text, it may be that it is the sub-subceptual level 

which reveals most about clergy attitudes to theological ideas and their 
formation. 

Clearly what at first seems to be most obvious about restrictivists, even at the 
implict level of the sub-text, is itself nuanced. In their subceptual or 
unconscious attitudes to the question 'who is "saved" and who is not? ' these 

respondents, arguably the most theologically conservative, are re-formulating 
salvation doctrine in order to deal with the cognitive-dissonance which 
arises when dogma is faced with the pastoral issues raised by 'folk-religion'. 
So how is sanctification to come about? How are we to recognise this event? 
What, for restrictivists does salvific security consist of? 

Addressing these questions leads these restrictivists into a series of 
paradoxes. One paradox runs as follows : explicitly for restrictivist 
salvation lies in 'a biblical faith which has a world-view that covers the whole 
gamut of human activity' (050), which is 'all about God taking hold of us, about 

knowledge is a fateful error, because important characteristics are imparted by what a man 
thinks he knows of himself' (1961 : 49-50). 
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salvation not by works, not by knowledge or human understanding' (059); 'you 

have to receive something by grace from God as a free gift' (060). Yet 

implicitly it is something we work for ourselves; it is something we do. The 

consistent but paradoxical view of restrictivists, is that the salvific power of 
divine grace is replaced by the quasi-Pelagian belief that salvation lies in 

right knowledge and correct moral action. 9 Such a finding is surprising 

and emphasises the value of this type of in-depth sub-textual analysis. But 

what leads to this conclusion? 

Take, for example, respondent 040. Having said that 'we become sanctified 
by lifting our consciousness to Christ [... ] by belief in the Trinity, belief in the 

power of the cross, belief in the grace of God and the power of his resurrection', 
he then goes on to refer to 'folk-religionists' who bring children for baptism. 

Here it is in the exercising of this right (i. e. in wrong moral action) that'folk- 

religionists' condemn themselves: so much so that 'I once almost stopped a 
baptism because I knew that the people there couldn't in all honesty make the 

baptism vows'. 

This same position is found in remarks made by respondent 060 who having 

explicitly commented'I think the eternal consequences of people remaining in 
folk-religious error is hell' later implicitly infers that such ultimate 

consequences are appropriate for any who as 'folk-religionists and anyone 
who's not a Christian' make baptismal vows and then 'having heard and 
understood go on to reject' the gospel they contain. The measure of salvific 
effectiveness for this restrictivist begins with a theoretical knowledge of 'the 
objective truths of the gospel' (040) as a prerequisite to the salvific existential 
changes which take place once 'people are converted from error to truth' (050). 
Here again, belief is something we do. 

Consequently the implicit measure of what constitutes the effective 
communication of 'the objective truths of the gospel' lies in the potency of 'the 

9 In Pelagius' opinion the value of Christ's redemption was limited to instruction 
(doctrina) and example (exemplum) in such a way that eternal life may be gained without 
the aid of grace. (See Pelagius libri, XXX, 678. ) Paradoxically the subceptual belief of 
restrictivists comes close to gnosticism of constructivists (see later in this chapter) at this 
point. 
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word' itself. Hence 'having heard' is to have understood. Paradoxically for 

restrictivists salvation is implicitly activated by means of works in which the 

priest himself 10 stands in place of Christ as the mediator of salvific truth! 
In this version of the soteriological sub-text the words which constitute 'the 
knowledge which saves' may be explicitly expounded as the Word of God, 
but appear rather to be projections of the clergy's own implicit attitudes to 
dogma. 

As a result there is among restrictivists an emphasis on the didactic, the 

propositional, and the pedagogical 'in order to get [folk-religionists] to change 
their ideas about God [... ] and come to the right answers' (040); (in baptism for 
instance)' we haven't made their babies Christians [... ] but when they (the 

parents and godparents) can make the promises for themselves with 
understanding then they become Christians, tbm they enter the Kingdom of God 
[... ]', and he adds 'you're either in the Kingdom of God, or you're outside of it ... 
the line between them is very clear cut. ' (059) Likewise : 

I understand all the arguments about Christianity's unique truth 
claims being anathema in today's relativistic society. But if I run 
into anybody who espouses these views ... I get talking to them in 
logical propositions which they in theory don't believe exist and yet 
use whenever they get into conversation. (013) 

Here again, implicitly, saving belief (the line [... ] is very clear cut) is something 
we do, it resides within 'understanding' and 'logical propositions'. Implicitly, 
sub-subceptually, it is less salvation by grace than by gnosis. It is in 
knowing a thing that we share in the divine mind and thereby experience 
salvation. 

This is seen again in the following. Embedded within respondent 040's 

response to question 4.3 is the story of : 

when somebody wanted to have a Hindu as a godparent and I had 
to say 'why is this person going to be a godparent? ' 'Well, first of 
all he's a very nice person, a spiritual person. ' I've no doubt that 
he was a spiritual person. But I had to tell them that their child 
was going to be a handicapped child (and that shocked them) - 

10 All four restrictivists are men. 
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how could this Hindu person help? If baptism is about coming into 
God's world, who was this person they wanted as a godparent 
when it comes to knowing about what it means to be a citizen of 
God's kingdom? [... ] I just weep for people who've come to 
baptism through folk-religion, especially when they face death. [... ] 
Like most who are coming for reasons of folk-religion, they're 
asking me to put myself on the line; to stand there telling lies that 
are not right and that I won't do. [... ] What they're asking for is 
illogical. I once almost stopped a baptism because I knew that the 
people there couldn't in all honesty make the baptism vows. 

This story illustrates a further sub-textual feature of restrictivists' gnostic 

soteriology : like Augustine, the respondent follows the anticipated 

conservative-evangelical line that whilst general revelation brings knowledge 

of God's nature to both 'folk-religionists' ('there's a lot there') and Hindus ('I've 

no doubt that he was a spiritual person'), such knowledge is insufficient for 

personal salvation and its inadequacy has eternal consequences ('their child 
was going to be a handicapped child [... ] I just weep for people who've come to 
baptism through folk-religion, especially when they face death'). 11 

Not surprisingly for a conservative-evangelical, neither 'folk-religion' nor (in 

this instance) Hindu belief, can be equated with Christianity; there are no 
areas of spiritual equivalence. Neither 'folk-religion' nor Hindu belief are 
able to provide adequate criteria for evaluating the truth of Christianity's 

claims. But the respondent also implies that to be 'saved', individuals need 

explicit knowledge of Christ as Saviour. 12 But this knowledge is not the 
intuitive knowledge of grace. Moreover, embedded within respondent 040's 

response there lies a doctrine of the Church which implies that membership 
of it is not merely an extrinsic. condition from which it might be appropriate 
for a 'folk-religionist' or a Hindu to be freed merely because he does not 
know about it and the salvific necessity of belonging to it. 

11 On this point the respondent implicitly reflects Calvin's dictum that 'it is an indubitable 
doctrine of Scripture, that we obtain not salvation through Christ except by faith; then there 
is no hope left for those who continue to death unbelieving' (Institutes of the Christian 
Religion, 2.6.1). 
12 Augustine is quite explicit in his doctrine of salvation on this point. See The City of 
God, 8: 6,10-12. 
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Implicitly, not only the parents, but the priest himself is placed in a situation 
of unacceptable compromise with regard to his own spiritual integrity 
('they're asking me to put myself on the line; to stand there telling lies that are 
not right and that I won't do') even though, paradoxically, 'we have to be open 
to being used if we're to be of any use'(! ). 

For restrictivists'folk-religion' is idolatry. It is composed of false absolutes 
('they were never unkind to anybody... ) which falsely equate with the implied 
belief of 'folk-religionists' that this goes hand-in-hand with what it means to 
have '... lived a good life'. Thus : 'what they're asking for is illogical'. In effect, 
the fundamental disobedience of humankind is reasserted and this implies a 
Christocentric idea of salvation without knowledge of which human beings 

remain 'lost' sui generis. 13 Any suggestion of general revelation makes the 
event of the Incarnation null and void. 14 

The unconscious and implict attitude of restrictivists towards 'folk- 

religionists' appears therefore to turn upon a doctrine of salvation which 
concentrates upon the inaccessibility of salvation for those who are non- 
believers (and believing is something we do) - including those of other faiths; 

the ontological necessity of Christ for salvation and the character of personal 
revelation. Restrictivists are theological realists par excellence. The 
historical Jesus is the unique, decisive and normative self-revelation of God, 

the sole criterion by which all religious activity is to be understood and 
evaluated. 

At the explicit level of personal dogma, salvation for the restrictivist 
involves an uncompromising Christocentricism. In Lindbeck's terms, Christ 

saves as a result of a'cognitive-propositionalist' understanding of salvation. 
Speech (confession of sin and saving belief in Christ), and action (though 
baptism, a life centred upon prayer, bible-study and a willingness to witness 
to Jesus through faith-sharing) are expressions of Christianity's 'truth-claims 
[... J about this reality, which are genuinely informatory' (Surin, 1989 : 159). 

13 Cf. the observation of Calvin Shenk on this point (1997 : 35). 14 The respondent is implicitly close to Barth at this point. To Barth any revelation which 
is not'in Christ' becomes an idol by making competing claims for the knowledge of God. 
And any knowledge, is not a revelation at all, (See Barth 1957 : 30; 1963 : 19-20). 
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It is these things which 'save' and ontologically set the believer apart from 

'the lost'. 

At this explicit level faith in Christ alone, as God's unique and unrepeatable 

self-revelation, is what leads, through justification and sanctification, to 

conversion and salvation. 

But such explicit dogma, when viewed through the lens of dogma as the 

implicit subceptual projection of the four restrictivists, presents a very 
different soteriology. It is a soteriology of Gnosticism. For although 

explicitly it is faith in Christ expressed in traditional Church dogma that 

leads, through justification and sanctification, to conversion and salvation, 

such dogma when expressed implicitly lack any objective content. 
Paradoxically, in handling the cognitive dissonance created by their pastoral 

encounters with 'folk-religionists' and their beliefs, restrictivist deal with the 

relationship between faith and works in salvation, by unconsciously 

replacing the conceptual (the reconciliation of God with humanity effected 
by the incarnation of one who is 'at one with us') by the subceptual : 

salvation lies in right knowledge and correct moral action. It is, 

paradoxically (sub-subceptually), salvation by works whether of 

commitment or response : not'God may graciously use this', but this person 

may use me/ this for their salvation' - an unexpected attitude indeed for 

conservative-evangelicals! 

(b) The implicit-soteriology of exclusivists 15 (n=16) 
Paradox and the significance of soteriological formation at the sub- 
subceptual level have already been referred to with reference to restrictivists. 
Not surprisingly similar attitudinal mechanisms operate among exclusivists. 
But the heuristic value of the exclusivist subtext is that it illustrates how 

these respondents handle and reduce soteriological cognitive dissonance 

through a process of ideation and cognitive closure (see above, and n. 6). 

15 The expression 'exclusivist' has been used by or of a number of theologians who are 
generally agreed that non-Christian forms of belief 'are marked by humankind's fundamental 
sinfulness and are therefore erroneous, and that Christianity offers the only valid path to 
salvation' (D'Costa, 1986 : 52). It is used here solely in the sense in which the data suggest 
such a description and in the terms defined by the interview text alone. 
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Who are these exclusivists? SND evangelicals (n=12) are the dominant 

group here together with three SPDs (two evangelicals, one charismatic 
liberal) and one central WI). Like restrictivists, exclusivists implicitly 

express the view that there is no other way to salvation except through Christ 

and his Church. Therefore many of the conceptual, subceptual and sub- 

subceptual features noted in the analysis of restrictivists are present within 
the attitudinal matrix of exclusivists (see also Table 8.1). But there are also 

significant differences. 

The first difference lies in the exclusivist belief that general revelation can 

provide a means to salvation for 'folk-religionists' because 'people know that 

God exists [... ]' even though in effect'[... folk-religion] fails to do so because 

they've forsaken the Creator and served the creature' (013). The contrast with 

restrictivists is an important one: it provides evidence of the unconscious 
presence within exclusivist soteriology of what Calvin calls sensus 
divinitatis -a universal religious consciousness. 16 

Secondly there is for exclusivists an ontological difference between'the real 
Church of believers and those church members who come along but hold [folk- 

religious] beliefs'. (055) 17 Hence, the generic description of this cluster as 
exclusivists. If such an attitude is present among restrictivists, the text 

provides no evidence for it : exclusivists experience cognitive dissonance 
differently from restrictivists and are engaged in a different process of 
ideation and cognitive closure. The evidence lies within the pastoral 
subtext of exclusivists whose modus operandi differs from restrictivists in 
two ways : firstly in their acceptance of the pastoral opportunities offered by 
'folk-religion' (the restrictivists view is that 'folk-religion is so opposed to 
Christianity that it cannot offer any staring point short of renunciation and 
repentance' [060]), and secondly in their implicit belief that although the 

unevangelised are 'lost' it is only those (usually identified as 'folk- 

religionists') who by their words or actions have 'actually rejected Christ' (038) 

who are damned. 

16 On this point see also Brunner (1949 : 33-35). 
17 On the difference between the true and the false Church, see Brunner (1937 : 562-567). 
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If this analysis to correct, then what form does 'folk-religion's' rejection of 
Christ take for exclusivists? Does it, as is the case with restrictivists, come 
from a lack of right knowledge and correct moral action? Or is it something 
else? 

Clearly there are differences. For exclusivists 'folk-religion' 'can be a good 
starting point' (001), 'a wonderful opportunity to bring them in in the hope they 

might want to stay' (045), 'a starting point for moving people on into something 
real and true' (049). Implicitly therefore, whilst the manner of Christ's 

revelation is sui generis, i. e. of an entirely distinctive character, the approach 
of exclusivists to pastoral praxis contains a missionary imperative towards 
'folk-religionists' which is lacking among restrictivists. But the implicit 

soteriology of exclusivists also contains a number of paradoxes which reside 
at the sub-subceptual level and appear as unconscious attempts to handle 

cognitive dissonance. Aspects of this dissonance emerge in the following 

quotes : 

I have never refused to baptise a child and I never will [... ] but if 
they make a decision to have a child baptised without the slightest 
intention of bringing the child up to pray, or read the bible ... if they 
make that decision, then 'judgement is mine sayeth the Lord I will 
repay'. They'll have to stand before God some day. (001) 

Similarly, 

... 
bad behaviour by folk-religionists in the baptism service has 

really undermined the service. They're not willing to listen or join- 
in ... they have a very positive example of Christianity in front of 
them and they're turning their back on it. (045) 

And, 

I feel very strongly that we shouldn't compromise our 
understanding of Christianity [... ] I particularly hate the 
crematorium which is feeding-into folk-religion because you don't 
have time to do anything other than sentimentalise - and I won't do 
it. [... ] I do believe we're journeying beyond the grave and we can 
only know which way to go if we've picked-up the signposts. Those who've striven to seek God in this life will see him face-to- 
face. If people don't want it when it's offered, and that includes 
people making and keeping the baptism promises, there are 
eternal consequences to that. (049) 
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For these exclusivists it seems that, at least in part, rejection of Christ lies in 

the unfulfilled expectations of the clergy themselves! Unbelief is measured 
in terms of right behaviour as these clergy themselves define it. Believing is 

something we do, i. e. salvation is by works. Despite the possibility of 
pastoral openness towards 'folk-religionists' there remains a major (and 

unresolved) conflict between 'folk-religion' and the way in which exclusivist 
clergy define Christianity's ontological truth claims. The connection here 

with the restrictivists' sub-subceptual attitude that salvation is by works 
because believing is something we do (which is denied by 'bad behaviour' 

and an'[un]willingness] to listen or join-in'), and the priest in place of Christ as 
the mediator of salvific truth ('we shouldn't compromise our understanding of 
Christianity [... ] compromise on the gospel, "judgement is mine sayeth the Lord"' 

sic! ), is obvious. So are exclusivists really all that different? And do all 
exclusivists handle dissonance in the same way? 

Clues to both these questions lie in the following two quotes. In comparison 
to those above, there is a subtle but important change of emphasis : 

Folk-religion might be a starting point, you have to meet people 
where they but they have to decide to come out of folk-religion. 
It's not something you can build on. [... ] what they're worshipping 
is themselves - God made in their own image - it's self-referencing. 
If people have been involved in ' folk-religious or New Age stuff 
these are not things you can gloss over, they need to be faced-up 
to and turned-away from and a new start made within the Christian 
life otherwise they're spiritually dead. (053) 

Likewise : 

We have to recognise and respond to folk-religion, to be in touch 
with it, but you can't manipulate it. They don't understand evil; 
they don't understand there are powers and dark forces which can 
infiltrate. I don't think - I'm sorry if it sounds judgmental - they've 
any excuse; they've heard the gospel but they've chosen not to 
enter into a living relationship with the Lord ... their bible 
knowledge is pathetic. It's a spiritual battle and it's painful. (055) 

A common and implicit soteriological stress in both quotes is that despite an 
expressed inclination towards pastoral openness and an a priori acceptance 
of 'folk-believers' (c. f. restrictivist 040 who assumes that 'folk-religion' like 
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Hinduism is a priori unbelief), exclusivists deny any truth claim other than 

that contained within Christianity ('they can't get to heaven on their folk- 

religion' (013) ). Among exclusivists such a view is all-embracing. But 

whilst each of the 16 exclusivists differs from the four restrictivists, for 

whom 'folk-religion simply doesn't exist as religion' (050), two contrasted 

attitudinal refractions emerge from within the exclusivist sub-text. 

All 16 respondents see 'folk-religion' as possessing an opportunity for 

missionary encounter ('a wonderful opportunity to bring them in') yet some also 

see there a transition from a sensus divinitatis to a religiosity with dangerous 

and ultimately disastrous spiritual potency -'the powers and dark forces 

which can infiltrate'. Both soteriologies begin from an implicit belief in the 

universal salvific will of God but only for some is 'folk-religion' seen as 'a 

starting point for moving people on into something real and true'. Others take 
the view that people'have to decide to come out of folk-religion [... ] otherwise 
they're spiritually dead' (038). In both refractions however, anything short of 
the self-referencing doctrine of salvation implicit within the respective 

variants of the exclusivist paradigm is spiritually destructive and 
precipitative of eternal consequences : 'If people don't want it when it's offered 
[... ] there are eternal consequences to that'. 18 

But what is the 'it' that is being offered here? What forms do these 'eternal 

consequences' take? These questions are considered below in reverse order. 

Such 'eternal consequences' include the attitudes and belief-constructs of 
certain churchgoers, which a number of exclusivists variously describe as 
'folk-religion mixed up with the church' (027); 'a system of Christian beliefs 
intermingled with many other things' (038); 'people who've come to church but 

never dare question their faith' (049) ... who've sat there for years [... ] but with 
no understanding of the Christian faith' (053). The analysis of these data are 
particularly revealing because in the process of attitude formation 

respondents are conforming to Rokeach's (1960) model of undifferentiation 
(see Chapter Five). What applies to 'folk-religionists' in general also applies 

18 There are echoes here of the exclusivist Dialectical Theology of Hendrik Kraemer whom 
D'Costa reviews and critiques (1986: 52-79 : see also Hick 1999). 

