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Ordinary Theology amongst Church of England Volunteers: A

Contribution to the Debate. Timothy Peter Edge

Abstract

This thesis explores the theological literacy of ordinary (not theologically
trained) Christian Church of England volunteers who carry out volunteer work
beyond their church congregations. I approach Jeff Astley’s “ordinary
theology” in a way that enables the ordinary Christian volunteer to express their

theological literacy.

The cohort studied was of Christians whose vocation was to be an intentional
Christian presence to those they supported in the context of prison or offender
work and supporting chaplaincy with the deaf. I chose to approach this thesis in
terms of Jeff Astley’s ordinary theology. This was in order to attend to how
such Christian faith (or theology) had changed as a result of their work. I used
Cameron’s “Theology in four voices”, attending to the volunteers “espoused”
voice, pursuing their perception of “operant” theologies. I approached the study
empirically, using a conversational hermeneutic as a researcher who was an
“observer as participant™: a participant in the above fields not directly involved,
yet sharing a horizon of understanding with the cohort. I pursued semi-
structured questions which brought the underlying theology to the fore. Such
theology included understanding of culture, the Bible, and aspects of faith such

as Christian love, forgiveness and prayer.

The conclusions derived from analysing the data in discussion with “ordinary
theology” may encourage further academic exploration and expansion of this
particular genre of practical theology, and in particular regarding those
motivated by faith to work beyond the local church community. These findings
could also provide a theological resource to the wider church, in its mission to

engage with the world beyond local church congregations.
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1. INTRODUCTION

I was greatly impressed and encouraged by the commitment, enthusiasm and
faith of the Christian Volunteers in the large prison where I was Co-ordinating
Chaplain.! The desire of the volunteers to serve others whilst responding as
Christians was admirable. I had also witnessed those same traits in the work of
Christian volunteers involved in community projects such as Family Centres in
parish ministry.? In 20 years of full time ministry in the Church of England, I
have seen such Christian volunteers flourish in their faith and Christian
commitment, both to their home church and to the community projects they
served. Throughout over six years of prison ministry, I was able to recruit
volunteers into the hundreds. Nevertheless, there remained churches unwilling
to permit their congregation members to participate in this voluntary work, even
for the “once every six weeks” cycle I imposed on Sunday morning attendance.?
My impression was that leaders of such churches were concerned that once any
member of their congregation was released into volunteering beyond their
church, they might lose their faith. In my experience such volunteering was an
encouragement to faith, in addition to providing service and mission to the
community beyond the church. These impressions and experiences were the
spur to my research into the place of faith in Christian volunteers who volunteer
beyond the community of their own congregations. As I embarked upon this

thesis, I became the part-time executive chair of the Diocesan Council for the

1 A “Category B and C” prison which held over 1000 male prisoners, co-ordinating chaplain then
was the lead chaplain managing the full chaplaincy team.

2 Family Centres, now called “Children’s Centres” were usually based in a staffed building and
responded to local need, funded by Local Government grants and charitable incomes.

3 This was to enable volunteers to remain full participating members of their own churches,
though some volunteers were more regular, as their Sunday attendance was at the evening
service of a large church.



Deaf and Hard of Hearing, a body which also used Christian volunteers to
support the chaplaincy team through one-to-one pastoral support of the deaf.
These volunteers were also committed and keen to share how their faith
impacted on their voluntary work. I now had a second cohort of volunteers with
whom I both had access to and had an understanding of their work environment
and culture. In my experience, these volunteers readily discussed faith issues
that arose from their work. They would share with fellow volunteers or a
chaplain or their clients if asked. The local and institutional church has a great
deal to learn about applied faith from these volunteers, and might even help
them with theology (or “faith”). The local church may be unaware of the
advantages which such volunteers bring to the congregation through their
enthusiasm and desire for a richer theology. I will be addressing these issues in

the conclusion.

This Doctoral thesis began in King’s College London, where the culmination of
a taught element was to carry out a “Ministry Focussed Study” (MFS) using
empirical methods. With the title: “Is a Christian’s Faith Enhanced through
Volunteering in a Community Setting?” It was after the MFS was completed
that I made a move to Durham University, as King’s college closed its DThMin
course. I decided to build upon the empirical work, which became the basis for
this thesis. The focus was changed in order to consider what the theology of the
volunteers was, and how Astley’s ordinary theology could be used. The
questions were modified to reflect the common areas of active faith which had

been found to be forms of a common operant theology, in terms of Cameron’s

10



“Theology in four voices”,*

resulting in a similarly produced but different set
of questions for the remainder of the study. The original cohort was also re-

interviewed (with one exception) in order to explore their espoused theology in

a common way.

The second aspect of the title of this study is ordinary theology. Jeff Astley laid
out a “concept” to “take seriously the beliefs of ‘non-theologically educated’
churchgoers and other Christian believers” in his book titled Ordinary
Theology.® This appears to offer the ideal context in which to place the
espoused theological aspect of the work of this thesis as discussed in the
methodology chapter.® For me, Astley’s ordinary theology shone as a beacon of
sensitive and respectful attention to the ways of the ordinary believer. He
outlines the value of hearing such “ordinary theologians [that] have something

to say on their own account.”’

Astley notes that the “ordinary Christian” holds a
theology that must be considered to be the “first word” in theology, rather than
being academia’s “second word.” In that case, Astley proffers, as the first word,
the initial theology of the ordinary Christian is to be taken seriously, something

he suggests that neither the academy nor church leaders had done to date.®

Astley’s proposition is that faith is learned by practice, and conveyed by a

4 From Helen Cameron and D Bhatti et al., Talking about God in Practice: Theological Action
Research and Practical Theology (Chippenham Wiltshire: SCM Press, 2010). Discussed further
54-56 and 98-99.

> Jeff Astley, Ordinary Theology: Looking, Listening and Learning in Theology (Great Britain:
Ashgate, 2002), viii.

6 83ff.

7 Jeff Astley, “Ordinary Theology as Lay Theology: Listening to and learning from Lay
Perspectives, INTAMS Review: journal for the study of marriage and spirituality, 20 (2). 182-189
(2014), conclusion.
https://humanities.exeter.ac.uk/media/universityofexeter/collegeofhumanities/theology/centr
eforbiblicalstudies/Astley 2014 preprint INTAMS 2018290.pdf Accessed 11:04am 6t
December 2017.

8 Astley, Ordinary Theology, 163.
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“conversational dance with others”.® Knowledge, therefore, is put into the

context of knowing by “acquaintance” rather than “about”, so one needs to look
at a more visceral understanding of faith and theology which accounted for
action and responses.'® My methodology employs this approach: one of
practical theology, utilising qualitative semi-structured interviews. Studies
directly relating to Astley’s “ordinary theology” are current and relatively new.
In the main these studies have not shown the ordinary Christian as able to
express the theology taught by their local church, and so an exploration of the
theology of the ordinary Christian halted at that point. I hope to show that there
is a cohort of ordinary Christians who have engaged with theology by putting
into practice their faith and theological understanding in order to support
Christian initiatives beyond their local church community. I therefore hope to
extend the findings related to Astley’s thesis to date through my research of the

cohort of committed and enthusiastic volunteers that I had met.

1.1 Study outline

The first need is to establish what research has been undertaken in the area of
volunteering in past decades that might be applicable to contemporary practice
in the Church of England. By far the most prolific writer on the study of the
ordinary Christian, including volunteers, is Robert Wuthnow. His studies pre-
dated ordinary theology with his books primarily covering the United States of
America (USA) at the end of the last century and into this.!! In England, studies

directly resulting from Astley’s ordinary theology were undertaken by Andrew

°bid., 115.
0 |bid., 6 and 27.
11 See Chapter 2, 19ff and Bibliography.
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Village and Ann Christie. Their findings appear to indicate that ordinary
Christians have a limited or unorthodox Christian theology. To ask questions of
committed and enthusiastic volunteers could provide a cohort who, by engaging
with intentionally Christian practise of their faith, may have a more considered
view of the theology they use or encounter. This led to my pursuance of the

following questions:

1) Within the Church of England do ‘ordinary’ lay Christians who practice

intentional Christian work engage theologically within such a practice?

2) How do the implications of such theological engagement by ‘ordinary’
Christians, active in their service, contribute to current debate on ordinary

theology?

I therefore developed a methodology which asks volunteers about their faith in
relation to their practice beyond the church congregation. I do this as a priest in
the Church of England, and so pursue a cohort where such a tradition is
understood. I further pursue cohorts of volunteers who are active in areas of
ministry with which I have a working knowledge (offender work and the deaf
community) within one large Anglican Diocese within the Province of
Canterbury in England. I will pursue their underlying theology using
qualitative, ethnographic, sociological enquiry methods in order to attend to
analysing the narrative of each participant in relation to their practice.
Validation of the information gleaned will be achieved where common
theological themes arise from independent discourses. Divergent themes will

also be noted. As the participants are primarily not tutored in academic

13



theology, the lens of Astley’s “ordinary theology” was considered particularly
apposite. The combination of attentive listening and ordinary theological
insights should reveal any theological component to the language of the

Christian volunteer.

I have drawn on various sources for this methodological approach. Firstly, Jeff
Astley’s ordinary theology, as already discussed. Within this approach, I use
Cameron’s “Theology in four voices” using the “espoused theology” of the
volunteer cohorts.'?> This, I accessed by way of an empirical method based on
Swinton and Mowat’s hermeneutic of self-reflection, using snippets of narrative
used by the volunteers in semi-structured questions, in a conversational style.!?
My approach as researcher was as “observer as participant”, the participant
aspect being someone who had been involved in the same areas as the

participants, but as observer as I was not directly involved in their work.'*

Such narratives were gathered in the data for later analysis using insights from
Catherine Kohler Riessman’s narrative analysis techniques to coding, based
upon the espoused theology identified, with coding and transcription to paper
for analysis, as described in the methodology.!® In Chapter 4 I present the
findings with salient comments from the volunteers. Here, their theological
perspectives are shown. This is done extensively in order to show the

theological literacy and depth and coherence of common themes of Bible

2 For further discussion see 98-99.
13.88-90.

1481-83.

15100-103.

14



reading, vocation, prayer, love, forgiveness, grace and also their thoughts on

more normative theology.

The analysis explored such theology in light of existing literature and research
where such theological literacy from the ordinary Christian volunteering beyond
the church congregation is hard to find. Sometimes in this study, an apparently
simple sentence may lead to very complex theology, such as that of forgiveness
or love, these were pursued in the analysis of Chapter 5. There is always a risk
that I imposed my personal theology. However, my personal engagement with
and understanding of the specific fields of offender work and the needs of the
deaf community was used not to defend any theological position, but to produce
conversations which were more a form of what Amy Shuman would call “a
process of negotiating, rather than defending, meaning.”!® The participants
would be quick to point out any misunderstanding I had when I reflected back
what I had understood them to say. It is in these responses that the rich
theological content will be found and recorded. The responses to questions
about local church involvement and support will also be noted and compared for
common experiences. Using the methods outlined above, the theological
response of the volunteers in this study will be compared with the results of
studies in practical theology in relation to volunteers. In particular making
comparison of these results with those of ordinary theology researchers, Christie
(sometimes with Astley) Village and those included by Astley in Exploring

Ordinary Theology, with how the cohort I studied responded to my approach.

16 Amy Shuman, Other People’s Stories: Entitlement Claims and the Critique of Empathy (Great
Britain: University of lllinois Press, 2005), 5.

15



1.2 Study findings

I found that the ordinary Christian who engaged with volunteering beyond the
local church congregation responded with a high level of theological literacy.
However, there were common frustrations regardless of local church size or
tradition. These were that the local church leaders appeared not to appreciate
the value of their church members who were ordinary Christian volunteers,
allegedly giving little regard to their experiences, and not responding to the
theological (or faith) questions that resulted from such engagement. This leads

to implications for both the academy and the church.

For the academy, Astley’s ordinary theology may be shown to be a useful tool to
explore the teaching of ordinary Christians. This becomes more important
where Christians active in the world beyond their local church congregations try
to apply their faith. Such faith is challenged in ways independent of the
assumptions and expectations of their local church community. This presents a
valuable opportunity to learn and test what one has absorbed of the Christian

faith.

For the local church, Christians who are engaged in work beyond the local
church congregation are involved in mission. Astley’s ordinary theology offers
a way to explore the questions and explanations of theology which may result
from such missional engagement. The results of such enquiries may then be
used to enable the local church to both support their volunteers in mission, and
to engage with theology in a way that has currency in the world beyond the

church congregation. Such engagement via the volunteers may enable the

16



preaching and teaching of the local church to address issues that are important to
such work, in a way that helps the whole local church community to look
beyond itself and engage in mission. The concluding chapter will offer more
details on both the academic and the missional possibilities raised in this study

through using Astley’s ordinary theology.

1.3 Limits and terms used

In seeking to place the work of Christian volunteers in the Church of England,
research across the English speaking Western world had been sought, as these
sources were most likely to influence the Church of England (CofE). I must
also accept that my own limited knowledge of other languages also contributed
to this choice, though where translations to English have existed, these have
been considered equally influential. Literature from Journals dating back to
2000 have been sought, as earlier literature on volunteering is very limited and
in any case may respond to past cultural concerns. I have however considered
some books written in the 1990’s, as they may contain more developed ideas of

volunteering that provide a basis for more recent studies.

There is mention of “Prison fellowship” (PF) and the “Sycamore Tree Course”
throughout this dissertation. PF is an umbrella organisation available to
Christian groups across England and Wales to offer support in “praying for our
prisons, supporting chaplains and running PF programmes.”!” Its major

programme is the “Sycamore Tree Course”. It is referred to by the “Ministry of

17 See http://www.prisonfellowship.org.uk/ accessed 2" August 2016, and for the quotation,
the final two lines from page: http://www.prisonfellowship.org.uk/who-we-are/our-story-so-
far/ accessed 2" August 2016.
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Justice” which runs the prison service as “Prison Fellowship - Sycamore Tree
programme”, it is run in prisons throughout England and Wales.'® This is

described as follows:

Sycamore Tree is a victim awareness programme that teaches the
principles of restorative justice. It is taught in prisons in groups of up
to 20 learners by PF volunteers. Prisoners on the programme explore
the effects of crime on victims, offenders, and the community, and
discuss what it would mean to take responsibility for their personal
actions... For most offenders on Sycamore Tree the most powerful
element of the programme is when a victim of crime comes in to talk
through how crime has impacted their lives. Offenders have an
opportunity in the final session to express their remorse — some write
letters [link to typical prisoners letters offered], poems or create
works of art or craft. Members of the community are invited to
support and bear witness to these symbolic acts of restitution.
Sycamore Tree is currently running in 40 prisons across England

and Wales. !