273 



The Implicit Soteriology of Somerset Clergy 

to those who, by the definition of these clergy, are churchgoing 'folk- 

religionists'. 

Data on respondent 053 amply illustrates the subconscious soteriological 

attitudes of a number exclusivists to church attenders whose affirmation of 
belief in God is thought to hide an implicit 'unbelief'. In the quote which 
follows, respondent 053 identifies belief-attitudes among churchgoers which 

are also to be found within 'folk-religion'. Thus : 

there are churchgoers who will typically say things like 'he's in a 
better place now', all those things they hope are true and they're 
nice and comfortable thoughts for them, [... ] these are the kind of 
people who've sat there for years and have heard the gospel 
preached but they don't have any understanding of the Christian 
faith ... who still base their confidence that they're all right on good 
works ... not all, but certainly some within the church ... it's a real 
challenge to know how to break through and it leaves me 
wondering 'what do they hear? ' Do they listen, or they just switch 
off because they think they're all right? It's a real challenge. 

Here again is cognitive dissonance. - 'there are churchgoers' who believe 

themselves to be 'saved' because 'they've sat there for years and have heard the 

gospel preached', people who accept the objective existence of God ('all those 
things they hope are true') and believe themselves to be living lives pleasing 
to God (they'base their confidence that they're all right on good works'), who 
nevertheless deny God through their unbelief ('they don't have any 
understanding of the Christian faith') and behaviour which condemns them. 
For these too, no less than for 'folk-religionists' the missionary imperative 

remains operative -'it's a real challenge to know how to break through' and here 

again paradoxically 'belief' is something we do in order to be 'saved' This is 
the 'it' that is being offered. 

Such church attenders are described by respondent 053 as 'Christian folk- 
religionists' whose ideas about God : 

probably go back to Sunday School [... ] They would be very 
offended to know that they are not Christians and that we are not 
worshipping the same God ... it's a God they have created in their 
own image, it's a God they are comfortable with ... In reality what 
they're worshipping is Christianity and their self-secure place within 
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the structures of Christian culture, rather than any real belief in the 
God of the bible or the Sonship of Jesus. 

As is the case with restrictivists, the 'it' that is being offered subceptually 

originates within the sub-subceptual and the paradoxical. The idea that 
'Christian folk-religionists', like all 'folk-religionists', believe in 'a God [.. ] in 

their own image' implies idolatry because they create 'a God they are 

comfortable with'. 19 But is not a similar process at work sub-subceptually 

among the clergy themselves? It might be argued that to reject Christ is, in 

effect, to reject the 'belief-as-knowledge-which-saves' paradigm of the clerical 
individual whereby faith becomes something we do in which the priest is 

the final arbiter of what that knowledge must contain. Again, the 

ontological difference between 'the real Church of believers and those church 

members who come along but hold (folk-religious) beliefs' (055) is stressed -'the 
kind of people who've sat there for years [... ] but have just switched off. But 

might not such a viewpoint conflate the Kingdom with the (Anglican? ) 
Church and do for ecclesiology what the by-passing of divine truth in action 
found among restrictivists does for God's eschatological purposes in Jesus? 

Perhaps it is surprising to discover beneath the (predominantly evangelical) 
exclusivist text an ecclesiology which places the Church in the role of an 

eschatological and soteriological time-manager! 

(c) The implicit-soteriology of Christian Inclusivists 20 (n=19) 
Christian Inclusivists experience and attempt to resolve dissonance 
differently from restrictivists and exclusivists. Yet paradoxically, for 
Christian inclusivists also, the process of ideation and cognitive closure 
which both shapes and reflects the operative soteriological paradigm as it 

emerges at the sub-subceptual level, fails to do holistic justice to the 

cognitive dilemmas they face. Nevertheless as both Rokeach (1960), and 

19 Cf. Barth's remark : 'we condemn as false doctrine that the Church can and must 
recognise as God's revelation other events and powers, forms and truths, apart from and 
alongside ongside this one Word of God' (1961 : 54). 

This descriptive title is used also by Marshall (1993) but within a somewhat different 
context. Although some concepts used in this section of the Somerset research correspond 
in general terms with Marshall's analysis, for the most part the use of descriptive categories 
is co-incidental. 
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Kruglanski (1989) observe, it is out of such paradigmatic dysfunction that the 

conceptual patterns which express clergy attitudes emerge. 

In the process of ideation and cognitive closure Christian inclusivists 

proceed from a variant of the Thomist idea that in the dispensation of 
salvation all are already individually graced, where 'all' is defined as 
'believing and/or spiritual people'. But in so doing, they unconsciously fail 
to address the question of how objective grace can stand alone without its 

appropriation by the individual. Such a soteriology begs the question of 
how an objectified salvation known by its fruit relates to the process of 
identification with, or naming of, the Saviour. Christian inclusivists fail to 

address this. In handling cognitive dissonance at the conscious level, 
Christian inclusivists work implicitly with a (pretentious? ) soteriology 
which, in James Hanvey's words, unwittingly attempts : 

the healing of a broken epistemology, through the construction 
of an ontology that can ground knowledge and faith, thereby 
restoring coherence and authority to a fragmented and 
marginalised Christian discourse' (2000 : 152). 

In other words they unconsciously construct an inclusivist ecclesiology 
(because extra ecclesiam nulla salus) which makes de facto members of it 
those who would not necessarily define themselves as belonging to the 
Church, or sharing Christian beliefs. In ecclesial terms, salvation for all 
'believing and/or spiritual people' is by implied association. 

So who are these Christian inclusivists and what is the evidence for the 
preceding analysis? 

SPDs are the largest group within this cluster (n=7), together with four SNDs, 
WDs, and NDs respectively. The operative soteriology of Christian 
inclusivists stands in marked contrast to that of restrictivists and 
exclusivists; the margins of coincidence are much narrower as the collapsed 
categories in Table 8.1 show. Thus whilst restrictivists and exclusivists 
implicitly express the view that there is no other way to salvation except 
through Christ and his Church, the attitude of Christian inclusivists towards 
'folk-religionists' highlighted in Table 8.1 may be summarised as a belief in : 
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(1) God's universal salvific will mediated... 
(2) through 'folk-religion' rather than in spite of it because ... 
(3) though unacknowledged, much that is experienced and expressed 

though 'folk-religion' is inherently Christo-centric. 

The description Christian inclusivist as opposed to (just) inclusivist 21 is 

purposely used because the common theme which links respondents across 

the cluster is that salvation is through Christ, even though believers within 

other religiosities may not recognise this. As respondent 041 notes 

folk-religion could be anti-Christian I suppose, but I've never really 
come across that as such. Even my New Age friend has a belief 
in Jesus, though she doesn't know it ... I suppose she's a 
Buddhist-Christian and I have sympathy with that [... ] the church is 
a sort of focal-point for these other spiritualities. 

Here are de facto membership and implied salvation by association : all 

spiritual people, those with 'a belief in Jesus, though [she] doesn't know it' are 

already individually graced. The issue of whether in the case of the 

respondent's friend this objectifying is either conscious or willed is simply 
left unconsidered! Moreovei, the causes of dissonance for the Christian 

inclusivist are contained within the implicit subtext of these remarks. It 

concerns the dialectic tension between the universal salvific will of God, the 

faith integrity of other religious groups and expressions, and the salvific 

uniqueness of Christ in a culture where by the perception of most Somerset 

clergy, the Church is at or beyond the margin. Institutionally and 
doctrinally the foregoing remarks unwittingly acknowledge the presence of 
dissonance; the Church is rescued from its lack of plausibility by a series of 

cognitive modifications which extend the locus of salvation into the 'folk- 

religious' realm by a process of cognitive closure. 

The same unconscious process of dissonance reduction is found in the 

words of respondent 003 who speaks of New Age people in Glastonbury 
(whom he describes as'neo-folk-religionists') as being'genuinely free and who 

21 The description 'inclusivist' is commonly used in the literature although there is no 
general agreement as to its precise meaning. See, for example, The Mystery of Salvation 
(1996). 
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because of the God-shaped hole in all of us [... ] have managed to find the real 
thing without the Christian faith'. And he goes onto reflect that 'there's a lot 

more genuine searching these days [... ] so there has to be a standing alongside 

... 
helping them to find the Christ-need in them, the Christ-hunger'. 22 Here 

again, the Church is no longer the sole dispenser of salvation, but no matter, 

all are graced! 

But in both the foregoing quotes, whilst all maybe graced, the objectifying of 

salvation leaves unanswered the question of how this salvific grace is 

effectively appropriated. Thus in common with restrictivists and 

exclusivists, the dysfunctional aspects of the soteriological paradigm 
indicate that the process of closure leaves much that is unresolved for 

Christian inclusivists. Whilst for all three groups the dominant 

soteriological motif at the conceptual level remains the unique salvific 

centrality of Christ : 'a belief in Jesus, though she doesn't know it, '[... ] the 
Christ-need in them, the Christ-hunger', there the similarities end. Implicitly 
for Christian inclusivists salvation is objective and known by its fruit. 

By contrast with restrictivists and exclusivists, Christian inclusivist 

soteriology therefore possesses : 
(1) a 'lower' ecclesiology: the Church is part of the divine plan, but not 

exclusively so. Consequently 'the Church doesn't have a monopoly of all the 
spiritual goods in the window' (018) because'God [... ] has a universal appeal and 
that's going to be manifested in different ways' (056) . As a result'church is a 
place where people need to feel close to God and that they belong to God, and 
much that's within folk-religion sits easy with that' (056); 
(2) a 'softer' missiology : one respondent even asks the question'do I really 
want to set up such a clear sense of what counts as Christian belief for the half- 
believers and the folk-believers who are out there? ' Is it really the case, she 
asks, that'God's rescue-plan for all people is to do with church 
attendance? '(006). As a result the typical Christian inclusivist attitude is 

22 This comment comes close to Shenk's observation that (Christian inclusivists) 
'acknowledge the possibility of salvation outside of Christian faith or outside the walls of the 
visible church, but the agent of such salvation is Christ, and the revelation in Jesus is 
definitive and normative for assessing salvation ... other (forms of belief) are not just a 
preparation for Christ, but Christ is actually present in them'. (1997 : 43).. 
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summed-up as : 'I don't think we should try to convert people out of folk-religion 

but witness to what is true in it' (041) 'in order to draw out the best in people and 

not condemn them for their lack of understanding about Jesus and God' (031) 

Why? Because : 

the church is itself part of the non-church spiritual world [... ] and 
I've seen so much harm done by people who draw lines and the 
feelings of rejection that come from that (029); people believe 
these things sincerely and it's not the Church's job to rob them of 
their beliefs or somehow convert them as if they're in error (051) . 

(i. e. sincerity of belief rather than the rightness or content of faith, is what 
saves). In the view of the last respondent'it's not the Church's mission to get 
people into church ... but simply to enable them to see the church as somewhere 
they can express their religious beliefs [... ] especially through baptism'. 
(3) Its 'higher' anthropology implicitly recognises the existence of 
'anonymous Christians' 'which links into the whole idea of creation [... ] God's 

purpose for us all together under God's creation' (008) and means'that we've 

got to get out of the mind-set of having to decide where people are under God'. 

(007) In this sense, Christian inclusivists are theocentric whilst remaining, 
in some sense, implicitly or objectively Christocentric. 

At the conceptual level, it is the identification of the ontological existence of 
'anonymous' or 'implicit Christians' which distinguishes Christian 
inclusivists from restrictivists and exclusivists. 23 As respondent 054 

comments: 

... as the folk-religious fringe moves out of the church into [... ] 
different forms of religious expression, such things are no less 
valid even though they no longer locate themselves in the Church 

... the connection remains through the numinous sense that people 
have ... people are increasingly into understanding life in 
sacramental terms, as we saw with Diana's death. 

23 The description 'anonymous or implicit Christians' is associated with Rahner (see 
especially 1960,1972). Any similarities with the ways in which Rahner uses this expression 
are co-incidental. Rahner is a systematic theologian and not an empiricist; it is as the 
former that he should be judged. In reality the term 'inclusivist' is far more nuanced and 
complex than Rahner's approach admits; evidence from the Somerset data shows this to be 
so. 
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The contrast with the implicitly hierarchical attitude of exclusivists which 
insinuates that there are degrees of membership of the Church ('baptism is a 

sign that's clearly appropriate for the children of believers, but I make it very 

clear when baptising the children of non-believers that we haven't made them 
Christians [... ] that's only when they can truly make the promises for themselves' 
[059]) and the closed ecclesiology of restrictivists ('folk-religionists and their 
beliefs have no place in my Christian understanding' (040]), is an important 

one. The idea that'baptism is a community rite of passage which has to do 

with belonging to the community' (008) is typical of the shift in soteridlogical 

and ecclesiological emphasis which differentiates Christian inclusivists from 

exclusivists and restrictivists and the conceptual level. The implicit/ 

subceptual soteriological aspect of this is summarised in respondent 029's 

attitude towards baptism when he notes : 

... I believe strongly that everyone has faith, so in baptism we try to 
enable them to articulate their belief - not a traditional Christian 
belief, but a more articulated belief. I see my task in terms of 
enabling people to develop what they've already got. 

In recognising the existence of 'anonymous Christians', Christian inclusivists 

not only imply that God's saving grace is at work in events such as baptism '(I 
begin with the belief that [... ] God is already expressing himself in these people' 
[018]), irrespective of the level of commitment or understanding on the part 
of those making the baptismal promises, but that spiritual awareness and a 
sense of the numinous, no matter how these are experienced and expressed 
is, in reality, to experience God in Christ. In other words, we are saved by 

sensing (sensus) rather than naming the Saviour, even thought this sensing 
may be of something other than Christ. Subceptually respondent 031 is 

engaging in the process of cognitive closure when he notes that : 

though I might want to see a difference between folk-religion and 
Christianity, I want to look at everybody as having a sense of 
spiritual things, a sense of searching for God, a sense of the 
otherness within us, and the Christian faith being a 'given' or an 
exploration of what is'given'. 
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Hence the importance of 'recognising that we are all spiritual beings and there's 

a spiritual heart in folk-believers that's in touch with whatever is spiritually true 

within folk-religion'. (024) The explicitly Christian revelation of God is the 

articulation by grace of the implicit love of God which is the object in 

cognito of 'folk-religious' belief and the focus of its worship. As respondent 
044 says: 

Christians underestimate the depth to which Christianity is really 
ingrained into people ... you see all these people doing this folk- 
religion stuff [... ] they belong to Christ, and in their own way they're 
seeking Christ [... ] they believe themselves to be Christians, even 
though unconsciously ... they do. 

Therefore the subceptual view of Christian inclusivists is that'folk- 

religionists', through an awareness of the supernatural (sensus divinitatis? ), 

experience God's transcendence no matter how implicit, incomprehensible 

or inarticulated such an experience may be. Dissonance is reduced because 
God's presence is a priori and therefore the precondition of all spiritual and 
transcendental experience. The spiritual and supernatural awareness 
experienced by'folk-religionists' are an authentic experience of God and 
represent the sine qua non for appropriating God's universal salvific will. 

If for Christian inclusivists neither baptism or formal membership of the 
Church, nor credal affirmation only is what necessarily brings salvation, and 
if in the dispensation of salvation all 'believing and/or spiritual people' are 
already individually graced, then the question of what such grace consists of, 
how it relates to Christ's atoning death, and how it is to be appropriated, 
remains unresolved. Since '[folk-religionists] believe themselves to be 
Christians' and 'everybody [has] a sense of spiritual things, a sense of searching 
for God, a sense of the otherness within us', then it is hard to avoid the 
conclusion that implicitly Christian inclusivists are interpreting Cyprian's 
dictum extra ecclesiam nulla salus, as intra ecclesiam omnia sali [sunt]! 

(d) The implicit-soteriology of Universalists 24 (n=21) 

24 The expression universalist is used equivocally in the literature. It's use and meaning 
here are purely and simply in terms of how the clergy within this cluster understand the 

281 



The Implicit Soteriology of Somerset Clergy 

Who are these universalists? Most are NDs (n=11), together with four SPDs 

and six WDs. 

At the level of the conceptual and explicit, universalists want to maintain 

the centrality of salvation through Christ for Christians but in affirming the 

universal salvific will of God they implicitly deny the salvific finality of the 

God-event-in-Jesus : 'I think God always speaks to people in different ways and 

some don't even get to see God in Christ except in a very general way'. The 

result is a virtually negative ecclesiology. As respondent 033 puts it : 

I think it's very convenient to say that 'A' is a Christian and 'B' is a 
folk-religionist, pagan or non-Christian. I actually shudder at that 
kind of definition [... ] if we had the courage to question the people 
who come to church about their beliefs, we wouldn't sleep for a 
week! 

Thus whilst 'for those who are Christians I believe our Christian faith is the best 

way we've got ... 
' (039), for universalists all religious truth is relative since 'to 

describe certain beliefs as folk-religion is not to denigrate it because all of us are 

created in the image of God ... all these inclinations that we have are implanted 

by God and reflect something of God' (032). Moreover, '[ ... 
] everybody is 

religious, they have a sense of God and we shouldn't be placing our own 

ecclesiastical value judgements upon what they believe'. (051) Cognitive 

elasticity reaches its full extent in the belief that 'God calls some people not 
be Christians' (022). Paradoxically such a deterministic understanding of 

personhood raises the whole question of free-will and leaves unanswered the 

question: what then is damnation? 

Paradoxically also the attempt to maintain the faith integrity of both 
Christians and 'folk-religionists' ('somehow God must be there, even though 

we may not know how' [034]), implicitly ends up with neither 'folk-religion' 

nor Christianity being able to claim any exclusive salvific efficacy. Unlike 

restrictivists, exclusivists, and Christian inclusivists, for universalists Jesus 
is no longer constitutive of salvation. In failing to resolve the resulting 
dissonance, the faith integrity of the individual becomes the basic salvific 

relationship between mainstream and 'folk-religion' as this is expressed in their own words. 
Its use is therefore empirical, hermeneutical and phenomenological rather than theological. 
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datum. 'Folk-religion's' spiritual truths arise from 'our common humanity [... ] 

because we're all made in the image of God'. (032) It is because 'the image of 
God is in everyone that there are genuine expressions of religion which are not 

orthodox, but are genuine expressions of religion within'. (056) Not anonymous 
Christians, but anonymous Christs! 