Other organisations that may be mentioned are less commonly quoted and will

be explained in the text in situ.

18 As indicated by the government web site:

https://www.gov.uk/government/uploads/system/uploads/attachment data/file/249235/pris

on-fellowship-sept-2013.pdf, accessed 2" August 2016.
1% From the Prison Fellowship (PF) web site http://www.prisonfellowship.org.uk/what-we-
do/sycamore-tree/ accessed 3™ November 2016.
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2. VOLUNTEERING: THEMES RELATING TO THE CHRISTIAN

The Church of England (CofE) volunteers considered in this study operate in a
social welfare environment beyond that of their local church. I do not expect the
individual volunteers to have any explicit knowledge of such settings, however,
there may be vestigial aspects of past memory or family story prompting
conscious or subconscious responses, so knowledge of these wider settings may
inform later analysis. Some of their observations and ideas may be affected by a
further variety of cultural and personal ideas from their local community, school
or family, in addition to myriad interactions of national and international
influences upon their religious convictions and their socio-political standpoints
in this increasingly globalised world. Sometimes comments from studies in
different environments or nations may be relevant at this individual level, and
this will be especially so where studies are in the English language, and
therefore more likely to be read by British ministers and theologians. I will
therefore review current thinking on how countries in the Western world (of
Europe, USA, Canada and the Antipodes) have approached social welfare
issues. Having done this, I will review forms of Jeff Astley’s “ordinary
theology”, thus producing the research questions which will drive the

methodology.

2.1 The History of faith and welfare

For much of the Christian era — from the fourth century to the late 20" century,
Christianity was the dominant faith of those in power in Western Europe and

those who went on to rule and govern in the USA, Canada and Australia.

19



Church history books will tell us that the Bible was the written word of St Paul
and others, usually contemporaries of the life of Jesus on earth, reflecting the
development of the early Christian church.?® It was Constantine, ruling the
Roman Empire 311-337, who turned Christianity from a sect to state
collaborating faith.?! Indeed, as the centuries went by, the power of the Western
Roman Catholic Church was such that it brokered the power of kings and city
states throughout Europe. The monastic movement in particular cared for the
poor so that welfare of the poor became a particular work of the church, whilst

Bishops and senior clergy contributed to state power.>?

Luke Bretherton finds early Doctors of the Roman Catholic Church, St Ambrose
and St Augustine, as fundamental to the constructive, if not challenging
relationship of the church to a separate secular authority by virtue of a
distinctive Christian pattern of practical morality (or compassion).”> The
monastic movement of the middle ages exemplified this.?* Rana Jawad outlines
the way “Churches often acted as conduits for gifts and endowments aimed at
the poor”.?> Eventually such good works became institutionalised in the

provision of alms-houses, hospitals and schools, some of which remain to this

20 See for example W.H.C. Friend, The Rise of Christianity (Great Britain: Darton, Longman and
Todd, 1984).

21 |bid., 504-505.

22 The Mission and world influence of this period is well documented in Stephen B Bevans and
Roger P Schroder, Constants in Context: A Theology of Mission for Today (USA: Orbis Books,
2004).

23 Luke Bretherton, Christianity and Contemporary Politics: The Conditions and Possibilities of
Faithful Witness (Singapore: Wiley-Blackwell, 2010), 193-197.

24 Rana Jawad, Religion and faith-based welfare: From Wellbeing to ways of being (Great
Britain: The Policy Press, 2012), 36-38.

% |bid., 36.
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day, but in different forms (St Bartholomew’s and St Thomas’ hospitals in

London, and Winchester and Eton schools).

Henry VIII dissolved and/or took over these institutions, and the monasteries
and churches of the land, bringing the critique of Lutheranism and Calvinism,
which spread through Europe.?’ In terms of social influence, the state and the
church were then effectively as one.?® During the Victorian era, poverty being
rife in cities, factory towns and rural areas, the church, together with Christian
thinkers, championed charitable giving to relieve poverty.?’ This was regardless
of compassion, as it was believed that to deny charitable giving would be to
remove individual responsibility for one another.’® Nevertheless, charity was
unable to keep up with the depths of poverty, with both the poor and sometimes

those voluntarily helping them, dying as the need was so great.®!

Clearly
philanthropy could not keep pace with need, despite the many charities and the
churches promotion of them. As the Victorian era came to a close, the power of
the church began to wane. Jawad suggests that this was the result of Christian
social action being adopted politically, with the result that laws such as the 1870
Education Act ended voluntary subscription to what were charity funded

schools, therefore reducing the influence of the church which had championed

such philanthropy.3?

2 |bid., 37.

7 |bid., 36-39.

28 |bid., 38-39.

2 Frank Prochaska, Christianity and Social Service in Modern Britain: The Disinherited Spirit
(USA: Oxford University Press, 2008 paperback edition), 6-10 and 13-25.

30 |bid.

31 |bid., 16-17.

32 Jawad, Religion and faith-based welfare, 43-44.
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In Britain, since the Second World War, such relationships between church and
voluntary agencies has varied in the progression noted above from a Beverige
style social provision for all, paid by taxation, to a more liberal system of the
state providing only basic social care, with the exception of the NHS.** Within
the UK, Béackstrom, Jawad and Prochaska each identify the growth of the
“Welfare State”, a term attributed to the Archbishop William Temple, though
put into place by the politician Beverige.>* The state then became responsible
for many buildings in England, primarily hospitals, halls and schools, staffing
them with paid professionals.* Such professionals replaced the largely female
volunteer supporters who had vacated welfare in favour of the war efforts.3°
Prochaska summarises this change, noting the optimism of the immediate post-
war period of the 1950’s and 1960’s where neighbours and extended families, in
addition to some voluntary workers, supported and perhaps signposted those in
need to the Government funded social services.>’ Grace Davie suggests that
demographic changes in Britain, and indeed Europe, took place due to birth
control becoming more effective, so reducing family size and thus reducing the
need of each family, enabling women to become increasingly productive in the

economy, rather than only caring for their children.3®

Prochaska holds the oil crisis of the 1970’s responsible for both straining the

resources for social care, and making the Conservative government of Margaret

33 Ibid 45-53.

34 Backstrém, Welfare and Religion, 4 where Beverige only is credited with a visionary sense of
welfare for all; Jawad, Religion, 44-53 and Prochaska, Christianity and Social Service, 93-96.

35 Prochaska, Christianity and Social Service, a point built up throughout this book, but the shift
from church charity to the state in the post war period is highlighted, 90-96.

3|bid.

37 Prochaska, Christianity and Social Service, 160-161.

38 Grace Davie, Religion in Britain since 1945 (India: Blackwell Publishing, 1994), 21-24.
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Thatcher pursue a “New Right”, seeking minimal state funding for social
welfare and a desire for a Victorian style voluntary support of the poor.** By
the 1980’s the Government supported most voluntary agencies.*’ This was due
to insufficient voluntary giving to support the needs of social welfare, not least,
Prochaska suggests, because the centralising of the social care policy
undermined local giving.*! This should have been no surprise, as, noted earlier,
voluntary giving in the Victorian era was also insufficient to cope with the
problems of poverty. The “New Labour” politics of Blair and Brown led to an
increased recognition of the funding of voluntary welfare organisations (the
voluntary part being largely now the governance of these), and so set the scene
for the 1990°s and 2000’s.** The 2010’s began with the Cameron government
in coalition with the Liberal Democrats, where Cameron spoke of the “Big
Society” in order to engage voluntary action, but still pursued a centralising of
policy.®® The “Localism Act”, resulted in local government supporting
voluntary agencies from the grants and policies of the national government.**
Spending could then be regulated by national government, and voluntary

agencies needed to adapt to cuts in services, which has arguably reduced the

welfare care of the poor to date.*’

Meanwhile, towards the end of the twentieth century, the engagement of

Christian churches in the UK has reduced, though this has undergone a slight

39 Prochaska, Christianity and Social Service, 162.

40 1bid.

4 bid., 163, also attested by Ann Morisy, Journeying Out, A New Approach to Christian Mission
(UK: Continuum, 2004), 4.

42 prochaska, Christianity and Social Service, 163-165.

43 Jawad, Religion, 60 and 122-123.

44 1bid.

43 1bid.
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renaissance in terms of being recognised by the government as an appropriate
partner.S This is partly due to the political changes of the 20™ Century and the
growth and collapse of secularist theory in the latter half of that century.*’
Christian church membership fell, first with individuals retaining a Christian
identity; commonly as non-attending the “Church of England”, then even that

identity fell.*®

As Christian identity shrank, the impact of other religions grew,
both on the Global stage, and in the UK, through the growth of immigration
from non-Christian countries.*” Each faith community and religion played its
part in supporting the welfare of its members, including political mobilisation.>
The requirements of religious tolerance, and requests by these religions for
recognition, led to the realisation by the state that all religions, and perhaps even
humanism and atheism (and their guiding ethics), had a constructive impact
upon the community, in addition to dangers where resentments came to the
fore.! Religion could not simply be ignored or commodified, it had a

contribution in its own right.>>

The demise of any attempt at a secularist agenda came to be due to the influence
of these newly revealed religions.’® Of course the injunction to gain a closer
union with God by one’s practice of compassion or charity is in all the major

religions, though this may only have been recognised as relevant within the UK

46 Robin Gill, Churchgoing and Christian Ethics (UK: Cambridge University Press, 1999), 59-62
and 93.

47 Ibid.

48 prochaska, Christianity and Social Service,

49 Jawad, Religion, 93-99.

%0 |bid., 209-221, also Richard Farnell, Robert Furbey, Stephen Shams Al-Haqq Hills, Marie
Macey and Greg Smith, ‘Faith’ in urban regeneration?: Engaging faith communities in urban
regeneration (Great Britain: The Policy Press, 2003), 17-18.

51 Jawad, Religion, 224-226.

52 Farnell, ‘Faith’ in Urban Regeneration, 1-3 and 21-29.

53 Ibid., 27-29 and 40-45.
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during the 21% century.>* Jawad notes that such a way or path is common in the
texts of Islam (the straight path); Judaism (Massur and Halecha); Hinduhism and
Buddhism in the Dhama; Zoroastianism in the Sadreh and Kasti; and
Christianity in the Gospels (for example John chapter 14 verse 6, with Jesus as
the way to salvation).>> Such compassion is a challenge to secular authority,
and not comprehended by its bureaucracy. Indeed Dinham suggests that such a
humanising force, “faith-based social action... in relational communities”, is
needed in order to moderate the ruthless bureaucracy of the capitalist system in
the West.”® However, one needs to be aware of how difficult it is for individuals
or religious groups to stand apart from the local political system, as both are

embedded in the same culture.

As the “secularist agenda” was falling, the “anthropology of Christianity” was
being developed. The “anthropology of Christianity” has, according to Joel
Robbins, become a study where Christianity was given a “self-conscious
quality” born of the “changing position of religion” when the accepted
secularisation of society became less convincing in the late twentieth century.®’
Robbins, who pursues the anthropology of Christianity from 2003, where he

» 58

laments the lack of “a viable anthropology of Christianity”,”® summarises the

reason for this being that

54 Farnell, ‘Faith’ in Urban Regeneration, 1-3.

55 Jawad, Religion, 15-17.

6 Andrew Dinham, Faith and Social Capital After the Debt Crisis (Basingstoke: Palgrave
Macmillan, 2012), xiv. This is also the thesis of Esping-Andersen, Three Worlds of Welfare
noted later in this chapter.

57 Joel Robbins, “The Anthropology of Christianity: Unity, Diversity, New Directions,” Current
Anthropology Volume 55, Supplement 10, December (2014), S157-S171, S160.

58 Joel Robbins, “What is a Christian? Notes toward an anthropology of Christianity,” Religion
33:3(2003) 191-199, 191.
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Christians, almost wherever they are, appear at once too similar to
anthropologists to be worthy of study and too meaningfully different
to be easily made sense of by the use of standard anthropological

tools.>
After that paper, an anthropology of Christianity began to be published and
Robbins is credited as “one of the founders of the anthropology of
Christianity”.® Eloise Meneses and David Bronkema argue both for a need to
accept the supernatural experiences of others as possible, and to maintain a
critical reflective distance in order to “make theorizing possible.”®! Indeed,
Robbins suggests that anthropologists share with Christians (and theologians) a
vocation to be “a resident alien, in the world but not of it”.®> Much of the
current literature and study are primarily concerned with Christianity and
culture. Robbins makes the claim that Christians have a distinct culture by the
way they organise the cultural mixtures around themselves.®® This is identified
through statements of what Christians “believe in”, rather than “about”, for,
“Christian belief is about trusting God and acting accordingly”.®* However, to
date, no studies involving the anthropology of Christianity that specifically
investigate the Christian who volunteers beyond their own congregation have

been found.

59 Ibid., 192.

80 Eloise Meneses and David Bronkema, editors, On Knowing Humanity: Insights from Theology
for Anthropology (Great Britain: Routledge, 2017), 2.

&1 Ibid., 5.

62 Joel Robbins. “Anthropology in the mirror of theology: Epistemology, ontology, ethics (an
afterword)” in On Knowing Humanity, editors Meneses and Bronkema, 222-240 above.

83 Joel Robbins, “Continuity Thinking and the Problem of Christian Culture: Belief, Time, and the
Anthropology of Christianity,” Current Anthropology Volume 48, Number 1, (February 2007) 5-
38, 16.

% Ibid., 15.
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2.2 Welfare in Europe and the Western Nations.