Consequently for universalists 'folk-religion' is not merely implicit 

Christianity as it is for Christian inclusivists. It functions as a salvific faith 

with its own spiritual truth and religious integrity: '... [it] lead[s] to the same 

creator'. (039) 25 Missiology metamorphoses into phenomenology because 

'people believe these things sincerely and it's not the Church's job to rob them of 

these beliefs' (051). Reflecting upon the redundancy of a gospel-centred 

evangelistic paradigm, one Somerset cleric notes that 'we're just there to give 
information to people' (022) whilst another states that : 

Jesus had no interest in faith-structures [... ] in the free-market 
model of faith I see myself as a sort of spiritual Sainsbury's. I'm 
here to offer a whole range of different spiritualities and spiritual 
experiences to people - whatever it is they need, wherever they 
are. (032) 

Consequently the attitude of universalists is that dialogue is to be preferred : 
'we need to have much more of a dialogue with folk-religion and try to 

understand it. (034) Why? Because 'there's a sense in which we can actually 

communicate with [folk-religious] people because each of us is saying that 

there's a force which is bigger than ourselves and we can respect that source'. 
(025). But to what end is such dialogue aimed? We are not told. The sub- 
text goes no further than implicitly recognising that 'folk-]religion' is an 

equally salvific path to the one God because : 

... the kingdom of God is bigger than the Church ... Jesus doesn't 
say 'I've not seen you in the congregation therefore you're not one 
of my disciples, but the way he treats people is to say 'you're not 
far from the kingdom of God'. Therefore I want to eschew all 
definitions of folk-religion which are actually used to ex- 

25 This remark echoes Hick's comment that such differences as exist between differing 
religious understandings are, in effect 'different responses to one divine Reality' (1980 : 6) 
because 'different faiths constitute different ways of experiencing, conceiving and living in 
relation to an ultimate Reality which transcends all our varied visions of it' (1989 : 235). 
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communicate, exclude, belittle and despise those we are 
encountering every day and try to find a definition of folk-religion 
which understands the creation theology which is there and the 
work of the prevenient Spirit. (034) 

Ironically there is a parallel here with the implicit belief of restrictivists. It 
lies in the subceptual a priori removal of grace within the salvific process. 
Salvation is implicitly activated by means of works in which the priest 
himself stands in place of Christ as the mediator of salvific truth -'I'm here to 

offer [... ] whatever it is they need'. The need for conversion is subceptually 
denied since 'folk-religion isn't wrong, if people take up their own beliefs, then 
that's their belief (002). This is further reflected in the following remarks : 
'there's a lot of genuine [... ] religiosity or spirituality that's not expressed through 
the Church ' (002) because 'the Holy Spirit is working in folk-religion and it's up to 
God how he works with that'. (012) We are not told how'the Holy Spirit is 

working in folk-religion' nor where such a selective hermeneutic ('there's a lot of 
genuine [... ] spirituality that's not expressed through the Church') comes from! 

Like Christian inclusivists, when universalists undergo the process of 
ideation and cognitive closure from which their ideas on who is saved, how 

and why emerge, a comparison of what is believed at the subceptual level 

and expressed theologically and doctrinally at the conceptual level, reveals a 
number of plausibility gaps. 

For example, if 'folk-religion' is self-authenticating -'[because] there's no 
dividing line of acceptance/ unacceptance ... they're all acceptable because 
that's where people are at' (003) and 'there's a spirituality out there which is 
God-given and you see it in white-magic' (018) - the question of whether 
Christianity and 'white-magic', or other contemporary manifestations of 'folk- 
religion', have a single referent, or the same salvific aspirations, is left 
unresolved. The following quote highlights this. One Somerset cleric 
describes one of his congregation who 'says he has difficulty with the divinity of 
Christ, should he continue to receive communion if he says [... ] he's someone 
who possesses real spiritual values and I find that quite understandable and 
acceptable. ' (023) But surely, if all religions, 'folk-religion' included, contain 
an underlying universal soteriological datum, as universalists implicitly 
believe, then what is this datum? The finality of Christ becomes untenable : 
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implicitly Christ is more than Jesus and salvation is available everywhere. 26 

A priori therefore this anonymous Christ must exist apart from his revelation 
in the God-incarnate-historical-Jesus. Who then is this Jesus? And what is 
his ontological salvific purpose? We are not told! For universalists it 

seems that Jesus may be expressive of God's salvation, but he is not 
constitutive of it. This is an exemplarist soteriology -' "I don't believe Jesus 

was God " [... ] I find that quite understandable and acceptable. ' Here again, a 
selective hermeneutic is subceptually embedded within the soteriological 
subtext. 

Implict also in the universalists' paradigm is the belief that we each find our 
own way and create our own reality. Thus for one universalist, 'God meets 
people where they are' (056); for another, 'I enjoy institutional religion ... but I 
have to say I don't think it's the only way to express belief in God or to 

experience the divine presence' (032), and for a third, 'I had a lady once who 
told me she's been reading books about Buddhism and I said I was delighted 

and I offered to link her up with some Buddhists' (022) 27 Implicitly, 
Christianity, 'folk-religion', and Buddhism share the same soteriological aim. 
But once again the question of what that aim is, why each points to the same 
truth, why each religious experience is a phenomenal apprehension of the 
same noumenal truth, is never addressed. Ironically the universalists' 
phenomenological approach to 'folk-religion' disallows 'folk-religion's' 

supposed faith integrity. Paradoxically, the religious pluralism of 
universalists nullifies plurality! 

For universalists, 'folk-religion' is part of the diversity of ways in which 
people respond to God from within their own culture : 'if there's a point of 
non-acceptance of folk-beliefs, then I don't know where it is' (032) ; 'people have 
very clear ideas about God even though they may appear to us to be simple or 
narrow or only partly Christian [... ] people have quite specific questions about 

26 This is the view of Knitter (1997) and Hick (1995) : New Testament confessions of Christ's Lordship use 'dispositional language [that is] inherently symbolic or metaphoric' (Knitter, 1997: 149). Thus Christian doctrines are mythologically true (Hick, 1995 : 51) in so far as they refer to the anonymous Christ whose symbolic salvific presence is everywhere. 27 There is an implict affinity between this remark and Hick's comment that 'the great 
world traditions constitute different conceptions and perceptions of, and responses to, the 
Real from within the different cultural ways of being human' (1989.376). 
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what they're searching for. (004) But we are not told what these 'clear ideas 

about God' are, what it is that 'f olk-religionists' are 'searching for', nor how 

God is known. Whilst the claim is made that folk-religion' may even be the 

means chosen by God to bring some people to salvation -' I don't think the 

way that folk-religion is expressed really matters; there's still something deep- 

down there' - what that salvation is, and the implict collateral assumption 
that all believing has a common referent, a valid basis for belief, is 

unsubstantiated. 

The 'implicit-soteriology' of universalists is a relativist one. The implication 

is that salvation comes though experience of the spiritual, the numinous, the 

'other'. But in the attempt to reduce dissonance, Christ becomes the 

'functional' rather than the 'ontological' ground of this. Subceptually for 

universalists, it is what God does in Christ rather than what he is in Christ 

which brings salvation. 28 The emerging soteriological model is redolent of 
much postmodern cognitive dysfunction. 
(e) The implicit-soteriology of Constructivists 29 (n=10) 
In its attitude to 'folk-religion', this small cluster of SPDs (n=2), WDs (n=3) 

and NDs (n=5) represents the apotheosis of an anthropocentric implict- 

soteriology and the antithesis of the Christocentric soteriology of 
restrictivists. The description 'constructivist' is chosen in preference to 
'ultra-universalist' because the implicit soteriological sub-narrative of this 

group is, in effect, that we create our own god/God : it is the 'divine spark' 
alone which is not of our own construction. 

Among constructivists the implicit belief of restrictivists that 'folk-religion' 
is symptomatic of humankind's ontological and pathological fallenness sui 
generis is replaced by an implicit belief that 'folk-religion' functions as an 
exemplar of the unlimited salvific will God and the divine attributes of love, 

omnipotence and universality because '... all mankind is made in the image of 
God, not just the Church, therefore we all carry God within us' (036) It is these 

28 'The universal humanization of God' (Robinson, 1967 : 173) means that salvation is to be 
found within the saving beliefs which exist as 'the invariant core of all religious traditions' 
(Surin, 1989: 138) 
29 The leading defender of constructivism (as defined here) among the ante-Nicene Fathers 
is Origen (1979 : 1.6.1). 
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divine attributes, which are themselves sui generis, that give rise to the 

constructivists' attitude that equates the ontological and existential 
fundamentals of both mainstream and 'folk-religion' without distinction. 

Thus both are : 

the same [... ] part of the experience of being human which is 
slightly ironic in the Church's history in that we believe in the 
incarnation for all humanity and then construct doctrines for people 
to jump over which dehumanises them and causes division. (036) 

Because the Incarnation has been accomplished for all, constructivists 
interpret this subceptually as : we incarnate ourselves simply by being born! 

What then of sin? What then of salvation through the once-and-for-all 
Christ-event? Whatever it may be (and constructivists are unable to say), the 

'divine spark' displaces revelation and salvation through grace. In effect, we 

save ourselves. Implicitly original sin is denied, grace lies within the self- 

saving individual, faith and dogma hardly matter because the essence of 

religion lies within the occult self at one with the divine source within. 
Theological reflection is merely autobiography, verbalised self- 

consciousness. The salvific voice of scripture is replaced by Babel; the 
hyper-universalised Christ becomes the individual in cognito! 
Constructivists are Pelagians and neo-Gnostics, sine dubio! 

Therefore, whereas for restrictivists the salvific efficacy of baptism, for 

instance, is confined to 'true believers' with correspondingly dire eternal 
consequences for'anyone who (when making the baptismal vows) is not a 
Christian', for constructivists 'baptism is just about naming the baby properly' 
(015). Likewise while 'no one is fully sanctified' (004), nevertheless in 

reflecting upon the ontological significance of funerals : 

folk-believers will say something like 'he's all right now, isn't he? ' 
and that's all they require ... but so long as people have lived a 
good life then I tell them that they have nothing to fear. (015) 

Consequently there is no emphasis, as there is among restrictivists, on the 
didactic and pedagogical' ... in order to get (folk-religionists) to change their 
ideas about God and come to the right answers 
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Thus when people have these folk-beliefs, which are very deep 
rooted, it's wrong to make too much of a fuss [... ] I don't want to 
reject anybody. I accept that they may have ideas which differ 
from mine but I still want to accept them and draw them in. (061) 

Au contraire in fact! As respondent 011 expresses it : 

a lot of our worship needs to appeal more to the child within us 
instead of being so educated and theologically argumentative. 

A telling remark comes from respondent 036. He takes the implicitly low 

ecclesiology of the foregoing statement and the constructivists' implicitly 

high anthropology and in reflecting upon the shifting spiritual Zeitgeist of 

what he terms a 'country caught between old learnings and new yearnings', 

considers that : 

the shifting culture of folk-religion as well as what we see when 
people come for baptisms and so on, is that people are thinking of 
themselves as divine spiritual beings and for a lot of Christians 
that's heresy ... but most spiritual traditions including folk-belief 
recognise that the seeds of divinity are in all of us [... ] to me there's 
one truth and folk-religion and all the rest, including mainstream 
tradition, are trying to explore that ... 

In the unconscious view of constructivists, 'f olk-religion' is therefore a 

signifier of a belief in general divine revelation of which the Christian 

revelation is just one example. Since 'God is out there before we get there' 
(011) the missiological emphasis found especially among restrictivists, 
exclusivists and Christian inclusivists is replaced by the view that 'I think 

you should just welcome everybody' (015), a view which is, moreover : 

entirely consistent with the ordinal. 
celebrate which seem to be things 
with, though they may not have c- 
that's what I'm called to do. The 
(036) 30 

I'm here to bless, absolve and 
people in general can identify 
great eucharistic theology ... rest I couldn't care less about. 

30 This is a good example of the use of the kind of socio-pragmatic hermeneutic that 
Thistleton (1992 : 410-452 ) refers to. 
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In other words, Christ is no more definitive or normative than any religious 
figure or concept (it is part of the experience of being human ... [that] we all 
carry God within us'). The salvific role of Christ is as exemplar. 

Respondent 036's observation that'the seeds of divinity are in all of us' goes 

even further than this. The remark implies that religious belief is essentially 

non-realist. Why? Because there is no reality independent of and external 
to that which is subjectively invented, constructed and projected ('people 

are thinking of themselves as divine spiritual beings'). Epistemologically 

reality is simply what it appears to be ('in a shifting culture ... people are 
thinking of themselves ... 

'). Semantically statements about reality cannot be 

verified independently of the individual person ( [whilst there may be] 'one 

truth ... ' [it is precisely because] 'the seeds of divinity are in all of us' [that such 
truth is ultimately self-referencing]). 31 

The implicit language of eternal condemnation found among restrictivists is 

entirely absent and the essential salvific prerequisite of belief in Christ is 

replaced by an attitude to 'folk-religion' which respondent 011, reflecting 
upon his own religious development, expresses as follows : 

I thought you had to be really committed to get anywhere spiritually 
at all. I'm coming back to the thought now that those of us who 
are in the Church have got so far-out of touch with what's really 
going-on in other people's spiritual worlds that we ought to have 
another look at folk-religion. (011) 

Respondent 032 repositions the salvific focus even further away from the 
Christ-centred soteriology of restrictivists, exclusivists and Christian 
inclusivists, and even the homo-centric soteriology of universalists when he 

states : 

I'm the sort of person who sees something valuable in atheists ... because they work against faith resting in platitudes and 
comfortable words. Who are we to set boundaries? There is 
much truth in the beliefs of those people who say that they're 

31 Perhaps the best exponent of Christian non-realism is Don Cupitt. 
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atheist but are still wanting to make friends with faith however you 
want to define that. 32 

The 'implicit-soteriology' of constructivists consists therefore of : 
(1) a negative ecclesiology; whatever role the Church may fulfil it is not the 

nexus of salvation. Constructivists implicitly affirm the doctrine of 
unconditional election and irresistible grace. 33 Accordingly, 

(2) the missiological concerns of restrictivists, exclusivists, and Christian 
inclusivists is replaced by a theocentric benevolence in which any 
suggestion of eternal separation from God is implicitly denied whilst 
(3) the Christo-centricism of restrictivists, exclusivists, and Christian 
inclusivists is replaced by a doctrine of God which goes beyond that of 
universalists and implicitly makes connections with the New Age 

understanding of salvation as self-actualisation because 'the seeds of divinity 

are in all of us'. The scope of salvation extends to humankind itself. 
Perversely, it seems that on this point constructivists come close to 
deterministic universalism, the roots of which are in Calvinism! Implicitly, 

at the subceptual level, whilst 'no one is fully sanctified, it is a failure to self- 
actualise, to release the unspecified 'god within', which becomes the 

equivalent of perdition, if not damnation. If we justify ourselves by works it 
is in failing to self-actualise that we damn ourselves, whatever self- 
actualisation may mean! 

Thus whilst for universalists 'folk-religion' encompasses a salvific faith with 
a spiritual integrity of its own, (although Christianity remains the definitive 

expression of that divine truth concerning humankind's ultimate destiny 

which exists in cognito within other faith structures), for constructivists the 
fact of human existence itself is sufficient to establish the individual's 

eternal credentials. The Fall is implicitly denied and with it the New 
Testament belief that salvation is through Christ. So why strive to self- 
actualise? It seems that in their effort to reduce the dissonance between 

grace and works which results when the salvific merit of Christian and non- 

32 Cf. Gunton's remark that'theology ceases to be Christian theology if it effectively ceases 
to remain true to its boundaries' (1999 : 1). 
33 As Hick notes, 'at some point in eternity all people will be redeemed, never to fall or be 
rejected by God again' (1976 : 258). 
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Christian faith expressions alike is maintained 34, constructivists engage 
subceptually in a circular argument which seeks to reduce this dissonance 
by the use of a communitarian model: homo sapiens are saved sui generis! 

For constructivists individuals are saved, at least potentially, merely by 
living, although it is in the practice of self-improvement, self-realisation, and 
self-actualisation that the visible signs of the process of salvation are to be 
found. 'Salvation as knowledge', in the 'cognitive-propositionalist' sense in 

which, subceptually, restrictivists especially understand this, is replaced by 

a version of saving-knowledge which derives almost entirely from the 
interior life of the 'religious' person, hence the description 'Neo-Gnosticism'. 
So religious faith becomes a human creation; God is not a metaphysical 
entity 'out there'. In Rowan Williams's words : 'God is no more than a [... ] 
device of the will for its own salvation. ' (1984 : 13) 

It is difficult to see how the 'divine spark', if such a 'spark' represents a 
transcendent god/God, is not itself a concept which is human-theory-laden. 
Constructivists are only partially successful in handling the dissonance 
between grace and works. Dissonance reduction leaves the self as 
transcendent agent of grace. We save ourselves; it is the failure to self- 
actualise which condemns. Paradoxically, in the absence of divine grace 
('we all carry God within us' [036]), constructivists are unable to say what 
salvation through self-actualisation consists of other than'having lived a good 
life' (015). How this 'God within us' is known other than by self-reference and 
what this 'good life' which saves consists of, is left unsaid. 

Summary: an exercise in the blindingly obvious? 
To all but the most uncritical eye, much that is contained within this 
analysis must appear to be blindingly obvious! That this may appear to be 
so is due in no small measure to the nature of empirical research itself as 
much as to the methodology employed in the foregoing analysis of letting the 
data speak for themselves. 

34 Note Hick's comment that'God has so made us that the inherent gravitation of our being 
is toward him' (1976: 251) and Ferrd's remark that 'there are no incorrigible sinners; God has 
no permanent problem children' (1951 : 229). 
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At the most fundamental level what is presented under the title of 'what the 

one-to-one interviews reveal' is precisely that; it is merely an analysis of 

what the text reveals, of what is there, and nothing more. But as Torrance 

observes, it is in 'the primary or basic level of our ordinary day-to-day 

experience and the loosely organised natural cognitions it involves' (1996 : 
84) that our understanding of credal formulations, theological elaboration 

and the attitudes to which they give rise lies. Within the hierarchy of 
truths, it is the analysis of data at this 'basic level of our ordinary day-to-day 

experience' concerning who is saved, and how, and who is not, which is the 

most fundamental in terms of understanding the explicit expression of the 
'loosely organised natural cognitions it involves'. Clergy attitudes to 'folk- 

religion' are one such explicit expression; it is the realm of the implicit, the 

subceptual and the sub-subceptual which reveals what underlies them 

which is of greater significance. 

So in purely quantitative terms, and at the very least, the data in Table 8.2 
offer the best insight that is possible into the internal structure of the SND- 
ND continuum at the point where individuated and collective attitudes 
about 'folk-religion' meet. To repeat the point made above; at the very least 
these data highlight an aspect of the churchmanship-attitudinal nexus which 
lies embedded within the SND-ND continuum and the Likert taxonomy, but 

which neither of these reveals, namely that neither all SND conservative 
evangelicals, less still SND-WD liberal evangelicals are restrictivist or 
inclusivist. Nor are all liberal WD-NDs universalist or constructivist. 
Interestingly it is the Christian inclusivist cluster which is also inclusivist in 
an ecclesial sense. 

This presents a serious challenge to the largely anecdotal evidence presented 
by Croft (nd), Silversides (1986), Hamilton-Brown (1992), and Morris (1995) 

which in proposing a causal relationship between attitudes to 'folk-religion' 

and churchmanship makes the former the dependent variable of the latter. 
This research does not support such a point-of-view. 