Once one strays beyond the UK to other Western European and allied nations
such as the USA and the Antipodes, then a different set of political and religious
history and expectations may temper the current and recent experience of
individuals. Some experiences may be transferable to the UK context, others
are more esoteric. For example, Bickstrom points out that “in the US there is no
state in the sense that this is understood in Europe; it simply does not exist”, so
even the language of the “welfare state” is not possible.%> Nevertheless, welfare
in the United States relies heavily upon the contribution of Christian

congregations, in a similar way that it does in Europe and the UK.%°

2.2.1 Methods of welfare state typologies in Europe and the West

When it comes to considering other research that is from outside the UK, but
written in English, I have considered those that appear to be relevant to the
interests of volunteers and welfare issues, but it is helpful to note here the
different settings in terms of social, political and cultural approaches. A number
of writers have referred to Gesta Esping-Andersen’s The Three Worlds of
Welfare Capitalism.®” This is not the only model of welfare state typology

available; indeed C. Bambra lists a further eleven.®® However, [ have found it

5 Anders Bickstrém and Grace Davie, Welfare and Religion in 21 Century Europe: Volume 1
Configuring the Connections (Great Britain: Ashgate, 2010), 192.

% |bid., 194.

67 Ggsta Esping-Andersen, The Three Worlds of Welfare Capitalism (Great Britain: Polity Press,
1990).

68 Clare Bambra, “Going beyond The three worlds of welfare capitalism: regime theory and
public health research” Journal of Epidemiology and Community Health (2007), 61(12), 1098-
1102, 1099, https://jech.bmj.com/content/jech/61/12/1098.full.pdf accessed 16:00 14th
August 2019.
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to be the most quoted, and indeed Bambra concludes that the Esping-Andersen
typology remains “an acceptable starting point in terms of examining within and
between welfare state differences”.®” Esping-Andersen considers how
democratic governments implement welfare support in order to humanise the
capitalist system which would otherwise cause “class divisions and social
inequalities”, leading to the collapse of social order.”’ The book views the
approach to welfare as depending on how natural cultures and governments had
developed from farming and so were radically altered with the impact of
industrialisation, where a renewed capitalist class structure came into play which
varied within each nation’s industrial/fiscal approach mix.”! This includes what
he calls “a system of stratification”, including the formation of unions, and the
power of the upper and middle classes.”” Esping-Anderson also considers each
nation’s approach to “de-commodification”, that is the extent that welfare
permits social care and wellbeing to be uncoupled from the requirement to
earn.”> Esping-Anderson’s work to identify three distinct models of social
welfare not only provides comprehension to this thesis, but has since been used
by others to usefully comprehend the social, political and cultural implications
of Western nations’ approach to welfare and community work. These methods

are helpfully summarised by Backstrom and Davie, and I list their summaries

here.”*

% |bid., 1101.

70 Esping-Andersen, Three Worlds of Welfare Capitalism, 11.
"1 Esping-Andersen, Three Worlds of Welfare Capitalism.

2 |bid., 23-26

3 Ibid., 21-23.

74 Backstrém and Davie, Welfare and Religion: Volume 1, 4-5.
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The Liberal Model This model is typical of Anglo-Saxon countries,
such as England, the United States, Australia and New Zealand.
Here responsibility is taken by the state for basic social issues such
as health, education and social care, although independent agencies

are also given considerable scope.

The Conservative Model This is found mainly in continental
Europe — for example, in Germany, France, Austria and Belgium. In
this model, the state has responsibility for a social welfare
framework, while voluntary bodies of various kinds (including large
numbers of paid professionals) play a defining role. A sub-division
of this model is sometimes included.

Termed the Weak Conservative or Rudimentary Model, it is
found in countries in Southern and Eastern Europe, which are also
linked to the conservative model, but where the family is more
important than the state in the delivery of welfare. This model
predominates in Italy, Spain, Portugal, Greece, Croatia and

Romania.

The Social Democratic Model This is typical of Nordic countries
— Sweden, Norway, Finland, Denmark, Iceland and, to some extent,
the Netherlands. It gives the state overall responsibility for general
social welfare, while voluntary organisations provide only

complementary services.”

It is worth noting that Esping-Anderson considers Britain to have emerged from

the Second World War under the social democratic model as a result of the

reforms to the welfare system by Beverige, but has since become more suited to

the liberal model with increasing power from the middle and upper classes to

75 bid.
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claim such de-commodifying privileges in full, leaving the lower classes with

their benefits offering less income.”®

Broadly however, faith-based organisations are accepted to provide some form
of welfare support throughout these Western countries. Subtleties of the route
of funding from state or voluntary contributions may vary as noted above, but in
terms of recognition of the value, a need for some sort of support apart from the
direct application of state aid is accepted, and volunteers have a common role to

play in further contributing through faith-based organisations.

Christian denominations and traditions will also have their effects.
VanHeuvelen suggests that Catholic social teaching arose out of preaching
“lessons of compassion and collective responsibility” contrasted with “certain
strands of Protestantism, teaching messages of individualism and market
outcomes as reflective of moral worth.””” Of course the Catholic teaching on
subsidiarity, that one does not do for others what they may do for themselves, is
allied to the conservative model of social welfare. Comparing nations with a
dominant faith with those with religious diversity, VanHeuvelen showed that
religious diversity reduced the number of Christians voluntarily working in
social concerns beyond their own congregations.’® Nevertheless, in terms of
volunteering beyond the congregation, “minority religious members are more

supportive than majority religious members”.” VanHeurvelen maintains that

76 Esping-Andersen, Three Worlds of Welfare Capitalism, in particular 22-33.

7 Tom VanHeuvelen, “The Religious Context of Welfare Attitudes.” Journal for the Scientific
Study of Religion Vol. 53 (2) (2014): 268-295, 271.

78 |bid., 288-292.

7% Ibid., 290.
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Catholics are more likely to volunteer (supporting “market intervention”) than
Protestants, but explains that the picture is more complex due to the interplay of
religious diversity and the degree of secularisation (in terms of depth of national
religious heritage).®® Stijn Ruiter and Nan Dirk De Graff researched 53
countries to conclude that “Protestants have a higher expected probability (.31)
to volunteer than Catholics”.®! What the studies do not consider, is the extent to
which volunteering in the civic arena is carried out by Christians apart from the
church and maybe this explains why some Christians are perceived to volunteer
more than others. A 2006 study of 29 nations by Pui-Yan Lam considered
Roman Catholic traits compared with Protestant or non-religious cultures, across
countries, to establish the likelihood of membership of voluntary associations
beyond the church.®? She concludes that Protestants were more likely to
volunteer for social action, though admitted that it could be because such
Protestants were usually the dominant social group, so “ingrained in a society’s
civic culture”.®® Ruiter and De Graaf, found that countries with a higher
incidence of church membership are “almost four times... more likely to
volunteer than people living in the most secular country” (meaning “countries
that score low on average church attendance”).®* Apparently, even “people

who never visit church” are more likely to volunteer in a devout country.®> A

80 |bid., 290-291.

81 Stijn Ruiter and Nan Dirk De Graaf, “National context, religiosity and volunteering results
from 53 countries,” American Sociological Review Vol. 71 (2) (2006): 191-210, 200.