The value in research terms of the analysis in this chapter is also seen in the 
data on what are, statistically speaking, the two groups of outliers 35 - 

35 In socio-statistical terms 'outliers' consist of respondent data at either end of a normal 
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restrictivists and constructivists : clusters which are virtually antithetical in 

attitudinal terms. 

At the theological level these two clusters present strongly contrasted 
soteriological ideational matrices : ontologically, epistemologically and 
semantically. Thus whilst the former display an attitudinal pattern which 
derives from a theocentric hermeneutic which is inextricably linked with 
salvation through Christ alone, the latter are existentially anthropocentric to 
the point of connecting with New Age ideas of self-authenticating salvation 
and the deification of the self. In their attitude towards mainstream 
tradition restrictivists are essentially realist; towards 'folk-religion' they are 
essentially non-realist. In the case of constructivists the attitudinal pattern 
is almost completely reversed. At the level of praxis constructivists 
embrace a missiology which consecrates 'folk-religion', restrictivists one 
which equates 'folk-religion' with idolatry. 

At the same time these two groups of outliers are indicative of the 
parameters which define all systemic approaches to Christian theology. 
Because it is dialectical, systematic theology can never hope to achieve a 
'steady-state', but in working within the space between scripture and 
confession its task lies as much in avoiding dogmatism as it does in 
constructing and re-constructing dogma. Attitudinal aspects of both outlier- 
clusters towards 'folk-religion' contain the kind of false and over-realised 
eschatology which implicitly denies or cheapens grace. At one extreme, 
restrictivists are in danger of running into the sands of a dogmatism whose 
relation to the gospel is unclear; at the other, the constructivists' subceptual 
and 'dogmatic' rejection of dogma takes with it the gospel it is intended to 
safeguard. 

Even so, and setting aside the question of whether or not there exist various 
implicit-soteriological sub-narratives which underlie clergy attitudes to 'folk- 
religion', it might be argued that at the qualitative level the data do little 

(curvilinear) distribution. In social-structural terms, such data establish the parameters 
within which the ordered interrelationships within a group operate - in this case Somerset 
clergy. 
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more than flesh-out what is already there in the SND-ND continuum. And 
that is certainly the case. They do this by developing ideas which are 
implicitly present in the RCP data and to which the Likert taxonomy offers 
confirmatory and elaborated evidence. Yet without such an analysis much 
that is implicit within the data would remain invisible. Therefore a good 
case would need to be made out in contradiction to the belief that these 
findings represent new and significant items of research in their own right. 
The recognition that in their attitudes to 'folk-religion' all sixty-one Somerset 

clergy unconsciously apply soteriological categories normally found in the 

context of inter-faith studies is a significant discovery in its own right. Had 

space allowed it , 
it would be tempting to develop this theme further, though 

such an undertaking would cast the searchlight beyond the geographical 
boundaries of this research. Nevertheless, reference to the inter-faith 

consequences of this study for missiological apologetics is made in the 
Epilogue. The longitudinal data analysed in Chapter Six suggests that this 
may be a function of those longitudinal shifts in clerical perception in what 
are now regarded as the defining parameters of'folk-religion'. Evidence for 
the counter argument that clergy simply use what theological constructs 
happen to be around and then apply them implicitly to 'folk-religion' does 

not exist in either the RCP data or that contained within these sixty-one 
interviews. 

It seems clear from the analysis of text contained within the sixty-one 
interviews that it is the implicit-soteriological sub-text which functions at a 
significant level of analysis as the operative theological construct which 
gives rise to clergy attitudes to 'folk-religion'. 

Final Thoughts 
In the Introduction to Part Two of this dissertation, the approach to data 
analysis through differential-reflexivity was proposed as the modus operandi 
which might offer a unified theory of 'meaning' shedding fresh light on the 
dialectical processes of attitude formation which express themselves through 
clergy attitudes to 'folk-religion'. Such processes are perceived to operate at 
the interface between theology, sociology and psychology. The approach 
through differential-reflexivity opens up a window into the major 
ontological and existential differences which are at work in the operational 
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constructs of Somerset clergy seen both in attitudes to 'folk-religion' and the 
implicitly soteriological Weltanshauung which gives rise to them. It is these 

constructs which underlie the analysis above. 

In hermeneutic terms, the data suggest that clergy attitudes to 'folk-religion' 

cannot be a way of knowing but rather operate as a mode of being. Meaning- 

making is itself embedded in the process of dialectical-reflexivity which 
takes place between clergy, 'folk-religionists' and their beliefs. Attitudes as 
aspects of prejudice function as pre-judgements - preconceived perspectives 

which are expressed linguistically and in terms of praxis as the unconscious 

statement of past experience and socialisation. 

Once again the approach through differential-reflexivity throws light upon 
the central questions and hypotheses of this dissertation and offers 
elaboration and confirmation of the theological (hermeneutic and 
phenomenological) processes which are at work in the formation of clergy 
attitudes to 'folk-religion' in the Diocese of Bath and Wells. 
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CHAPTER NINE : 
SUMMARY and CONCLUSIONS 

CLERGY ATTITUDES TO 'FOLK-RELIGION' - 
IMPLICATIONS FOR A MISSIOLOGICAL APOLOGETIC 

... the crisis of postmodernism is not as much a crisis for religious faith as it is for modernism ... 
religion is still with us and has persisted much more strongly than people expected. 

George Carey 1 

Introduction : 

This closing chapter draws together the findings of this research and relates 
these to the question posed in the Introduction : 

Faced by the contemporary ecclesial sitz-im-leben of a 
subjective and increasingly 'post-Christian' culture, how might 
the attitudes clergy bring to 'folk-religionists', their beliefs and 
practices, help to define the apologetic and missionary task in 
the opening decade of the twenty-first century? 

As both a precursor and integral to this task, the chapter begins with a brief 

reflective summary of the research findings. The following section, which 

1 Quoted in The Tablet, 23/03/1996. 
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represents the core of this chapter, relates these findings to the apologetic 

and missiological issues outlined above. It is followed by an evaluation of 
the results' findings, their importance, their limitations, and the extent to 

which they make an original research contribution. The chapter concludes 

with a discussion and description of future research possibilities. An 

Epilogue brings the research to an end by offering a prophetic glimpse at 

what shape the future Christian presence might take if the Church is to 

continue as a viable religious presence in an increasingly post-Christian 
society 

A reflective summary 

(i) An overview 
This dissertation might aptly have been subtitled : '... listening to the 

reflexive voice, the lived experience'. For like the Old Testament figure job, 
Somerset clergy are caught in a dialectical bind between theology as doctrine 

and theology as lived experience. Nowhere is this more evident than in the 

operative implicit soteriological subtext which the clergy apply at the 
theological level in their attitudes towards 'folk-religion' and 'folk- 

religionists'. What formal theological constructs suggest and the actual 
lived experience contained within the operative subtext of the clergy in their 
day-to-day pastoral contacts tells them, creates a plausibility gap. Such a 
gap is itself subject to differential treatment along a measurable continuum 
which an analysis of clergy attitudes to 'folk-religion' reveals. The 

simplistic, primarily heuristic model of the SND-ND continuum, opens up 
the possibility of greater refinement and definition, first in the form of a 5- 
factor Likert taxonomy, then at the cognitive level a three-fold attitudinal 
model of cognitive truth> normative correctness> false world, and finally in 
the soteriologically constructed restrictivist - constructivist axis which in 
theological terms both accounts for and lies embedded within each of the 
former. 

Not surprisingly, individual clergy accommodate the attitudinal implications 
of this dialectic differently. Yet it is at the interface between the 
individuated and the collective that much of the value of this dissertation 
lies. It is here that the workings of the differentially-reflexive process, 
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described in the Introduction to Part Two, is best seen. Such a process 
involves a complex of psychological, theological, and sociological functions 

within the broadly defined SND-ND attitudinal continuum, the later 

modular refinements of which indicate the extent to which churchmanship 

and ecclesial style function as independent variables. The function of 

churchmanship and ecclesial style as attitudinal determinants, is far from 

absolute. But in psychologically, sociologically, and theologically 
deconstructed form, both quantitative and qualitative data analysis suggests 
that there exists an attitudinal explicandum which has important 

implications for apologetic and missiological approaches to'folk-religionists' 

their beliefs and practices. 

Davies's (1983) maxim concerning the concept of 'folk-religion' as a category 

of clerical self-absolution and its replacement by a belief in the essential 

religiosity and spirituality of increasing numbers of 'religionists' whose 

religious formation is no longer taking place within the penumbra of the 
Church, introduces a different, though connected, strand of research. In 

reconsidering this maxim in the light of the longitudinal shifts in the beliefs 

and praxis of the religious Zeitgeist since the RCP research was conducted, 

much is learned about the changing religio-cultural context within which the 

clergy now operate. This context includes the changed meanings which 

people bring to the 'folk-religious' Occasional Offices. 

As a measure of the nature, content and direction of the secularisation 
process, the Somerset data in general, and those which result from the 
Glastonbury case-study in particular, suggest that the marginalisation of the 
clergy is taking place in a context where agnosticism as ambivalence towards 
sacred belief, is in decline. The implications of the influence of pagan, neo- 
pagan, and New Age beliefs in general, and the emergence of 'Christaquarian' 
beliefs among church members in particular, is connected in the process of 
clerical cognitive repositioning with the leitmotif of Glastonbury. The very 
different understanding of the Glastonbury phenomenon on the part of those 
clergy who work there by comparison with those of most other Somerset 
clergy highlights the effect that locality has on representations of the sacred 
and emergent ecclesial cultures. 
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(ii) Focusing-in on the findings 
The analysis of the RCP data in Chapter One offers a starting point which 
hints at the possibility that a carefully constructed replication of the 

questions on 'folk-religion' might produce valuable data on the intrinsic 

beliefs and behavioural dispositions, the system of evaluations, emotions, 

and direct behavioural tendencies of Somerset clergy in response to the 

phenomenon of 'folk-religion'. 

The ways in which social researchers and others have understood the 

concept of 'folk-religion' is considered in Chapter Two. Valuable and 

necessary in research terms as such an exercise is, the concept of 'folk- 

religion', like most concepts cannot be defined exactly. But there is no 
doubt that when asked questions about it clergy know what it is that they are 

referring to. Hence the adopted formula that by 'folk-religion' is meant those 

ritual practices and items of belief which are identified as belonging to'folk- 

religion'by the clergy involved in the RCP and Somerset studies. 

The 4 fold SND-ND attitudinal continuum which emerges in Chapter One in 

response to the RCP questions 4.3 - 4.5b on 'folk-religion' is a general 

observation; it is not, of itself, an explanation. But the analysis in Chapter 

Five suggests that a similar attitudinal continuum is present among Somerset 

clergy. The quantitative measurement of this variability and the factor- 

analysis of the derived data in the form of a Clergy Attitude Scale in Chapter 

Four indicates that differences of churchmanship and ecclesial style alone 
may not straightforwardly account for the extent and content of clergy 
attitudes to'folk-religion'. An implicit ideological component appears to be 

present which the simplified SND-ND continuum suggests is broadly related 
to churchmanship. But the successive layers of analysis revealed in Chapter 
Four (the 5-factor Clergy Attitude Scale and Likert taxonomy), the three-fold 

attitudinal model of cognitive truth> normative correctness> false world, 
which Chapter Five develops and finally the restrictivist- constructivist axis 
in Chapter Eight, introduce refinements which more accurately accounts for 

the attitudinal complex which lies embedded within the SND-ND 

continuum. 

Because they function at the conscious level, matters of churchmanship and 
ecclesial style understandably present themselves as primary attitudinal 
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signifiers. But as the attitudinal constructs which are embedded within the 

SND-ND continuum are progressively uncovered, the underlying theological 

construct which affects clergy attitudes to 'folk-religion' emerges as the 

doctrinal question : 'who is "saved", who is not, and why'. Chapter Four 

suggests, and Chapter Eight confirms, that the way in which individual 

clergy approach this question is implicitly theological rather than 

straightforwardly ideological as Stark & Glock (1968] suggest, or ecclesial, as 

Croft (nd. ), Silversides (1986), Hamilton-Brown (1992), and Morris (1995) 

believe. In attitudinal terms, it is formed within a nexus of psychological, 

theological, and sociological constructs which function reflexively and 
dialectically to create individual attitudes to 'folk-religion'. 

Chapter Eight takes this soteriological component forward. Through the 
lens of data analysis of the sixty-one semi-structured interviews, it explores 
the hypothesis that it is this implicit or unconscious soteriological subtext 

which accounts for the theological constructs at work in the formation of 

clergy attitudes to 'folk-religion'. In exploring this hypothesis it is shown 
that attitude formation takes place though a process of ideation and cognitive 
closure at the subceptual and sub-subceptual level. 

That such a process is implicit has important implications for how theology 
is understood and used by the clergy in the cognitive processes of attitude 
formation revealed by the analysis of interview text in Chapter Five of which 
Chapter Eight is a theological corollary. In asking what, in cognitive- 
psychological terms, clergy attitudes to 'folk-religion' are and where they 

come from, the approach through differential-reflexivity suggests that an 
underlying reflexive process is at work which, in modular term, functions at 
the level of attitude formation in the form of a three fold dialectic paradigm 
of cognitive truth> normative correctness> false world. Such a paradigm 
operates differentially across the SND-ND continuum and its derivatives, and 
involves the unconscious making of fundamental epistemological choices 
which affect individual attitudes to'folk-religion'. These choices become 

measurable in terms of the attitudinal patterning which emerges at various 
stages during this research. 

Longitudinal changes in the ways in which clergy experience 'folk-religion' 

and the effect these changes have on their internal plausibility structures are 
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considered in Chapter Six. Davies's (1983) maxim is reconsidered. In the 
light of data analysis it emerges that traditional 'f olk-religion's' contemporary 
refractions are resulting in a process of clerical cognitive-repositioning. 
This results as the clergy are faced in their encounter with 'folk-religion' with 
a competing spiritual paradigm operating within an increasingly 

unconnected, parallel universe. This parallel universe includes the changed 

meanings which people bring to the Occasional Offices, and extends into an 
increasingly measurable 'Christaquarian' tendency among churchgoers. 
'Folk-religion' as Davies understands it can no longer be uncritically 

regarded as functioning pastorally as a clerical category of self-absolution. 

The Glastonbury case-study in Chapter Seven reinforces the longitudinal 
data in Chapter Six. Through the lens of charisma, it highlights the 

changing relationship which clergy in Glastonbury have with local 

representations of the sacred and the role which Glastonbury as 'place' and 
'experience' occupies in the contemporary process of clerical cognitive 
repositioning across the wider ecclesial hinterland of Somerset. 

Whilst 'folk-religion' per se has not been the subject of this research but what 
is revealed by clergy attitudes to it, nevertheless 'folk-religion' has emerged 
as a central metaphor for the socio-religious changes - the result of 
secularisation and postmodernity - which the clergy now face in their 

ministry. What is the missiological significance of these changes? 

Implications for a missiological apologetic 
This dissertation reinforces the impression of the increasingly hegemonic 
and dominant subjectivism which is operative within the contemporary 
religious realm, especially in the way in which individuals construct their 
spiritual Weltanshauung. Whether culture at the turn of the third 
millennium is experiencing the effects of late-modernity, high-modernity, or 
post-modernity, is neither here nor there. The paradox of Carey's comments 
at the start of the Introduction and of this chapter is not lost. They 
accurately define the contemporary challenge to traditional missiological 
and apologetic models. 

Yet in spite of the posturing of academics in the field of missiology, in a 
sense what the Church is experiencing is nothing other than a case of plus ca 
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change, plus c'est la meme chose! The Order used at the induction of a new 
incumbent or the licensing of a priest-in-charge, recognises the continuing 
need for a culturally congruent missiology and apologetic which somehow 
balances contemporary and transitory subjectivity with the continuing 
traditions of the gospel. And words of the 1604 Oath of Subscription and 
Assent concerning the faith of the Church, 'which faith the Church is called 
upon to interpret afresh in each generation', are as relevant today as they 
were in the seventeenth-century. 

Using the lens of 'folk-religion' in its broad contemporary definitions, the 
SND-ND continuum and its derivatives suggests three broad areas of clergy 
response to both Carey's and the '1604' paradox. 

Responding to cultural change 
Understood as an academic discipline, the apologetic enterprise and the 
theology of mission it reflects has been reformulated since the 1980s under 
the banner of 'gospel and culture'. 2 Bosch (1991,1995) is one among a 
number of researchers at the academic coal-face who have sought to work 
through the question of whether the presuppositions of a subjective culture 
should determine evangelistic methodology; or whether the starting point 
should focus upon the gospel as the sole reference point for missiological 
and apologetic strategies. But the lesson to be learned from the analysis of 
soteriological subtext embedded within the Somerset interviews suggests 
that new paradigm missiology is a creation of the academy : it is largely an 
abstraction. Missiological method cannot be separated from the question of 
how the clergy's theological formation takes place, and the ways in which 
the attitudinal presuppositions they bring to the apologetic and missiological 
aspects of their work originate. The shortcomings of new paradigm 
missiology and its current concomitant, 'gospel and culture', are highlighted 
by the analysis in Chapter Eight. Concepts are not isolated entities. 
Whatever 'missiology' is, it is formed by a complex web of interrelation and 
complication which embraces both the individual and collectivities. It 
comes as no surprise therefore that no single paradigm has emerged from this 

2 This focus has led to a major shift in the theoretical approach taken by the 'home' 
mission agencies, such as Church Pastoral Aid Society and Bible Society. 
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study, nor within the range of attitudes towards 'folk-religion's' salvific 
implications is any single concept primary or foundational. 

There exists in Somerset (and by inference, within the Church at large) three 
theologically positioned approaches to missiological praxis which have 

evolved as a result of the attitudinal nexus which underlies the implicit 

soteriological subtext from out of which attitudes to 'folk-religion' emerge. 

(1) The Reductive response 
This is the universalist/ constructivist response. Culturally connected to 
the wider religious Zeitgeist, this is the approach which expresses itself in 

terms of 'the deep-rooted ... beliefs [which are] in all of us'. (061) 

Whether unconsciously or not, the reductive approach engages in cognitive 
bargaining in which traditional Christian beliefs become subsumed within 
the ideas, beliefs and practices of religion however defined; 'there's no 
dividing line of acceptance/ unacceptance'. (003) The missiological approach 
which emerges is typically described in terms of 'our duty to incorporate 
everyone' (015) and, because 'Christianity and folk-religion are expressions of 
the same thing' (036), 'it's not the church's job to rob them of these beliefs, or get 
them into church'. (051) 

In apologetic terms, 'because institutional religion isn't the only way to express 
or experience God' (032), the gospel frame-of-reference is relativised because 
in common with Christianity, 'folk-religion is [also] part of people's need to 
experience and express awe and wonder, and to articulate ultimate questions'. 
(036) Thus in apologetic terms the gospel becomes relativised so that truth 
becomes a matter of personal inclination in which the gospel, however 
defined, is simply one truth approach among many. So the apologetic 
imperative disappears, or is reversed! 

(2) The Inductive response 
This is the Christian Inclusivist response. Its missiological paradigm 
centres on the broad phenomenon of religious experience, 'the inherited sense 
of the divine' (014), 'the deep spirituality and sincerity in people's hearts' (008), 
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which in missiological and apologetic terms then enables the priest to 'tell 
them about God's rescue plan for them'. (006) 

But in the search for the universal truthfulness of religious faith, 'something 
deep within [... ] a [... ] spiritual stirring' (041), there lies a missiological paradox. 
Universalising religious experience brings into question the possibility of 
finding common points of salvation content. A common claim made by 

those who pursue the inductive response, is that they do so 'in order to fulfil 

the God-longing in them' (003), 'to relate people's experience of life to how God 
is speaking to them in ways which are relevant to them' (048). Yet in the 

pursuit, there is the potential for reducing the content of faith to its lowest 

common-denominator -'I don't feel I should convert people out of folk-religion 

so much as grow them out of it by taking that folk-religious bit seriously'. (041) 

Epistemologically it is difficult to see how the variety of 'truth revelations' 
within 'folk-religion' and Christianity can be separated metaphysically from 

the context-specific ways in which truth presents itself not only within 
traditions, but more especially within the subjective religious consciousness 
of individuals. The inductive response therefore raises questions about the 

extent to which it is possible to 'channel folk-religion [... ] a genuine expression 
of faith [... ] into orthodox faith' (056) without some engagement with the 
objective truths of Christianity, however such truths may be understood and 
expressed. The inductive approach is undeniably culturally congruent and 
subjectively focused, yet it raises the question of how truth subjectively 
experienced and expressed might be related to the objective salvific 
significance of the Christ-event. 

(3) The Deductive response 
This is the restrictivist/ exclusivist approach. Its missiological hermeneutic 
derives from a counter-cultural response in which its apologetic rejoinder is 
to reassert the authority of inherited religious tradition. Thus 'folk-religion 
simply doesn't exist as religion' (050), 'it has no real faith content. (052) In the 
face of cultural subjectivity, the truth claims of Christianity are expressions 
of an authority -'doctrines based on objectively true facts about the person of 
Christ (060), faith revealed in scripture' (057) - which is independent of the 
relativisations of any socio-historical context. Thus, 'folk-religionists 

... are 
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spiritually lost and I would want to bring them out of their error into the truth of 
Christianity'. (055) 

The emerging missiological paradigm is both aggressive ('salvation is through 

personal faith in Christ alone' (055], 'they will have to stand before God [as 
judge] some day' [001] ), 'folk-religion spells spiritual death' [016], 'I want them to 

come to the right answers' [040]), and defensive ('I understand all the 

arguments about [Christianity's unique truth claims] being anathema in today's 

relativistic society. If I run across anybody who espouses these views ... I get 
talking to them in logical propositions [... ] I want them to see the reasonableness 
of Christianity' [013]). 

The latter quotation is representative of much of the deductive approach 
where, in an attempt to counteract subjectivism, evidentialist apologetic 
methods implicitly revert to the Cartesian assumptions, the demise of which 
in postmodernity underlies the contemporary search for the new 
missiological paradigm referred to in the Introduction. In contrast to the 
reductive and inductive approaches, the evidentalist refraction within the 
deductive option erroneously presupposes that there exists an independent 

perspective on truth by which it may be judged and evaluated. The 

evidence of this dissertation is to the contrary. 

That there is no attitudinal consensus among Somerset clergy about the 
meanings of 'folk-religion' and its relationship to the mainstream is 
indicative of the different understandings of and approaches to the 
contemporary missiological task. The reasons for this are plain to see, for 
within the broad spectrum of Christian believing, a variety of psychological, 
sociological and theological constructs are at work. It is these which are 
expressed both in clergy attitudes to 'folk-religion' and in their application 
through pastoral praxis. But the emergence of missiological patterning 
which is outlined above defines the issues which are the subject of the 
search for a new missiological and apologetic paradigm in response to the 
situation described by, and the question posed, in the Introduction to this 
dissertation. 
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The value of this research to the question which is restated at the start of this 

chapter is that it helps to counterbalance Hauerwas's concern that 'we cannot 
long look directly at reality, so we use past formulations of the truth as a 
defense against the constant struggle to pierce the veil' (1981 : 32). It is 
hoped that the research contained here has, in some measure, pierced the 

veil so that the data it contains may at some future stage form the basis for a 
renewed missiological paradigm, a workable apologetic, ad hoc as that might 
be. 

An evaluation of this research - its significance, limitations, and originality 
Taking a backwards step in order to critique one's own work is no easy task! 
For one thing, there is no remedy for the researcher's intellectual limitations, 

and it is freely admitted that there are times during the research process 
when insightful engagement with the research material is elusive; there is 
much which goes unnoticed because the researcher lacks the insight to see it. 
And a similar limitation affects the process of writing-up. Polanyi's maxim 
'we know more than we can say' is encountered with alarming regularity! 
Setting these concerns aside - there is little that can be done to change them - 
how might the results of this research be evaluated. One route which might 
yield results is to consider their originality and the ways in which the 
evident limitations of a research project offer a signpost to future research. 

(i) Originality 
The concept of 'originality' is not easily defined; it is one which is 
multivalent. But as Chapters One and Two indicate, with a few notable 
exceptions, the clergy have not been a major focus of research interest. 
Ahern (1987) and the RCP apart, less still has any interest been shown in 
clergy attitudes towards 'folk-religion'. To claim originality is not an 
undertaking lightly entered into, and to do so puts the researcher at risk to 
the charge of immodesty! So no great claims are made for this research, all 
the more so when its limitations are considered! 

But by one definition of originality it can be argued that the replication and 
extension to Somerset of the RCP instrument on'folk-religion' itself 
constitutes empirical work not done before. Moreover, the hope is that the 
critique of the RCP and the analysis and re-analysis of its findings on Yolk- 
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religion' in Chapter One shows originality in testing someone else's ideas. 

All the more so since the interest in clergy attitudes towards, and their 

experience of, 'folk-religion' by the RCP is understandably perfunctory 
within the wider setting of a far-reaching research instrument. 

It would be untrue to suggest that the 'testing of someone else's ideas' with 
respect to those of May (1980) on Glastonbury as a place of charisma, was 
part of the original research undertaking. But the experimental and 
exploratory nature of the research process and the significance placed upon 
Glastonbury by Somerset- clergy as a leitmotif for the contemporary religious 
Zeitgeist, its function within the process of cognitive repositioning, together 

with a chance conversation with the founder of the Quest Community, 
brought about this unexpected acquaintance. The encounter proved 
profitable for whilst, as Chapter Seven shows, Glastonbury has been the 
focus of some research interest, the approach has been phenomenological 
and/ or through the lens of non-Christian religiosities. With the exception of 
May's research, where the interest was as an adjunct to the main study, the 

religious formation of Glastonbury's mainstream Christian clergy has not 
previously been researched. That such research suggests other possibilities 
is discussed below. 

The causal link between attitudes to 'folk-religion' and churchmanship. 
Moreover this research might also be deemed to be original in so far as it 
brings new evidence to bear on an old issue. One such area is the predictive 
role of churchmanship as an attitudinal signifier towards 'folk-religion' 
which a number of researchers deterministically claim on the basis of 
anecdotal evidence alone. 

But the creation of clergy attitudes to 'folk-religion' is not the outcome of a 
single paradigm; within churchmanship and stylistic groupings there are 
competing schemas which combine to fashion attitudes. This research 
shows that the relationship between churchmanship and attitudes to 'folk- 
religion' can be deconstructed theologically, sociologically, and 
psychologically, and that such constructs are measurable, statistically, 
psychometrically, and though textual analysis. The analysis in Chapter 
Eight indicates that the previously uncontested and unexplored 
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deterministic approach which proposes that there is a causal link between 

churchmanship and attitudes to 'folk-religion' simply cannot be 

unequivocally maintained. The simplistic approach of these other 
researchers gives way to a much more subtle and nuanced picture when the 
factor which constitutes churchmanship is subjected to such an analysis; to 

say nothing of the distorting effect that ecclesial style, especially charismatic 
style, has on clergy attitudes. 

A 'clerical category of self-justification '? 

A second area where this dissertation 'brings new evidence to bear on an old 
issue' is the function which Davies (1983) applies to the concept of 'folk- 

religion' as a clerical construct of self-justification or self-absolution. The 

opportunity to re-visit Davies's dictum with the benefit of comparative 
longitudinal data sheds useful light on the ways in which clergy are 

undergoing a process of cognitive repositioning which has important 

consequences for the apologetic and missiological concerns which give rise 
to this research. These were considered in detail in the section of this 

chapter entitled : focus on the findings. Again, they 'bring new evidence to 
bear on an old issue' and are probably the most important findings on this 

topic. 

Taken as a whole, this dissertation's originality lies to a large extent within 
the analysis and re-analysis of the RCP data This analysis provides clues to 

the internal attitudinal structuring from out of which Somerset clergy 
function in their pastoral contacts at the apologetic/ missiological interface 
between the church and those whose religious formation takes place within 
or beyond the penumbra of mainstream tradition. 

An exercise in empirical theology :a modest contribution to the current debate 
Chapter Eight highlights the extent of the contemporary concern to 
understand how a systematic approach to doctrine might be possible in 

postmodernity. But much of the debate within the academy takes place in 

vacuo : there is a paucity of empirical data upon which systemic and 
doctrinal endeavours are based. The value of the analysis in Chapter Eight 
lies not only in the recognition that clusters of co-ordinated ideas are what 
eventually form the matrix of any coherent conceptual system, but that the 
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raw data for such systems resides at the subceptual, if not the sub-subceptual 
level of the individual. It is here, rather than within academia that the real 
doctrinal issues reside; it is in wrestling with primal data at the grassroots 
that the systematic theologian must be primarily concerned. It is this 
wrestling which enables the boundaries of Christian theology to be defined, 

or redefined and there is much in the Somerset data which remains to be 
discovered about how doctrine is approached, (re)formulated, and applied 
by the Church's religious professionals. As this research shows, what clergy 
say they believe at the conceptual level and actually believe at the 

subceptual and sub-subceptual level is often significantly at variance! It is 
this that systematic theologians must take account of. 

(ii) Limitations and Signposts for future research 

(a) The predictive role of gender and locale 
The lack of empirical evidence in support of gender and urban/ rural locality 

effects within the formative attitudinal nexus of Somerset clergy comes as a 
surprise. This was hinted at in Chapter Three and referred to in detail in 
the Introduction to Part Two. Whilst there is a lack of published research in 

support of such a connection, the fact that a number of other researchers link 

gender and locality effects to a variety of measurable sociological and 
psychological phenomenon such as gender effects upon religiosity in general 
and between male and female clergy in particular; urban/ rural locality and 
church demographics; urban/ rural locality and ecclesial consciousness, and 
rural religiosity, for example, seemed to offer the promise that such effects 
would feature within the attitudinal tie which links clergy to their attitudes 
to 'folk-religion'. Beyond the different representations of 'folk-religion' in 

rural and urban parts of Somerset, and the charismatic particularity of 
Glastonbury, neither differences in rural/ urban locale nor gender appear to 
produce significant effects in so far as clergy attitudes are concerned. 

That no such effects are to found may be due to the size of the sample 
(N=61). A larger data pool might have produced measurable effects. In the 
light of evidence produced by the sources quoted above, the reasons for this 
absence are puzzling, although in the case of gender, the data appear to 
confirm Jamieson's (1997) observations concerning male stereotyping among 
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women priests in New Zealand. And these appear to concur with the 

psychological constructs of masculinity/ femininity noted by Francis (1991). 

Future research might usefully link the attitudinal patterns which emerge 
from this dissertation to the kind of religious demographics which Francis 

and his colleagues have considered in a somewhat different research context. 
Data on the demographics of 'folk-religious' rites such as confirmation 
(Francis & Lanksheer, 1994), baptism policy and church growth (Francis et 

al., 1996), and attitudes towards the religious contact which clergy have with 
local schools (Francis & Lankshear, 1992,1993), might then either connect 

with the location of individual clergy along the SND-ND continuum and its 

derivatives, and/ or make a connection with gender and locale. It might 

also be possible to link clergy attitudes to 'folk-religion' to the kind of 
(Eysenckian) personality indicators (Francis, 1991; Francis & Pearson, 1990) 

and measures of mystical orientation among Anglican clergy (Francis & 
Thomas, 1996, Francis & Louden, 1999), used by Francis and his colleagues. 

Even though the emerging models might look complicated, multiple- 
regression analysis through SPSS would be expected to confirm the 

existence or otherwise of significant effects. Expressed thus, the exercise 
may appear at first to sound abstract and 'academic'. But the relationship 
between attitudes and pastoral praxis has important implications for the 
church's wider societal impact (however measured) as well as on those 
demographic measures of church life, baptism and confirmation, and the 
impact of pastoral strategies upon things like church growth. Such research 
might also usefully embrace information on the use of prescriptive 
apologetic and missiological strategies, including those found in the Alpha 

and Emmaus courses. 

(b) The meanings of salvation 
Equally surprising as the absence of gender or locality effects, is the non- 
appearance of a societal/ liberationist soteriological-hermeneutic. This may 
be due to the fact that for some methodological reason or other, the research 
instruments, both the Likei t questionnaire, and the one-to-one interviews, 
were only able to pick-up on the concept of personal salvation. Moreover 
the data in Chapter Eight are strongly suggestive of an eschatological 
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hermeneutic as the implicit operative model to emerge out of the 

soteriological subtext. In other words salvation is seen by the clergy in terms 

of the redeemed self, rather than of a changed society. The full realisation 

of this changed state lies within 'the world to come' rather than the world as 
it presently is. 

Like the definition of 'folk-religion', 'salvation' is simply taken to mean what 
the clergy interviewed mean. Clearly emphases and understandings vary 
but what emerges from the data is that the model being used is essentially 
future and post-mortem. There is a puzzling contrast here with the kind of 
data gathered by Bailey whose threefold definition of implicit-religion 

suggest that for the most part the contemporary concept of salvation is 

contained within the 'encompassing systems of meaning' (Luckmann, 1967 : 
53) by which individuals make sense of the ultimate significance of their 
lives. For the most part such ultimate meanings are contained within the 
here-and-now; rarely, if ever, do they contain a future metaphysical element. 

This contrast may hint at a significant difference of epistemological approach 
between the clergy and those whose broadly 'folk-religious' spiritual 
consciousness is developed outside of mainstream tradition. In the light of 
observations made concerning a growing number of churchgoers, it may also 
hint at significant epistemological differences there also. Either way, these 

reflections suggest that there is more research to be done on the meanings 
which clergy bring to their understanding of salvation. 

(c) Clerical and lay perceptions of the spiritual realm 
Because the Glastonbury data emerged as a corollary to the original research 
proposal, many of the findings set out in Chapter Seven are suggestive of 
further research possibilities. This might include an in-depth comparative 
survey of clergy/ lay attitudes towards the presence of New Age, pagan and 
neo-pagan groups in Glastonbury in order to discover the extent to which 
clergy perceptions of lay/ clerical attitudinal differences really do exist. 
What, if anything, is the extent to which clergy and laity really do operate 
out of different epistemological and attitudinal models? If this is so, then 
what might the implications be for Christian apologetic and missiological 
patterning, not only in Glastonbury, but across a wider canvas in the face of 
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the changing religious Zeitgeist in Somerset which this dissertation 

confirms. This question, which also affects the future of ecclesial 
modelling, connects with issues raised under the heading of Implications for a 
missiological apologetic, above. 

(d) Charisma -a causal category? 
The Glastonbury data also introduce an important qualification into the 

equation concerning the relationship between locale and clergy attitudes to 

'folk-religion'. Whilst the essence of Glastonbury as an expression of the 

relationship of religion to locality focuses more upon the particular than the 

general, and even though that 'particular' has significant and wider effects 

upon the religious consciousness of Somerset clergy, nonetheless the 

analysis in Chapter Seven brings the concept of charisma back into the 

picture as an item of sociological concern. Can Wilson's claim that charisma 
'... does not serve as a causal category' (1973 : 499) still be maintained both in 

the light of the Glastonbury evidence and that of the postmodern project? 
Might it not be the case that Kühn's (1970) maxim forces a recognition that, 

even at a theoretical level, charisma as a causal category might need to be 

reconsidered in respect of places like Glastonbury? Kühn suggests that 
each group (New Age, etc? , Christaquarians? religious professionals and 
others in Glastonbury? ) : 

uses its own paradigm to argue in that paradigm's defence 
... there is no higher standard than the assent of the relevant 

community (1970: 94). 

The emerging belief among Glastonbury's clergy that in spiritual terms 
Glastonbury is a thin place with something very ancient that is deeply 
embedded in the place itself, suggests that such a phenomenon might become 

a focus of research in its own right. 

(e) Longitudinal prospects 
Finally, Gill et al. (1998) are right in highlighting the value of longitudinal 

research in understanding the kind of long-term religious trends in the 
content and structure of beliefs, in patterns of church attendance and other 
ecclesial demographics, which have a direct influence upon apologetics and 
missiology. 
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This research has had the benefit of such longitudinal data, not only in the 

sources referred to in Chapter Six, but more especially in the availability of 
the RCP data on 'f olk-religion'. Revisiting the four RCP questions on 'folk- 

religion' at some time around 2008 might produce 'value-added' data over a 
twenty year period on the concerns which have occupied this dissertation - 
the meanings, representations and social location of 'folk-religion, the 

patterning of clergy attitudes and the effect that such attitudes have upon 

pastoral praxis. 

Such an exercise would have at least one methodological problem, in that 

clergy mobility, retirement, and morbidity would probably make it possible 
to revisit only a minority of the sixty-one Somerset interviewees in their 

present posts. In the early stages of this research reference to Crockford's 
Clerical Directory showed that a follow-up of the original RCP ninety-nine 
would be virtually impossible. More than three-quarters came within the 
three categories listed above. But even using different clergy, a repeat 

exercise might highlight the evolution of gender-specific attitudinal 
differences, as well as a more general changing relationship between the 

mainstream and the wider non-Church religious world as the clergy 
experience it. 

In the light of this research, the apologetic and missiological value of. such an 
exercise seems self-evident. 

(f) Empirical systematics 
The analysis of the soteriological subtext in Chapter Eight could fill a 
doctoral project in its own right! To some extent the analysis offered is both 
incomplete and perfunctory. The findings were not anticipated at the outset 
of the research and there is far more that could be revealed; the data have 

more to offer and would repay fuller analysis. It is tempting to think that 
some future qualitative research instrument might be constructed in order to 
measure clergy attitudes to matters of belief -a number of quantitative 
instruments are reviewed in Chapter Four. But care would be needed in its 
construction because, as this research shows, it is at the level the implicit, 
the unconscious, that what we believe and why we believe it is to be found. 
None of the quantitative instruments referred to come remotely close to 
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discovering this. The research in Chapter Eight makes a modest attempt at 
revealing how, within the unseen world of the subceptual, and the sub- 
subceptual, clergy deal cognitively with the confusion and ambiguity they 

experience in their encounters with, and attitudes to, 'folk-religion'. 
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Introduction: 
This dissertation began with Archbishop George Cary's pessimistic 
prophecy: 'The Church is one generation away from extinction', and little 

comfort there is for the Church in much that has been uncovered by this 

research. Even whilst recognising that the growing spiritual world is 

increasingly that which is beyond the church, faced with no other response 

most clergy continue to operate in pastoral mode, applying patterns of praxis 

which connect with the spiritual interests of fewer and fewer people. For 

most people, the Church no longer offers spiritual plausibility. If the 

analysis of this dissertation is correct, then one might find little difficulty in 

agreeing with Archbishop Cary's doom-laden prediction. 