82 pyi-Yan Lam, “Religion and Civic Culture: A cross-National Study of Voluntary Association
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similar point is also noted by Webber, Lam, VanHeuvelen and Grace Davie.®

Again, Ruiter and De Graaf consider church membership and church attendance,

but no other aspect of commitment to faith.

Nations are not simply a product of financial modelling, economic decisions or
religious identities, as Esping-Anderson recognises throughout his book.*’
Biéckstrom, de Roest and Yeung note the desire for people to regard their family
as influencing their response to welfare volunteering, with a pride in family
clouding the contribution of religious values.®® Nevertheless, in the West today,
churches co-operate with each nation’s welfare system in one way or another,
encouraging such social cohesion to work by humanising state care with the
provision of human care from family and religious organisations. However,
women’s issues are raised, especially in relation to the conservative approach.
Adam Dinham and Vivien Lowndes point out that it is often the women of the
community, whether in the relatively poorly paid Faith Based Organisations of

any description, or in the support of family members.%’

8 Respectively: Webber, “Exploring volunteering,” 77-80; Lam, “Religion and Civic Culture”,
179-180; discussed in pages above and Grace Davie, Religion in Britain: A persistent Paradox
(Singapore: Wiley Blackwell, 2015), 54-56.

87 Esping-Andersen, Three Worlds of Welfare.

88 Backstrém, Welfare and Religion, 116, Hendrik Pieter de Roest and Herman Noordegraaf,
“’\We learned it at our mothers’ knees” Perspectives of churchgoing volunteers on their
voluntary service,” Reformed World 59 no.3 (2009):213-226, 222-226 and Anne Birgitta Yeung,
editor, “Churches in Europe as Agents of Welfare- Sweden, Norway and Finland: Working Paper
2 from the Project Welfare and Religion in a European Perspective, Volume 1”, (Uppsala:
Uppsala University, 2006), https://uu.diva-portal.org/smash/get/diva2:46829/FULLTEXTO1.pdf
2-3, accessed 10:45 on 12th June 2019.

8 Adam Dinham, and Vivien Lowndes, “”Faith and the public realm,” in Faith in the Public
Realm: Controversies, policies and practices, ed. Adam Dinham, Robert Furbey and Vivien
Lowndes (Great Britain: The Policy Press, 2009), 1-19, 9-10.
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2.2.2 Welfare and social capital

I have avoided the use of the term “social capital”, or its derivatives: “bridging”,
bonging”, “linking” or even “religious” capital, despite its use by social
campaigners and academics alike. The problem with this term is in the name,
“capital”. Welfare has already been discussed in this chapter as something
necessarily involving humanising agents other than the state, whether it be a

liberal, conservative or social democratic model.”’

Adam Dinham would go
further and considers that the capitalist system which underpins the West’s view
of economy is in need of humanising by offsetting the bureaucratic and market
driven financial drivers which relentlessly push for profit with no regard for
other forms of human flourishing, so those pursuing welfare issues might well
avoid using the word “capital”.! In an earlier article, Luke Bretherton critiques
the use of “social capital”, “because of its implied instrumentalization [sic] of
personal relations”.”?> By using “social capital” and their allied terms,
Bretherton succinctly states that they lend “plausibility to attempts to quantify
and engineer patterns of human society”.”> Robert Putnam, who is generally
recognised as raising the profile of “social capital” and its allied terms, credits
Michael Woolcock as “a good friend and co-conspirator in the nascent social

» 94

capitalist movement”.” Woolcock printed an article where he extends social

capital to include the same terms used by Putnam: bonding capital of “relations

9027-32.

9 Adam Dinham, Faith and Social Capital After the Debt Crisis (Basingstoke: Palgrave
Macmillan, 2012), the thesis of the book, summarised in xiii-xiv.

92 Luke Bretherton, “A New Establishment? Theological Politics and the Emerging Shape of
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among family members, close friends and neighbours”; bridging capital -
“implying connections between people who share broadly similar demographic
characteristics”; and linking capital, which has a “vertical dimension” of
alliances which enable some form of communication and comprehension
between those who are powerless and those who have power.”” It is telling that
Woolcock works for the World Bank.”® Nevertheless, as Dinham also observes,
“social capital” may enable communication with systems run by those wedded
to capitalist ideas, and Dinham contributes to a book Faith as social capital,
which uses these terms for that purpose.’’ Indeed Dinham is almost at a loss as
to what term may replace “social capital”, suggesting perhaps “faith
contribution” as an alternative, but implies that this does not quite capture it.”®
Bretherton however suggests a number of terms to replace “social capital”:

9% ¢¢.

“solidarity”, “trust” and “civic association” as each have currency as “more

theologically consonant terms”.%

2.3 The engagement of volunteers to social welfare

When one considers the development of social care as first church, then church
with state, then a welfare state with church contributions, the expectation of the
average person in the UK may vary widely. Within the memory of an extended
family in the UK will be a broad range of experience or expectation of the state
providing all care, to the churches and/or volunteers providing most care, as the

political and religious provisions have changed rapidly throughout the twentieth

% Michael Woolcock, “The Place of Social Capital in Understanding Social and Economic
Outcomes,” Canadian Journal of Policy Research 2:1 (2001), 11-17, see 13.
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century and into this century. Some may have expectations dating back to when
philanthropy drove welfare care at the end of the Victorian era, whilst some may
have expectations that rejoiced in Beveridge’s provision of the welfare state, and
some of more recent approaches to provision or ideas from abroad. Such
memories or expectations will be tempered by the political, religious and

psychological propensity of each individual.

2.3.1 Volunteering and welfare

It will be apparent from the above political and historical considerations that
welfare volunteering will not automatically be perceived as an uncontested good
in all situations. My personal experience, both in offender work and in the
support of the Deaf community in this decade in the UK, was that volunteers
have a lot to offer to augment the statutory care that exists. From my viewpoint
as a chaplain wishing to extend human care for these communities, volunteers
provided a motivated and committed cohort, compliant to the limits that
governed them. Generally, their commitment grew, though, as in any
workforce, there were rare occasions when individuals had to be removed due to
their inappropriate actions. I will now review what motivates the volunteer from
literature on the personal development of volunteers, the volunteers’
contributions to social wellbeing and the volunteers’ sense of vocation, before
considering a model of volunteer motivation proposed by Yeung, and

subsequent implications, both good and bad.
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2.3.2 Volunteering and self-development

Judy Esmond and Patrick Dunlop’s study of the motivation of volunteering in
Australia did not take into account churchgoing.!® They concentrate on
psychological drives and found “values (i.e. acting on deeply held beliefs about
the importance of helping others)” a high indicator of motivation to volunteer,
with “reciprocity” (being aware that we all were needy in one way or another, so
one should find opportunities to contribute to the community) and “recognition”
(the need to be recognised and appreciated for their work) being the next two
most important indicators.!”! Further motivations recognised are
“understanding” (being the opportunity for self-development) and self-
esteem.'” Esmond and Dunlop note that belonging to an organisation that has a
similar value system to your own enhances commitment to support “values”,
“reciprocity” and “recognition”. !> Perhaps then, once a church has active
volunteers, more will be likely to join in. Esmond and Dunlop additionally
strove to discover why people do not volunteer, with the prime response being
that “many people indicated that they would volunteer if they knew that the
volunteer opportunity was meaningful, or made a difference to people’s

lives 95104

Peter Kaldor, Leslie Francis and Philip Hughes, in a survey of 1033 randomly

selected Australians, identify that secular volunteers are largely of the

100 judy Esmond and Patrick Dunlop, “Developing the Volunteer Motivation Inventory to Assess
the Underlying Motivational Drives of Volunteers in Western Australia” (Research Project,
MTD-MAKING THE DIFFERENCE, 2004).
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“extrovert” personality (“characterised by social interaction and an interest in
people”).!% However, volunteers from a church congregation include both
introvert and extrovert personalities, indicating that there was another “driver”
to volunteering where religion was involved.!°® Though they accept that
churchgoing spurred community involvement, personal faith is not part of the
research, only personality traits. They concluded that low psychoticism
produces more community involvement amongst church groups than secular
groups.'?” It would appear that faith is giving confidence to those otherwise

reticent people who may be introverts, and were low in psychoticism.