Might it not be argued though that Cary's remarks represent one refraction of 
two contrasting views on the Christian future? Like the perceptional 

psychologist's image which, in the beholder's eye, is at one and the same 
time a beautiful young girl or an aged crone, so too much that is contained 
within this research offers both despair and hope. 

Undeniably, the first view is reinforced by much that is contained within the 
previous 314 pages. So if there are crumbs of comfort for the Church, what 
are they, and where are they to be found? What, if anything might the 
Christian future look like? What shape might a viable and workable 
missionary apologetic take if Cary's prediction is to be avoided? 

The implications for missiology 
The demographics of numerical decline are well-established; all the evidence 
is that the shifting religious landscape where fewer and fewer people draw 
their spiritual signposts from the Church or its penumbra is set to continue. 
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The emergence of a new missiological paradigm, one which effectively 

connects the gospel with the ever-changing spiritual yearnings of ever 
increasing numbers of non-Church believers, remains elusive. Maybe the 

search for such a paradigm is a cul-de-sac; more than that, I believe it offers 

a false starting place in the search for a viable post-Christian missiological 

apologetic. 

Pluriformity and seemingly irreconcilable differences of emphasis and 
understanding across the spectrum of clerical responses to these newly 
emerging forms of 'folk-religion' suggests that no such paradigm is likely to 

emerge. But notwithstanding the success of prescriptive methodologies 
such as Alpha and Emmaus, does this mean that the only response is an ad 
hoc one by which a few Christian communities of like-minded people, 
mostly in the better-off suburbs, principally, though not exclusively 
evangelical, continue to engage the religious imagination, whilst elsewhere 
the Christian memory fades as the last generation of the faithful joins 'the 
Church above'? 

Are these prescriptive methodologies the answer? All the evidence is that, 
for the most part neither Alpha nor Emmaus is able to 'convert' pre- 
evangelised individuals in significant numbers. Most who take part are 
already somewhere within the network of the local church, useful as such 
strategies are. What the Church appears to lack is a living religious tradition 

which is somehow able to maintain contact with the gospel and gain entry 
into a religious dialogue with emerging forms of spiritual expression which 
are as variegated as they are elusive. There is no 'Church' of the New Age 

with which to enter into dialogue, only individuals whose religious ideas are 
pluriform, individuated and often unarticulated. 

The implications for theology 
Christians might, of course, choose to deny nor ignore the spiritual 
challenges and opportunities presented by the changing religious landscape. 
Some do. But for those, probably the majority, who take these challenges 
and opportunities seriously, where might a starting point be found? One 
key finding of this research comes from recognising the significance of the 
human experience which lies behind the explanations, the rationality, and 
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the theological formulations. This is where the search for meaning, 
transcendence, and ultimately for God, is to be found. This common feature 

of the religious quest is the same for Anglican clergy and laity as it is for 

New Agers and 'neo-folk-religionists', as well as for believers from the faith 

communities of other world religions. 

The existence of this arena which is common to all who are seriously 

engaged in the spiritual journey and within which the human existential 

quest is worked-out, lays the emphasis upon the primary importance of 
theology. If non-Christian religionists are becoming increasingly articulate 

about what they believe and why they believe it, then the possession of a 

gospel based upon theological and doctrinal substance is of the first order of 
importance. Such a theology needs a firm centre, one which demonstrates 

how the fullness of Christian doctrine answers human need, yet whose edges 

are sufficiently open to enable the religious insights of others to be engaged 

with in a creative and open dialogue 
. In a context where all truth, let alone 

religious truth, is viewed reductively, such an approach to apologetics may 

prove to be as difficult as it is necessary. 

Most of those interviewed are aware of the spiritual dynamics of the non- 

church world. Few think that 'f olk-believers' lack genuine spiritual 

perception, a sense of the numinous. Few are unaware of the church's 

possession of sacred space, both figuratively and literally. In practical 
terms the kind of theological re-engagement referred to above may require 
local Christian communities to make available their sacred-space both as a 
meeting place with, and as an opportunity for the exploration of, the beliefs 

of those from other spiritual backgrounds. Prayer and ritual are important 

aspects of the emerging religious patterning. In the past the Church has 
been good at these things and their recovery, as part of the normal collective 
expression of Christian religious life, might make an effective point of 
commonality with believers beyond the fringe. 

Such a change of outlook might provide the local church with the most 
effective means yet of moving-out of its inherited maintenance mode with its 
raison d'etre firmly rooted in the opus dei, to becoming the so-far elusive 
mis' iunary congregation of much rhetorical pronouncement. As Somerset 
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clergy are quick to point out, there is little evidence that'outsiders' enter a 
church building these days on anything other than their own terms. The 

evidence of this research into the changed meanings of the Occasional 
Offices suggests that the opposite is increasingly the case. Nor, as the clergy 
also recognise, do Christians become Christians by spontaneous religious 
combustion! The apologetic opportunities through open dialogue which 
such a wider definition of faith implies -a wider definition which most 
Somerset clergy implicitly accept - offers hope for the viable communication 
of Christian insights for the future. 

The implications for inter-faith dialogue 
The emergence of an inter-faith perspective was touched upon in Chapter 
Eight. If approached creatively, dialogue with other faith communities - 
Muslim, Buddhist, Hindu - who live in places where the Church is shrinking 
the fastest, may provide local Christians with the opportunity to construct 
the kinds of local theologies which, as Chapter Seven discovers, are 
beginning to emerge in places like Glastonbury. Such local theologies, 

which both uncover the central truths of Christianity - the non-negotiable 
core - and inform the apologetic project of areas of faith-equivalence, feed 
into the kind missiological consciousness which opens-up dialogue with 
'folk-religion'. My experience as a Canon Missioner suggests that most 
churchgoers have only the vaguest idea of what they believe and why. The 
kind of dialogue suggested here could provide a vital corrective to what is, in 

effect, an inability to engage with the apologetic task at anything but the most 
superficial level. 

There are negative consequences if local churches do not enter into dialogue 

with their non-Christian neighbours. These lie in the growing tendency of 
many to adopt a ghetto mentality in response to the religious winds of 
change and the all-too-obvious decline of mainstream Christianity. To move 
out of the protective ark of the Church is to be lifted out of the world of 
fantasy into the world where religious truth is being negotiated today. To 
be forced to use our religious imagination, our inquisitive faculty, to 
understand others and to convey to them our perceptions of the truth, may 
be what brings Christians into a deeper belief without which there can be no 
missionary incentive. 
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Mission and the Occasional Offices 
It might be argued that a Church such as the Church of England, which is 

both parochial and pastoral, has little to offer a postmodern, post-Christian, 

society. But one item of these research findings suggests that in matters of 

ultimate concern, 'neo-folk-religious' beliefs do not have the hegemony. 

That is in the area surrounding death. The one religious demographic 

which does not appear to be in significant decline is the number of people 

who still seek-out the church at times of bereavement. Why should this be 

so? Evidence presented in Chapter Six suggests that it is because the New 

Age and its cognates with their stress on self-actualisation and their 

absorption of a belief in personal karma, lack a theodicy. Even though 
funerals, in common with the other Occasional Offices are increasingly 

personalised affairs, the opportunity they offer for serious spiritual 
engagement remains a viable missionary and apologetic option. Ad hoc as 

such an approach may seem, funerals alone among all the fast fading and 
increasingly vestigial Offices, continue to offer the possibility of constructing 
a missiological paradigm out of the social location within which the church 
is most comfortable. 

Whilst on study leave in Canada in the autumn of 1997 I came across some 
words of Rosabeth Moss Canter who in her book When Giants learn to Dance 

writes : 'The years ahead should be a good time for dreamers and visionaries 

... 
for the barriers to innovation, the roadblocks to inspiration and 

imagination, are being knocked down one by one. ' In a time of winnowing 
and pruning is it difficult to see how many local churches, whose clergy are 
perplexed about how to respond to the changes they see all around them, can 
endure the death of the present generation. But there is something enduring 
about the Church which may not guarantee its survival, but which in the 
hands of 'dreamers and visionaries' may yet enable a viable ad hoc 

missiological apologetic to emerge; one which takes advantage of the 

prevailing spiritual climate. Embedded within this research are the seeds of 
future potential from which 'the barriers to innovation, the roadblocks to 
inspiration and imagination' might yet be 'knocked down'. Therefore there 
is hope. 
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APPENDICES : 

APPENDIX I 

RCP : Research Objectives : 

1. To undertake a survey of the changing organisational and spatial 
deployment of church resources in rural areas, including the work of the 
clergy, non-stipendiary ministers and lay workers. 

2. To provide a detailed examination of the work, both directly sacerdotal 
and indirectly social, undertaken by the church in contrasting rural 
localities. 

3. To make a qualitative and quantitative assessment of this work and to 
scrutinise it in the light of various proposals for new forms of ministry and 
organisation. 

Source : Davies et al. 1991a : 2. 
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APPENDIX 2 

THE RURAL SCENE : SOME FACTS & FIGURES 

The Diocese of Bath & Wells 

Deanery No. of parishes no. of rural parishes % rural parishes 

Axbridge 24 20 83 
Bath 46 13 38 
Bridgwater 27 22 81 
Cary & Bruton 42 38 90 
Chew Magna 27 21 78 
Crewekerne 44 40 90 
& Illminster 
Exmoor 33 31 93 
Frome 21 17 81 
Glastonbury 18 14 78 
Ivelchester 33 33 100 
Locking 22 6 27 
Merston 23 16 69 
Midsomer-Norton 16 11 69 
Portishead 33 16 48 
Quantock 19 17 89 
Shepton Mallet 23 20 87 
Taunton 41 29 71 
Tone 28 25 89 

Totals 490 389 76 

Source : Bath & Wells Diocesan Board of Finance ACORA return 
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APPENDIX 3: CLERGYATTITUDES SCALE : DATA 
SPSS File : likert. dat 

111111111122222 
123456789012345678901234 

001 14 03 121226522762217671711762 
002 17 12 773111311167777132317711 
003 13 08 111171011170317000711717 
004 13 08 531332312161511131711723 
005 1104 111263267265616755632716 
006 22 03 556363432477311147116511 
007 17 02 212226111121711127712711 
008 21 03 131552111165632227711721 
009 12 06 121225332363726662721723 
010 12 05 222647166271623374642722 
011 13 06 521372117761511277727712 
012 26 09 664261612471171244434711 
013 12 01 111626177111716761711721 
014 1110 121223226161612261712711 
015 21 07 121271206674663677711715 
016 12 04 111233136372613562711712 
017 14 08 711272111652211177411776 
018 22 09 272176222773232177122711 
019 14 09 727271631176171117121611 
020 15 04 161557177761717757711756 
021 13 07 172231112271611671116111 
022 1109 441263414476442164624724 
023 12 09 133571265662523357301712 
024 16 04 111317126225712323321711 
025 15 06 565325212761361256213511 
026 25 09 111376315177620775217712 
027 12 01 111221137122713531711711 
028 1104 111327137122713772711717 
029 12 09 356162611455251127333511 
030 1104 112237247132711365411721 
031 15 04 111127612457711626512766 
032 1106542172125276711657626711 
033 14 09 724571667777571737135761 
034 16 09 664261612471171244434711 
035 1109 663366321466451157167711 
036 16 09 535251133475332225233511 
037 12 04 533553112365733235515753 
038 22 04 121277372177712777710717 
039 12 06 474362261164541155423741 
040 12 02 111656167167715665711711 
041 2 106 152260223171323657522711 
042 12 07 561171153171612565576711 
043 21 09 112355131362723763211721 
044 1106 114072140471441101404011 
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111111111122222 
123456789012345678901234 

045 25 04 111356117757717755711711 
046 15 11 211365152333713167722712 
047 12 06 151153613773613267631721 
048 12 06 234337363757632536253753 
049 22 05 321614276135712673211613 
050 15 02 111017107117717710111701 
0511112 522171112671211676711711 
052 13 02 111227126651716562721721 
053 12 02 111115137116713762711721 
054 12 09 121161123162431447711721 
055 22 04 121277372177712777713717 
056 12 09 727271631176171117121611 
057 15 02 111337112154712245611712 
058 13 09 212664113151611163711711 
059 15 01111317127117717721711721 
060 16 02 111217117127716726721751 
0611210 221352223552433464713712 
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APPENDIX 4: CLERGYATTITUDES SCALE : DATA 
SPSS File : likert. sys 

DATA LIST FILE _ "LIKERT. DAT" / RESPNO 1-3 SEX 5 LOCALE 7 CHMANSHP 9-10 
VAR001 12 VAR002 13 VAR003 14 VAR004 15 VAR005 16 VAR006 17 
VAR007 18 VAR008 19 VAR009 20 VAR010 21 VAR011 22 VAR012 23 VAR013 24 
VAR014 25 VAR015 26 VAR016 27 VAR017 28 VAR018 29 VAR019 30 VAR020 31 
VAR021 32 VAR022 33 VAR023 34 VAR024 35. 
VARIABLE LABELS RESPNO "RESPONDENT NO" / SEX "GENDER OF SUBJECT" 
/ LOCALE "LOCALE" 
/ CHMANSHP "CHURCHMANSHIP" 
/ VAR001 "REPENTANCE AND FAITH ESSENTIAL" 
/ VAR002 "BIBLE UNIQUELY SALVIFIC" 
/ VAR003 "JESUS BORN OF A VIRGIN" 
/ VAR004 "FOLK RELIGION SINCERE" 
/ VAR005 "BAPTISM WITHOUT FAITH MEANINGLESS" 
/ VAR006 "PARENTS HAVE RIGHT TO BAPTISM" 
/ VAR007 "CHURCH MUST LEAD FROM ERROR" 
/ VAR008 "RESPECT FOR OTHERS RELIGIOUS BELIEFS" 
/ VAR009 "XANITY NOT EXCLUSIVELY TRUE" 
/ VAR010 "RESURRECTION FAITH" 
/ VAR011 "FR AND MAINSTREAM BELIEF INCOMPATIBLE" 
/ VAR012 "BAPTISM DEFINES WHO IS A CHRISTIAN" 
/ VAR013 "ALL SACRED WRITINGS INSPIRED" 
/ VAR014 "ALL NEED TO BE BORN AGAIN" 
/ VAR015 "TRUTH IN ALL RELIGIONS" 
/ VAR016 "NO RELIGION HAS MONOPOLY OF TRUTH" 
/ VAR017 "CHURCH ATTENDANCE NOT ESSENTIAL" 
/ VAR018 "NO SALVATION OUTSIDE THE CHURCH" 
/ VAR019 "BELIEF IN VIRGIN BIRTH DISPENSABLE" 
/ VAR020 "THE CHURCH IS GOD'S ELECT" 
/ VAR021 "CHRISTIANITY THE ONLY TRUE RELIGION" 
/ VAR022 "DEATH IS THE END" 
/ VAR023 "BAPTISM AN ACT OF GOD'S GRACE" 
/ VAR024 "CHARISMATIC EXPERIENCE NOT NECESSARY". 
VALUE LABELS SEX 1 "MALE" 2 "FEMALE" 
/ LOCALE 1 "TOTALLY RURAL" 2 "PARTLY RURAL" 3 "SMALL COUNTRY TOWN" 4 "PART URBAN NON RURAL" 5 "SUBURBAN" 6 "TOWN" 7 "TOWN CENTRE" 
/ CHMANSHP 1 "CONSERVATIVE EVANGELICAL" 2 "CON EV PLUS CHARISMATIC" 
3 "OPEN EVANGELICAL" 4 "OPEN EV PLUS CHARISMATIC" 5 "CENTRAL" 
6 "CENTRAL PLUS CHARISMATIC" 7 "MODERN CATHOLIC" 8 "MOD CATH PLUS 
CHARISMATIC" 
9 "MOD CATH PLUS LIBERAL" 10 "TRADITIONAL CATHOLIC" 
11 "TRAD CATH PLUS CHARISMATIC" 12 "LIBERAL" 
/ VAR001 TO VAR024 1 "STRONGLY AGREE" 7 "STRONGLY DISAGREE". 
MISSING VALUES ALL (0). 
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APPENDIX 6: CLERGY ATTITUDES SCALE 
CORRELATION MATRIX 

Correlations: VAR001 VAR002 VAR003 VAR004 VAR005 VAR006 

VAR001 1.0000 
VAR002 . 4246* 1.0000 
VAR003 . 6404** . 3937* 1.0000 
VAR004 -. 0966 -. 2018 -. 0823 1.0000 
VAR005 . 4899** . 2805 . 3407 -. 0597 1.0000 
VAR006 -. 6128** -. 3549* -. 3799* . 2516 -. 4732** 1.0000 
VAR007 . 4053* . 2977 . 5463** -. 2537 

. 2342 -. 2673 
VAR008 -. 1623 -. 1019 -. 0362 . 4431** 

. 0643 . 2300 
VAR009 -. 4129* -. 4337* -. 4441** . 2902 -. 3333 . 3258 
VARO1O . 1595 . 2352 . 0939 -. 0965 

. 2584 . 0371 
VAR011 . 4454** . 5120** . 3577* -. 1435 . 6444** -. 4775** VAR012 . 1086 -. 0659 . 2399 -. 0188 

. 0258 . 1234 
VAR013 -. 6124** -. 3766* -. 6302** . 2842 -. 5165** . 5061** VAR014 . 6742** . 4786** . 7338** -. 0825 

. 3029 -. 4472** VAR015 -. 4326* -. 2051 -. 4047* . 1458 -. 4245* . 4094* VAR016 -. 4960** -. 3670* -. 4500** . 0947 -. 2964 . 3394 
VAR017 -. 2470 . 0153 -. 4907** . 0945 

. 0979 
. 1648 

VAR018 . 3298 . 1849 . 3554* -. 0941 
. 6591** -. 0835 

VAR019 -. 5321** -. 4719** -. 7224** . 0617 -. 2148 . 2342 
VAR020 . 3114 . 3622* . 2417 -. 1154 

. 3216 -. 0977 
VAR021 . 5566** . 6114** . 3033 -. 1278 

. 3251 -. 3788* 
VAR022 -. 0948 -. 3668* -. 4004* . 0777 

. 0226 . 2740 VAR023 . 0263 -. 0949 -. 0878 . 1165 -. 0703 . 1769 VAR024 -. 1419 -. 1776 -. 3098 . 0424 . 0276 . 2726 
Correlations: VAR007 VAR008 VAR009 VAR010 VAR011 VAR012 

VAR007 1.0000 
VAR008 -. 1061 1.0000 
VAR009 -. 3678* . 3573* 1.0000 
VAR010 . 2428 -. 1512 -. 0572 1.0000 
VAR011 . 3785* -. 0729 -. 4436** . 3429 1.0000 
VAR012 . 2487 . 1213 . 0305 -. 0990 -. 0357 1.0000 VAR013 -. 5534** . 2840 . 4966** -. 3541* -. 4887** . 1224 VAR014 . 6180** -. 1233 -. 4187* . 1201 

. 3890* 
. 1861 VAR015 -. 2352 . 1967 . 4268* . 0603 -. 2835 
. 1292 VAR016 -. 2507 . 4029* . 5754** . 0008 -. 2735 1258 VAR017 -. 3216 . 2267 . 1975 . 2157 . 1168 . 