Tanya Luhrmann, carried out a related study as a psychological anthropologist
conducting participant research in Vineyard churches in Chicago and the San
Francisco peninsula in America.!®® She considers the problem of evil in the
context of bereavement experiences and suffering for Christians in an
evangelical church setting.'® She suggested that beliefs were about managing
hope and pain, rather than actually believing that their ritualised actions made a
physical difference to their situation.''® This led to an explanation of why there
may be a strong virtuous identity in having a purpose. Luhrmann suggests that

modern believers don’t need religion to explain anything at all.
They have plenty of scientific accounts for why the world is as it is

and why... What they want from faith is to feel better than they did

105 peter Kaldor, Leslie J Francis and Philip J Hughes, “Personality and Community Involvement:
is churchgoing different?” Journal of Beliefs and Values: Studies in Religion and Education 23:1
(2002):101-105. Abstract, 101.

106 |bid., 102-104.
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others.
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without faith. They want a sense of purpose; they want to know that
what they do is not meaningless; they want trust and love and

resilience... a God who helps them to cope!!!
Luhrmann explains that it is not about the power and ability of God to deliver,
even though this is spoken of, but about a faith in God which helps them to cope
in all situations, and gives purpose, which, she suggests, is a result of the post-
war emphasis on psychological therapy.!!? The Christian life is affirmed with

increased intentionally Christian engagement, such as volunteering.

2.3.3 Volunteers engaged with others

Here I build on the self-development ideas of the previous sub-section, and look
at personal benefits to volunteering, followed by how a route to volunteering

might be found.

Robert Wuthnow’s exploration of the parable of “The Good Samaritan” in the
context of Christians in America, shows that it is interpreted by volunteers and
preachers alike. It is a story which gives affirmation of one’s personal faith
expressed in charitable acts as a compassionate person doing God’s will.!!3

This also accords with Luhrmann’s thesis on the previous page. Volunteering in
particular, thus provides the conduit for theological comprehension that is both
contained and spoken about. Such a comprehension of volunteering drives the

volunteer’s willingness to offer time and effort which is independent of family

111 |pid., 295.
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113 Robert Wuthnow, Acts of Compassion: Caring for Others and Helping Ourselves (USA:
Princeton University Press, 1993), 159-187.
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or financial dependency. Wuthnow suggests that such an independent

understanding is good for mental health.'!*

Wuthnow suggests that volunteering is a socially accepted action which can be
spoken about socially without too many disclosures of personal intent, even
where there are links to compassion and love, inclusivity, rescue and journey.!!”
Volunteering also provides work that has boundaries where care ends; caring for
family members rarely has such boundaries, and speaking of them may risk
personal exposure. Helping others as a way of life requires personal disclosure
if one is asked to explain it, yet volunteering provides a conventional activity of
meaning in terms of purpose, which one can discuss socially, yet from which

one can withdraw without guilt.''®

Other personal benefits have been suggested in the form of self-interest.
VanHeuvelen investigates volunteer motivations in an American context and
suggests that one motive to support state initiatives is from a desire of those who
may be dependent upon the state to help others who are also dependent upon the
state, as opposed to the earning population who had self-interest in reducing the
state to minimise their tax burden.!!” Thus the low-paid, students and the retired
are more understanding of the need for state provision of welfare for others and
thus volunteered more than the employed or income generating population.''8

Becker and Dhingra, also in an American context, lists “wanting to gain

114 1bid. Especially chapters 7 and 8

115 1hid., 175-185.

116 1hid.

117 vanHeuvelen, “Religious Context of Welfare”, 269-270.
118 1hid.
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practical experiences in a line of work, and wanting to protect property values”

as two further motives for volunteering. '

The social context of volunteering may also be relevant and a benefit to the
volunteer. The volunteer may be in a social environment of volunteering, and
wish to be part of that community. Becker and Dhingra, writing in an American
context, found that being “married with children”, having “close relationships
with neighbours” and having a residential location, i.e. social context, is an
important driver for volunteering.'?® They further found that:

Roughly three-quarters of our interviewees volunteer because of a
direct connection to another person either someone within the
organization or someone being served by it. Family ties, and
children in particular, remain the most important conduit to
volunteering. '?!

Indeed, Wuthnow presents volunteers as people who are “much more likely to
have friends with people who were marginalised or disadvantaged than church
members who have not done volunteer work.”'?> Such volunteers are also more
likely to be connected with the wider community, including those connected
directly with their work such as “teachers... non-profit organisations... social
workers... health professionals... service clubs... government officials, and
lawyers.”!?* This benefits volunteer, church and social cohesion in general.

The church’s influence and reach is also extended with the volunteers’ extended

119 Becker and Dhingra, “Religious Involvement and Volunteering”, 327-328.

120 Backer and Dhingra, “Religious Involvement and Volunteering”, 324.

121 1bid., 327.

122 Robert Wuthnow, Saving America (USA: Princeton University Press, 2004), 119.
123 Wuthnow, Saving America, 121.
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social contact in society, in a world that might otherwise be more individualistic

and divided.

2.3.4 Volunteering encouraged

Jonathan Hill and Kevin Den Dulk, consider how schooling contributes to
volunteering in the community, and if such involvement continued into
adulthood.'?* The study was conducted in America and included schooling
types which were “public, Catholic, Protestant, private nonreligious and
homeschool”, where “public” meant state provided.'? This contrasts with the
UK where schooling is largely the role of the state, including religious schools,
with some private provision taking 6.5% of the full number of pupils under 16
years of age.'?® In the UK the CofE and other faiths are invited to contribute in
terms of faith schools (which make up about a third of the state funded schools
in England) and the importance of teaching faith, as set out by the UK
government.'?” Hill and Dulk find that worship attendance and attendance at
religious groups increases volunteering (possibly due to continuing connections
to organisations that “bridge adolescence and young adulthood’), whilst

frequency of prayer and of scripture reading is shown to have no impact on

124 Jonathan P Hill and Kevin R Den Dulk, “Religion, Volunteering and Educational Setting: The
Effect of Youth Schooling Type on Civic Engagement,” Journal for the Scientific Study of Religion
Vol. 52 (1) (2013): 179-197.

125 bid., 179.