-. 4532** VAR018 . 2122 . 0337 -. 3067 . 3082 
. 3318 . 2891 VAR019 -. 4067* -. 0411 . 3892* -. 1669 -. 3110 -. 2722 

VAR020 . 2318 . 2030 -. 1019 . 1594 
. 2800 . 0680 VAR021 . 1619 -. 1043 -. 2201 . 1492 
. 4071* . 1514 

VAR022 -. 0706 . 1209 . 2250 -. 0006 -. 1945 . 0269 VAR023 . 1518 . 0967 -. 0049 . 3415 -. 0369 
. 1468 VAR024 . 0080 . 2658 . 0731 . 0727 -. 0040 . 0640 

Correlations: VAR013 VAR014 VAR015 VAR016 VAR017 VAR018 
VAR013 1.0000 
VAR014 -. 6013** 1.0000 
VAR015 . 4142* -. 2628 1.0000 
VAR016 . 4780** -. 4186* . 5151** 1.0000 
VAR017 . 1183 -. 4230* . 0934 

. 2417 1.0000 VAR018 -. 2966 . 2403 -. 3955* -. 2936 -. 2099 1 0000 VAR019 . 4436** -. 5749** . 4229* . 3114 
. 2572 . 

- 2652 VAR020 -. 1874 . 2840 -. 1622 -. 1329 -. 0652 . 2635 VAR021 -. 1375 . 3497 -. 2725 -. 2409 
. 0057 . 2069 VAR022 . 2171 -. 1035 . 2482 

. 0692 
. 0367 . 0499 VAR023 . 0279 -. 0390 . 1520 

. 2012 -. 0982 . 
1259 VAR024 . 1726 -. 2593 . 1116 . 2651 

. 2219 . 
. 0735 
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Correlations: VAR019 VAR020 VAR021 VAR022 VAR023 VAR024 

VAR019 1.0000 
VAR020 -. 3182 1.0000 
VAR021 -. 3899* . 4254* 1.0000 
VAR022 . 5045** . 0618. -. 2825 1.0000 
VAR023 . 0000 -. 0264 -. 1020 . 2013 1.0000 
VAR024 . 2162 -. 1280 -. 1239 . 1664 . 3459 1.0000 

N of cases: 53 2-tailed Signif: * - . 01 ** - . 001 

". " is printed if a coefficient cannot be computed 
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APPENDIX 6: CLERGYATTITUDES SCALE 
RECOMPUTED CORRELATION MATRIX 

Correlations: VAR001 VAR002 VAR003 VAR004 VAR005 

VAR001 1.0000 
VAR002 . 4246* 1.0000 
VAR003 . 6404** . 3937* 1.0000 
VAR004 -. 0966 -. 2018 -. 0823 1.0000 
VAR005 . 4899** . 2805 . 3407 -. 0597 1.0000 
VAR006 -. 6128** -. 3549* -. 3799* . 2516 -. 4732** 
VAR007 . 4053* . 2977 . 5463** -. 2537 . 2342 
VAR008 -. 1623 -. 1019 -. 0362 . 4431** . 0643 
VAR009 -. 4129* -. 4337* -. 4441** . 2902 -. 3333 
VARO10 . 1595 . 2352 . 0939 -. 0965 . 2584 
VAR011 . 4454** . 5120** . 3577* -. 1435 . 6444** 
VAR012 . 1086 -. 0659 . 2399 -. 0188 . 0258 
VAR013 -. 6124** -. 3766* -. 6302** . 2842 -. 5165** 
VAR014 . 6742** . 4786** . 7338** -. 0825 . 3029 
VAR015 -. 4326* -. 2051 -. 4047* . 1458 -. 4245* 
VAR016 -. 4960** -. 3670* -. 4500** . 0947 -. 2964 
VAR017 -. 2470 . 0153 -. 4907** . 0945 . 0979 
VAR018 . 3298 . 1849 . 3554* -. 0941 . 6591** 
VAR019 -. 5321** -. 4719** -. 7224** . 0617 -. 2148 
VAR020 . 3114 . 3622* . 2417 -. 1154 . 3216 
VAR021 . 5566** . 6114** . 3033 -. 1278 . 3251 
VAR022 -. 0948 -. 3668* -. 4004* . 0777 . 0226 
VAR024 -. 1419 -. 1776 -. 3098 . 0424 

. 0276 

Correlations: VAR007 VAR008 VAR009 VAR010 VAR011 

VAR007 1.0000 
VAR008 -. 1061 1.0000 
VAR009 -. 3678* . 3573* 1.0000 
VAR010 . 2428 -. 1512 -. 0572 1.0000 
VAR011 . 3785* -. 0729 -. 4436** . 3429 1.0000 
VAR012 . 2487 . 1213 . 0305 -. 0990 -. 0357 
VAR013 -. 5534** . 2840 . 4966** -. 3541* -. 4887** 
VAR014 . 6180** -. 1233 -. 4187* . 1201 . 3890* 
VAR015 -. 2352 . 1967 . 4268* . 0603 -. 2835 
VAR016 -. 2507 . 4029* . 5754** . 0008 -. 2735 
VAR017 -. 3216 . 2267 . 1975 . 2157 

. 1168 
VAR018 . 2122 . 0337 -. 3067 . 3082 

. 3318 
VAR019 -. 4067* -. 0411 . 3892* -. 1669 -. 3110 
VAR020 . 2318 . 2030 -. 1019 . 1594 . 2800 
VAR021 . 1619 -. 1043 -. 2201 . 1492 . 4071* 
VAR022 -. 0706 . 1209 . 2250 -. 0006 -. 1945 
VAR024 . 0080 . 2658 . 0731 . 0727 -. 0040 

Correlations: VAR013 VAR014 VAR015 VAR016 VAR017 

VAR013 1.0000 
VAR014 -. 6013** 1.0000 
VAR015 . 4142* -. 2628 1.0000 
VAR016 . 4780** -. 4186* . 5151** 1.0000 
VAR017 . 1183 -. 4230* . 0934 . 2417 1.0000 
VAR018 -. 2966 . 2403 -. 3955* -. 2936 -. 2099 
VAR019 . 4436** -. 5749** . 4229* . 3114 

. 2572 
VAR020 -. 1874 . 2840 -. 1622 -. 1329 -. 0652 
VAR021 -. 1375 . 3497 -. 2725 -. 2409 

. 0057 
VAR022 . 2171 -. 1035 . 2482 . 0692 

. 0367 
VAR024 . 1726 -. 2593 . 1116 . 2651 

. 2219 

Correlations: VAR019 VAR020 VAR021 VAR022 VAR024 

VAR019 1.0000 
VAR020 -. 3182 1.0000 
VAR021 -. 3899* . 4254* 1.0000 
VAR022 . 5045** . 0618 -. 2825 1.0000 
VAR024 . 2162 -. 1280 -. 1239 . 1664 1.0000 

N of cases: 53 2-tailed Signif: * - . 01 ** - . 001 

VAR006 

1.0000 
-. 2673 

. 2300 

. 3258 

. 0371 
-. 4775** 

. 1234 

. 5061** 
-. 4472** 

. 4094* 

. 3394 

. 1648 
-. 0835 

. 2342 
-. 0977 
-. 3788* 

. 2740 

. 2726 

VAR012 

1.0000 
. 1224 
. 1861 

. 1292 

. 1258 
-. 4532** 

. 2891 
-. 2722 

. 0680 

. 1514 

. 0269 

. 0640 

VARO18 

1.0000 
-. 2652 

. 2635 

. 2069 

. 0499 

. 0735 
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APPENDIX 7: CLERGYATTITUDES SCALE 
BARTLETT'S TEST OF SPHERICITY 

---- FACT0RANALYSIS ---- 

Analysis Number 1 Pairwise deletion of cases with missing values 

Kaiser-Meyer-Olkin Measure of Sampling Adequacy - . 69219 

Bartlett Test of Sphericity - 676.72837, Significance - . 00000 

Extraction 1 for Analysis 1, Principal-Components Analysis (PC) 

Varimax Rotation 1, Extraction 1, Analysis 1- Kaiser Normalization. 

Varimax converged in 13 iterations. 
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APPENDIX 8: CLERGY ATTITUDES SCALE 
PARTIAL CORRELATION COEFFICIENT OF THE ANTI-IMAGE 

CORRELATION MATRIX 

Anti-Image Correlation Matrix 

VAR001 VAR002 VAR003 VAR004 VAR005 VAR006 VAR007 

VAR001 . 74980 
VAR002 -. 02653 . 72956 
VAR003 -. 30297 . 15729 . 68022 
VAR004 -. 27641 . 11886 . 19467 . 39173 
VAR005 . 33609 . 26763 -. 23028 -. 23052 . 56564 
VAR006 . 47646 . 03976 -. 37810 -. 34701 . 53620 . 55816 
VAR007 . 10596 -. 08889 -. 08038 . 04527 . 15204 -. 00527 . 79475 
VAR008 . 13133 -. 22575 -. 54456 -. 42722 -. 02498 . 22852 -. 03468 
VAR009 . 09398 . 17406 . 04329 -. 17059 . 06985 . 15754 . 10602 
VARO10 . 00604 . 02711 -. 16232 -. 10570 . 18171 . 04944 -. 16831 
VAR011 . 09891 -. 19795 -. 10369 -. 07043 -. 35274 . 14798 -. 16219 
VAR012 -. 18002 . 25413 . 06040 . 18692 -. 10646 -. 22008 -. 32878 
VAR013 . 27863 . 07611 . 25485 -. 17289 . 37682 . 00443 . 30911 
VAR014 . 00701 -. 23384 -. 40524 -. 18130 . 09080 . 28183 -. 20234 
VAR015 . 10467 -. 30319 . 07666 -. 07969 -. 01589 -. 07604 . 26955 
VAR016 . 00051 . 20393 . 26072 . 27093 -. 02644 -. 11811 -. 13900 
VAR017 -. 18727 -. 08086 . 54169 . 20409 -. 40964 -. 48228 . 07644 
VAR018 -. 18832 -. 34098 . 15026 . 13965 -. 66240 -. 39359 . 11925 
VAR019 . 04653 . 05325 . 06847 . 04650 -. 02591 . 15991 -. 07464 
VAR020 -. 16733 -. 09934 . 21124 . 28766 -. 14719 -. 25685 -. 07959 
VAR021 -. 36821 -. 37275 -. 04263 . 03677 -. 33624 -. 09917 . 01307 
VAR022 -. 38078 . 25810 . 52833 . 21511 -. 34690 -. 44901 -. 15337 
VAR024 -. 22098 . 16749 . 35144 . 20217 -. 12291 -. 21361 -. 17692 

VAR008 VAR009 VAR010 VAR011 VAR012 VAR013 VAR014 

VAR008 . 33935 
VAR009 -. 16129 . 83807 
VAR010 . 26789 -. 26581 . 47184 
VAR011 . 11625 . 23193 -. 13945 . 86499 
VAR012 -. 06748 -. 09048 . 21242 -. 04202 . 44125 
VAR013 -. 32442 . 00798 . 04678 -. 08076 -. 25865 . 79355 
VAR014 . 19177 -. 03929 . 01724 -. 02939 -. 07809 . 00319 . 83780 
VAR015 -. 03655 . 01915 -. 29140 -. 03049 -. 35835 . 16797 -. 01784 
VAR016 -. 29002 -. 32971 . 02412 -. 09817 -. 01851 -. 03209 -. 09319 
VAR017 -. 43991 -. 03192 -. 33397 -. 17103 . 23459 . 12975 -. 08164 
VAR018 -. 06498 . 04601 -. 39870 . 11237 -. 24267 -. 11637 . 00790 
VAR019 . 16554 -. 08218 . 13844 -. 05163 . 25804 -. 19600 . 13611 
VAR020 -. 41594 -. 05932 -. 13021 -. 06567 . 18796 . 05257 -. 02841 
VAR021 . 32064 -. 13303 . 00915 -. 03875 -. 22425 -. 42142 . 00458 
VAR022 -. 28187 -. 07877 -. 06846 . 02178 . 10434 -. 06043 -. 38056 
VAR024 -. 38263 . 19490 -. 09162 -. 08527 -. 03394 . 02055 -. 09169 

VAR015 VAR016 VAR017 VAR018 VAR019 VAR020 VAR021 

VAR015 . 70546 
VAR016 -. 33159 . 78758 
VAR017 . 22636 . 00799 . 40541 
VAR018 . 37542 -. 05682 . 43136 . 48539 
VAR019 -. 19123 . 06077 -. 07610 -. 04379 . 85733 
VAR020 . 01947 . 09317 . 30361 . 06611 . 05124 . 60688 
VAR021 . 13601 -. 05377 -. 12105 . 28688 . 12353 -. 24083 . 64201 
VAR022 -. 15470 . 28583 . 28112 . 08035 -. 27834 -. 01815 . 12256 
VAR024 -. 05070 . 00627 . 07105 -. 02387 -. 17074 

. 23646 . 01115 
VAR022 . 38647 
VAR024 . 22967 . 53529 

Measures of sampling adequacy (MSA) are printed on the diagonal. 

Extraction 1 for Analysis 1, Principal-Components Analysis (PC) 

PC Extracted 7 factors. 
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APPENDIX 9: CLERGYATTITUDES SCALE 
OFF-DIAGONAL ELEMENTS OF THE ANTI-IMAGE COVARIANCE MATRIX 

There are 104 (20.6percent) off-diagonal elements of AIC Matrix > 0.09 

Anti-Image Covariance Matrix: 

VAR001 VAR002 VAR003 VAR004 VAR005 

VAR001 . 27337 
VAR002 -. 00820 . 34968 
VAR003 -. 05720 . 03358 . 13037 
VAR004 -. 10486 . 05100 . 05100 . 52646 
VAR005 . 06510 . 05863 -. 03080 -. 06196 . 13724 
VAR006 . 12635 . 01192 -. 06924 -. 12771 . 10075 
VAR007 . 03565 -. 03382 -. 01867 . 02113 . 03624 
VAR008 . 03690 -. 07174 -. 10567 -. 16659 -. 00497 
VAR009 . 03116 . 06528 . 00992 -. 07851 

. 
01641 

VAR010 . 00235 . 01190 -. 04352 -. 05695 . 04998 
VAR011 . 02903 -. 06572 -. 02102 -. 02869 -. 07336 
VAR012 -. 05648 . 09018 . 01309 . 08138 -. 02367 
VAR013 . 06723 . 02077 . 04247 -. 05790 . 06443 
VAR014 . 00204 -. 07710 -. 08158 -. 07334 . 01875 
VAR015 . 03460 -. 11335 . 01750 -. 03656 -. 00372 
VAR016 . 00016 . 07233 . 05647 . 11791 -. 00587 
VAR017 -. 04806 -. 02347 . 09600 . 07268 -. 07448 
VAR018 -. 04945 -. 10127 . 02725 . 05089 -. 12324 
VAR019 . 01476 . 01910 . 01499 . 02046 -. 00582 
VAR020 -. 06339 -. 04256 . 05526 . 15122 -. 03951 
VAR021 -. 10844 -. 12415 -. 00867 . 01503 -. 07016 
VAR022 -. 11600 . 08893 . 11115 . 09094 -. 07488 
VAR024 -. 08303 . 07117 . 09119 . 10541 -. 03272 

VAR006 VAR007 VAR008 VAR009 VARO10 

VAR006 . 25726 
VAR007 -. 00172 . 41400 
VAR008 . 06229 -. 01199 . 28883 
VAR009 . 05068 . 04327 -. 05498 . 40229 
VAR010 . 01862 -. 08041 . 10690 -. 12518 . 55136 
VAR011 . 04214 -. 05859 . 03507 . 08259 -. 05813 
VAR012 -. 06698 -. 12694 -. 02176 -. 03444 . 09465 
VAR013 . 00104 . 09179 -. 08047 . 00234 . 01603 
VAR014 . 07970 -. 07258 . 05746 -. 01389 . 00714 
VAR015 -. 02438 . 10965 -. 01242 . 00768 -. 13680 
VAR016 -. 03594 -. 05365 -. 09349 -. 12544 . 01074 
VAR017 -. 12007 . 02414 -. 11604 -. 00994 -. 12172 
VAR018 -. 10026 . 03854 -. 01754 . 01466 -. 14869 
VAR019 . 04919 -. 02913 . 05395 -. 03161 . 06234 
VAR020 -. 09439 -. 03710 -. 16196 -. 02726 -. 07005 
VAR021 -. 02833 . 00474 . 09706 -. 04752 . 00383 
VAR022 -. 13270 -. 05750 -. 08827 -. 02911 -. 02962 
VAR024 -. 07786 -. 08180 -. 14777 . 08884 -. 04889 

VAR011 VAR012 VAR013 VAR014 VAR015 

VAR011 . 31518 
VAR012 -. 01416 . 36008 
VAR013 -. 02092 -. 07163 . 21300 
VAR014 -. 00920 -. 02613 . 00082 . 31084 
VAR015 -. 01082 -. 13595 . 04901 -. 00629 . 39973 
VAR016 -. 03306 -. 00666 -. 00888 -. 03116 -. 12575 
VAR017 -. 04713 . 06909 . 02939 -. 02234 . 07024 
VAR018 . 03168 -. 07313 -. 02697 

. 00221 . 11921 
VAR019 -. 01758 . 09391 -. 05486 

. 04602 -. 07332 
VAR020 -. 02671 . 08172 . 01758 -. 01147 

. 00892 
VAR021 -. 01225 -. 07579 -. 10955 . 00144 

. 04844 
VAR022 . 00713 . 03648 -. 01625 -. 12363 -. 05699 
VAR024 -. 03440 -. 01463 . 00682 -. 03673 -. 02304 

374 



Appendices 

VAR016 VAR017 VAR018 VAR019 VAR020 

VAR016 . 35980 
VAR017 . 00235 . 24091 
VAR018 -. 01712 . 10634 . 25225 
VAR019 . 02211 -. 02265 -. 01334 . 36781 
VAR020 . 04049 . 10797 . 02406 . 02251 

. 52492 
VAR021 -. 01817 -. 03347 . 08116 . 04220 -. 09828 
VAR022 . 09990 . 08040 . 02351 -. 09835 -. 00766 
VAR024 . 00270 . 02506 -. 00862 -. 07441 . 12311 

VAR021 VAR022 VAR024 

VAR021 . 31725 
VAR022 . 04022 . 33949 
VAR024 . 00451 . 09617 . 51642 
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APPENDIX 10 : CLERGY ATTITUDES SCALE 
THE REPRODUCED CORRELATION MATRIX 

Reproduced Correlation Matrix: 

VAR001 VAR002 VAR003 VAR004 VAR005 

VAR001 . 65326* -. 04368 -. 02352 . 04166 -. 05591 
VAR002 . 47328 . 66338* -. 02665 . 05183 -. 06002 
VAR003 . 63866 . 41333 . 87070* -. 07468 . 01917 
VAR004 -. 12042 -. 22589 . 03398 . 72113* -. 01726 
VAR005 . 39685 . 27743 . 27602 -. 04808 . 83422* 
VAR006 -. 44774 -. 37770 -. 41886 . 18106 -. 38525 
VAR007 . 42930 . 29907 . 55134 -. 29004 . 28021 
VAR008 -. 16579 -. 16100 -. 04585 . 59599 . 14538 
VAR009 -. 43292 -. 32081 -. 42269 . 39806 -. 40663 
VAR010 . 17253 . 28920 . 13225 -. 07326 . 26637 
VAR011 . 

39583 . 48047 . 31442 -. 22751 . 67727 
VAR012 . 04421 -. 07415 . 16326 -. 10036 -. 05141 
VAR013 -. 54307 -. 39840 -. 60735 . 24240 -. 44607 
VAR014 . 61349 . 41585 . 72261 -. 09582 . 29714 
VAR015 -. 46235 -. 29812 -. 43622 . 01067 -. 47795 
VAR016 -. 54551 -. 27804 -. 49079 . 11046 -. 30596 
VAR017 -. 29735 . 06144 -. 45854 . 09328 . 23551 
VAR018 . 34173 . 11146 . 28036 -. 06865 . 62259 
VAR019 -. 48619 -. 45785 -. 71198 -. 05722 -. 12182 
VAR020 . 43015 . 43058 . 24389 . 00260 . 28963 
VAR021 . 42767 . 61962 . 27341 -. 20225 . 28366 
VAR022 -. 14974 -. 40226 -. 39515 . 05378 . 07043 
VAR024 -. 31471 -. 24638 -. 32095 -. 09384 . 26407 

VAR006 VAR007 VAR008 VAR009 VAR010 

VAR001 -. 08018 -. 02846 -. 00624 . 03875 -. 00866 
VAR002 . 05471 -. 00386 . 07022 -. 09617 -. 06077 
VAR003 . 04290 -. 04245 . 03562 . 00309 -. 00075 
VAR004 . 03968 . 04057 -. 15787 -. 08741 . 03913 
VAR005 -. 08767 -. 05736 -. 04743 . 07867 -. 03075 
VAR006 . 51531* . 02870 -. 07269 -. 17617 . 10683 
VAR007 -. 25846 . 67083* . 05412 -. 00425 -. 11509 
VAR008 . 28459 -. 15530 . 75346* -. 06823 -. 13560 
VAR009 . 47862 -. 37053 . 39260 . 63257* -. 00328 
VAR010 -. 16656 . 33011 . 04212 -. 01092 . 62815* 
VAR011 -. 44028 . 36432 -. 02952 -. 44785 . 38990 
VAR012 . 28649 . 28911 . 17309 . 00784 -. 20462 
VAR013 . 56188 -. 56055 . 29962 . 53729 -. 39498 
VAR014 -. 38696 . 58674 -. 12607 -. 36807 . 30063 
VAR015 . 46521 -. 11033 . 10235 . 48428 . 11111 
VAR016 . 52333 -. 19723 . 36090 . 48488 . 02194 
VAR017 . 01548 -. 32890 . 23833 . 16469 . 24555 
VAR018 -. 16739 . 33978 . 16416 -. 30757 . 08754 
VAR019 . 23409 -. 41351 -. 07965 

. 25336 -. 06089 
VAR020 -. 12940 . 18112 . 09705 -. 02509 . 25955 
VAR021 -. 23851 . 13513 -. 05922 -. 25420 . 06303 
VAR022 . 23897 -. 11609 . 08224 . 26761 . 07145 
VAR024 . 18510 . 02505 . 23187 

. 01377 . 05031 

VAR011 VAR012 VAR013 VAR014 VAR015 

VAR001 -. 04818 . 03394 -. 01078 
. 00075 . 03642 

VAR002 -. 02734 -. 04114 . 02971 . 02285 . 07217 
VAR003 . 00821 -. 02371 -. 00447 -. 02670 

. 01607 
VAR004 . 06811 . 06513 . 04132 

. 01960 
. 08646 

VAR005 . 01407 . 04429 -. 04365 -. 00292 . 09029 
VAR006 -. 03591 -. 06961 -. 03986 -. 06744 -. 11474 
VAR007 . 00337 -. 04209 . 03893 -. 01392 -. 13088 
VAR008 -. 02091 -. 06118 -. 00604 . 00798 

. 02232 
VAR009 -. 00257 . 04880 -. 03612 

. 01826 -. 09214 
VAR010 -. 08244 . 05208 . 08045 -. 11770 -. 11846 

376 



Appendices 

VAR011 . 73315* . 04806 . 05305 . 03141 . 08348 

VAR012 -. 12620 . 82801* -. 00737 . 00551 . 03787 

VAR013 -. 53472 . 20158 . 80542* . 06855 -. 02266 

VAR014 . 34612 . 11772 -. 62105 . 70887* . 01686 

VAR015 -. 38592 . 13217 . 38172 -. 29806 . 64706* 

VAR016 -. 25141 . 25228 . 52213 -. 43742 . 56151 

VAR017 . 28809 -. 44455 . 13878 -. 38709 . 06666 

VAR018 . 41499 . 32762 -. 25898 . 29335 -. 31817 

VAR019 -. 23108 -. 29329 . 33304 -. 54576 . 29243 
VAR020 . 26337 . 10633 -. 13222 . 34683 -. 15137 
VAR021 . 39209 . 13229 -. 11776 . 25714 -. 33092 
VAR022 -. 20305 . 03523 . 20065 -. 16376 . 24679 
VAR024 . 17929 . 20356 . 12871 -. 27787 . 15461 

VAR016 VAR017 VAR018 VAR019 VAR020 

VAR001 . 04715 . 05101 -. 08093 . 03395 -. 09301 

VAR002 -. 07031 -. 04828 . 08820 . 05951 -. 04710 

VAR003 . 00353 -. 00560 -. 00597 . 04907 . 02453 
VAR004 -. 05375 -. 01846 -. 01629 . 05373 -. 09517 
VAR005 . 06856 -. 02362 -. 00022 -. 01225 -. 03052 
VAR006 -. 14617 . 10011 . 09720 -. 08342 

. 02909 
VAR007 -. 02076 . 06962 -. 12285 . 06101 . 04668 
VAR008 -. 00623 -. 00613 -. 09554 . 05306 . 08857 
VAR009 . 06931 -. 01954 . 02823 . 01880 -. 08214 
VARO10 -. 09120 -. 03631 . 18506 -. 06811 -. 08847 
VAR011 . 01085 -. 05655 -. 08460 . 04038 -. 01985 
VAR012 -. 04234 . 05870 -. 04304 . 02776 -. 09307 
VAR013 -. 04392 -. 03222 . 00572 . 03874 -. 06196 
VAR014 . 03978 . 04924 -. 08686 . 06096 -. 07544 
VARO15 -. 03909 -. 05831 -. 02255 . 04628 -. 03777 
VAR016 . 72266* -. 04190 . 00611 . 02034 . 00768 
VAR017 . 27982 . 79926* -. 05668 -. 04956 -. 03774 
VAR018 -. 17977 -. 08762 . 65463* -. 04276 -. 04526 
VAR019 . 23271 . 33978 -. 17088 . 74412* -. 00781 
VAR020 -. 18036 -. 03850 . 27528 -. 28129 . 67575* 
VAR021 -. 20125 . 04869 . 21326 -. 42656 . 54036 
VAR022 . 08928 -. 01985 . 18771 . 51878 . 13569 
VAR024 . 39300 . 32214 . 26826 . 27633 -. 24379 

VAR021 VAR022 VAR024 

VAR001 . 06800 . 02790 . 13285 
VAR002 -. 10012 . 03807 . 04471 
VAR003 . 00697 -. 00974 -. 01253 
VAR004 . 09808 . 01607 . 04832 
VAR005 . 02679 -. 02207 -. 11713 
VAR006 -. 03539 . 01176 -. 00386 
VAR007 . 03420 . 04364 . 01191 
VAR008 -. 06950 . 03735 . 03044 
VAR009 . 05923 -. 04801 -. 02383 
VAR010 . 03097 -. 08287 -. 02526 
VAR011 . 00060 . 03799 -. 08234 
VAR012 . 03449 . 00323 -. 07449 
VAR013 . 00522 . 00718 . 01792 
VAR014 . 05463 . 06120 . 05645 
VAR015 . 01934 . 00422 -. 00446 
VAR016 -. 00107 . 00473 -. 09676 
VAR017 . 01212 . 06376 -. 03113 
VAR018 -. 07825 -. 11518 -. 12229 
VAR019 . 04071 -. 05763 . 01490 
VAR020 -. 14990 -. 09216 . 06985 
VAR021 . 79039* . 04810 . 04439 
VAR022 -. 31425 . 85126* . 01826 
VAR024 -. 20127 . 15289 . 66391* 

The lower left triangle contains the reproduced correlation matrix; The 
diagonal, reproduced communalities; and the upper right triangle residuals 
between the observed correlations and the reproduced correlations. 

There are 98 (38. Opercent) residuals (above diagonal) that are > 0.05 

377 



Appendices 

APPENDIX 11 : CLERGY ATTITUDES CALE 
PCA - INITIAL STATISTICS 

Initial Statistics: 

Variable Communality * Factor Eigenvalue Pct of Var Cum Pct 

VAR001 1.00000 * 1 6.80346 29.6 29.6 
VAR002 1.00000 * 2 2.35735 10.2 39.8 
VAR003 1.00000 * 3 2.04082 8.9 48.7 
VAR004 1.00000 * 4 1.67231 7.3 56.0 
VAR005 1.00000 * 5 1.33832 5.8 61.8 
VAR006 1.00000 * 6 1.20897 5.3 67.0 
VAR007 1.00000 * 7 1.14625 5.0 72.0 
VAR008 1.00000 * 8 . 98344 4.3 76.3 
VAR009 1.00000 * 9 . 85064 3.7 80.0 
VAR010 1.00000 * 10 . 75347 3.3 83.3 
VARO11 1.00000 * 11 . 65697 2.9 86.1 
VAR012 1.00000 * 12 . 52933 2.3 88.4 
VAR013 1.00000 * 13 . 43930 1.9 90.4 
VAR014 1.00000 * 14 . 40270 1.8 92.1 
VAR015 1.00000 * 15 . 30872 1.3 93.4 
VAR016 1.00000 * 16 . 29256 1.3 94.7 
VAR017 1.00000 * 17 . 27006 1.2 95.9 
VAR018 1.00000 * 18 . 25911 1.1 97.0 
VAR019 1.00000 * 19 . 21130 .9 97.9 
VAR020 1.00000 * 20 . 20730 .9 98.8 
VAR021 1.00000 * 21 . 12823 .6 99.4 
VAR022 1.00000 * 22 . 08412 .4 99.8 
VAR024 1.00000 * 23 . 05526 .2 100.0 

378 



Appendices 

APPENDIX 12: CLERGYATTITUDES SCALE 
PCA - FACTOR MATRIX 

Factor Matrix: 

FACTOR 1 FACTOR 2 FACTOR 3 FACTOR 4 FACTOR 5 

VAR003 . 79281 -. 33692 . 18641 . 03915 -. 16899 
VAR001 . 77117 -. 09860 . 06441 . 03485 -. 12217 
VAR013 -. 76431 -. 09936 . 21724 . 20243 . 10594 
VAR014 . 74530 -. 19130 . 15874 -. 07271 -. 09736 
VAR002 . 63828 . 06405 -. 04859 . 35334 . 32962 
VAR009 -. 63809 -. 05189 . 24015 

. 28075 -. 08050 
VAR016 -. 62907 . 13995 . 35069 . 04963 . 36747 
VAR011 . 62906 . 55276 -. 00573 

. 02626 . 13931 
VAR006 -. 61575 -. 10854 . 32977 -. 01439 . 10836 
VAR019 -. 61205 . 35983 -. 32581 -. 26643 -. 11097 
VAR007 . 59680 -. 06402 

. 23282 -. 35618 
. 16175 

VAR015 -. 58734 -. 07933 . 14648 -. 09644 . 27011 
VAR021 . 52322 . 06061 . 14114 

. 41393 . 38132 

VAR017 -. 24891 . 73105 -. 18945 
. 37093 . 13052 VAR005 . 55848 . 64313 . 16720 -. 09180 -. 20221 

VAR024 -. 25334 . 53041 . 24580 -. 35729 
. 17880 

VAR012 . 01711 -. 29548 . 71334 -. 32010 
. 28581 VAR008 -. 24584 . 24058 

. 62244 
. 35090 -. 27170 VAR018 . 42462 . 33565 

. 43909 -. 29915 -. 14264 

VAR004 -. 25255 -. 03795 
. 29847 

. 44741 -. 56899 VAR010 . 27388 . 37631 
. 03981 

. 05073 . 09260 VAR022 -. 34123 . 24672 
. 16779 -. 40208 -. 37073 VAR020 . 41423 . 09610 . 32221 

. 29086 . 02158 

FACTOR 6 FACTOR 7 

VAR003 . 02287 -. 25154 
VAR001 . 04452 

. 16298 
VAR013 -. 23458 

. 23863 
VAR014 . 26786 -. 07139 
VAR002 . 09038 

. 08853 
VAR009 . 27954 

. 03994 
VAR016 . 10624 -. 18863 
VAR011 -. 02998 -. 10416 
VAR006 . 04266 

. 04303 
VAR019 . 06062 

. 21658 
VAR007 . 25682 -. 19332 
VAR015 . 43425 -. 05917 
VAR021 -. 18479 

. 37702 

VAR017 . 00036 -. 11110 
VAR005 -. 17454 . 03110 
VAR024 -. 19648 -. 24442 

VAR012 -. 20661 . 06868 
VAR008 -. 04595 -. 22056 
VAR018 -. 20515 . 13018 

VAR004 . 00044 -. 20712 
VAR010 . 61684 -. 13532 
VAR022 . 30518 . 50354 
VAR020 . 23966 . 49861 
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APPENDIX 13: CLERGYATTITUDES SCALE 
PCA - COMMUNALITIES 

Final Statistics: 

Variable Communality * 
* 

Factor 

VAR001 . 65326 * 1 
VAR002 . 66338 * 2 
VAR003 . 87070 * 3 
VAR004 . 72113 * 4 
VAR005 . 83422 * 5 
VAR006 . 51531 * 6 
VAR007 . 67083 * 7 
VAR008 . 75346 
VAR009 . 63257 
VAR010 . 62815 
VAR011 . 73315 
VAR012 . 82801 
VAR013 . 80542 
VAR014 . 70887 
VAR015 . 64706 * 
VAR016 . 72266 * 
VAR017 . 79926 * 
VAR018 . 65463 * 
VAR019 . 74412 * 
VAR020 . 67575 * 
VAR021 . 79039 * 
VAR022 . 85126 * 
VAR024 . 66391 * 

Eigenvalue 

6.80346 
2.35735 
2.04082 
1.67231 
1.33832 
1.20897 
1.14625 

Pct of Var Cum Pct 

29.6 29.6 
10.2 39.8 

8.9 48.7 
7.3 56.0 
5.8 61.8 
5.3 67.0 
5.0 72.0 
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APPENDIX 14: CLERGYATTITUDES SCALE 
PCA - ROTATED FACTOR MATRIX 

Rotated Factor Matrix: 

FACTOR 1 FACTOR 2 FACTOR 3 FACTOR 4 FACTOR 5 

VAR016 . 80859 -. 14932 -. 11914 . 11278 -. 00080 
VAR015 . 71162 -. 03062 -. 18387 -. 21932 . 16441 
VAR006 . 62840 . 01333 -. 10989 -. 06143 -. 22304 
VAR013 . 60219 -. 22964 . 02132 -. 12164 -. 56155 
VAR009 . 55588 -. 16961 -. 03298 -. 28248 -. 03240 
VAR001 -. 54990 . 37618 . 40294 . 05500 . 19961 

VAR017 . 14439 -. 79808 . 07125 . 25577 . 20145 
VAR012 . 41513 . 67466 . 13131 . 32487 -. 27497 
VAR003 -. 51530 . 62653 . 15205 

. 00094 . 24459 
VAR007 -. 13807 . 56213 . 05283 . 23482 . 46400 
VAR014 -. 41155 . 54968 . 22673 . 00481 . 42162 
VAR019 . 20043 -. 54049 -. 33711 . 01910 -. 10913 

VAR021 -. 14294 . 02603 . 81092 . 12044 -. 06326 
VAR020 -. 09220 . 14521 . 74413 . 03091 . 18971 
VAR002 -. 25415 . 03067 . 59090 . 00280 . 29873 

VAR005 -. 46558 -. 06985 . 22283 . 70387 . 23111 
VAR024 . 33061 -. 16114 -. 28488 . 66641 . 02134 
VAR018 -. 22851 . 28907 . 18972 . 66615 . 02749 
VAR011 -. 36175 -. 11787 . 28411 . 52406 . 41307 

VAR010 . 02792 -. 07525 . 15195 . 08307 . 76733 

VAR004 . 00490 -. 05119 -. 09356 -. 12948 -. 07705 
VAR008 . 28995 -. 02181 . 05025 . 28041 -. 00303 

VAR022 . 14291 -. 03552 -. 06029 . 10570 . 02150 

FACTOR 6 FACTOR 7 

VAR016 . 12514 -. 06300 
VAR015 -. 03768 . 17136 
VAR006 . 16843 . 16213 
VAR013 . 20224 . 13626 
VAR009 . 40996 . 21164 
VAR001 -. 04492 -. 04596 

VAR017 . 13229 -. 11360 
VAR012 -. 04130 -. 02067 
VAR003 . 13204 -. 33504 
VAR007 -. 22574 -. 10764 
VAR014 -. 01122 -. 08964 
VAR019 -. 16287 . 50928 

VAR021 -. 12954 -. 27641 
VAR020 . 11348 

. 20642 
VAR002 -. 16429 -. 36393 

VAR005 
. 09511 

. 07093 
VAR024 -. 05165 

. 01595 
VAR018 . 05930 

. 18664 
VAR011 -. 12134 -. 21836 

VAR010 . 00679 . 05364 

VAR004 . 82856 . 02278 
VAROOB . 76619 -. 02654 

VAR022 . 04881 . 90107 
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