126 From “The Independent Schools Council” web site on Research:
https://www.isc.co.uk/research/ accessed 5" August 2019 at 11:11 hrs.

127 UK Government web site: https://www.gov.uk/types-of-school/faith-schools and various
Education Acts, summarised in
http://www.legislation.gov.uk/ukpga/1998/31/part/Il/chapter/V| both accessed 3rd
September 2018, the proportion of religious schools is noted in the BBC’s report “Catholic faith
schools in academy switch” of 3™ December 2011, found on web site:
https://www.bbc.co.uk/news/education-15985615 accessed 5th August 2019 at 11:51hrs.
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volunteering.!?® Faith schools all fare better at producing volunteers than
“private nonreligious or homeschool”, and Protestant schools came out “top” for

129 Motivational factors include

the number of youngsters who volunteer.
parental pressure, faith importance and school practice, but these are difficult to

identify, as the factors considered by each school differed.!'*°

In terms of family influences, Hendrik de Roest and Herman Noordegraaf,
produce a limited study which looked for a link between Christians who
volunteered and churchgoing.'*! They report that “social networking during
people’s upbringing had a major influence on their later motivation” with the
rider that “there is a pattern of playing down the influence of churchgoing and

playing up the influence of upbringing” in their Dutch context.'3?

In looking at religious motivation, Jerry Park and Christian Smith attempt to
understand how churchgoing Protestants respond to volunteering, again, in an
American context.!* Park and Smith’s conclusion is that the likelihood of both
religious attendance and having parents who were believers (and especially
parents who identify themselves as “theologically liberal) increases the
incidence of volunteering over non churchgoing people.'** These volunteering
children do not necessarily need to share their parents “theologically liberal”

identification, but only their commitment to church attendance.'?® Otherwise,

128 Hjll and Dulk, “Religion, Volunteering and Educational Setting”, 195 and 192 respectively.
129 1bid., 193, including “Figure 1”.

130 |bid., 194.

131 de Roest, “”We learned it””.

132 bid., 223.

133 Jerry Z Park and Christian Smith, ““To Whom Much Has Been Given...”” Religious Capital and
Community Voluntarism Among Churchgoing Protestants.” Journal for the Scientific Study of
Religion Vol.39 (1) (2000): 272-286.

134 1bid., 283.
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42



church tradition is considered to be of little further influence.!*¢ These findings
are based on church attendance and “participation in church activities”.!3” There
is no discussion of faith with the individuals, though “unravelling the source of

religious influence” is identified as a future study.'3*

Wuthnow states that when looking at the role of faith in caring and compassion,
“no single study provides answers”.'** Wuthnow notes the importance of
religious faith, and that “the frequency of an individual’s church attendance”
increases the person’s wish to help people or offer charitable service.'*® Such
service is enhanced when a church openly promotes specific channels of
service.'#! It is also important for local church members to be in relationships
with other members who offer similar services.'*> There is, however, enough
evidence that belief in a personal God who cares, is also a factor in promoting

social volunteering. 43

2.3.5 Volunteering as a Christian vocation

Some studies touch upon the notion of vocation, or “doing God’s will”. Einolf
analysed “88 in-depth life narrative interviews undertaken as part of the 1995
Midlife in the United States (MIDUS) study” which “focuses on subjective

religiosity... not merely psychological phenomena but [are] also social facts.”!#4

136 |bid., 279 and 283.

137 bid., 273.

138 1bid., 284.
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Einolf chooses six themes from the responses to a previous survey which does
not cover personal faith directly, but considers language and behaviour as social
manifestations of internal religious faith.!*> He notes people as

considering religion a central part of their sense of identity, having a
religious definition of morality, equating religion with helping
others, feeling that God has a mission for their lives, being inspired

by Jesus’s sacrifice or example, and reporting a major change or

gradual increase of religious faith with time. 46

Nevertheless, Einolf states that, “for highly pro-social people religion is very
important” and that those who do voluntary work are more likely to give to
church and charities.'*” Indeed, faith related to them in the form “that God has a
mission for oneself ... [and] defining morality in religious terms was
significantly related only to religious giving”!*®. This may be from an American
context, however, vitally, once people rejoice in religious growth with a
theology that is very important to them in relating their lives to being “inspired
by Jesus’s actions and example, and equating religion and helping”, then the
motivation to help others in voluntary works is enhanced.'* However, not all is
well within volunteering in Einolf’s studies, as he found that vested interest in
raising income for the church lies behind some reluctance of the local church to
encourage voluntary work beyond its own congregation. Einolf identifies that
personal piety alone was needed in order to encourage giving to the local
church. He deduces that if the congregation is to go beyond personal piety to

social action beyond the congregation, then church leaders may fear that this

195 1bid., 437.
196 1bid., 440.
147 1bid., 440.
198 1bid., 446.
149 1bid.
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would distract the congregation from giving to the local church alone, and so
reduce income.'®® The local church leader may then have a vested interest in
avoiding teaching on social action (consciously or not), even if it brings a deeper
faith or engagement in volunteering.'>! Contrary to church leaders’ fears, Einolf
further discovers that those who conduct voluntary work beyond their
congregation are also more likely to give to church and charities.'>> Should a
church leader acknowledge the former, but be unaware of the latter, there would

indeed be a problem.

The Christians in Wier’s UK study intentionally live in socially needy areas
beyond their original congregation in order to put themselves in the way of

supporting others freely.!>

Wier used the phrase “demonstrating God’s love”
yet discussed the ambiguity of this phrase, from an evangelistic discourse, to
simply letting God’s love be seen in their practical actions.!>* The intentional
church leadership preaches on outreach and witnessing, which some members
speak of as part of their work, however, other Christians in that intentional
community speak of “‘kingdom values’ such as welcoming the stranger”.!5

Wier laments the lack of study in the area, and notes the “dissonance” of those

theological approaches. '

150 Einolf, “Link Between Religion and Helping”, 446, as discussed above, 31-33.
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Christian volunteers may express a desire to volunteer in the community, to help
the needy, but both Ann Morisy and Malcolm Torry acknowledge the dangers
that lurk when helping individuals in need prevents social or political drives to
prevent the conditions which brought about that need in the first place.!’
Clearly appropriate work and good supervision needs to be applied when
involving volunteers. First supervision is required to ensure that the work
undertaken is required and fulfils the cultural expectation of the body to which
they volunteer as discussed earlier in this chapter. Secondly supervision is
required to ensure that the volunteer maintains integrity in terms of their own
faithful participation and remains under the discipline of decency and respect for
clients who, being in need, will be vulnerable. Thirdly, supervision is required
to ensure that the volunteer has something useful to offer. Some of the critique
of volunteers may be unfair, as in the social reformer Elizabeth Fry being open
to ridicule because her social reforms to improve conditions did not match up to
the received wisdom of the professionals of the day for the “manly” (that is
harsh) treatment of prisoners.'>® Farnell came across uninformed critiques of
volunteers.'> These included considering religious groups as unrepresentative
of the community, based on a religious free notion of secular society, fear of
proselytization by those of faith, social conflicts caused by religious difference
in volunteers under the assumption that without religion all are equal.'*® Farnell
readily refutes each of these especially noting the “strong social and civic

commitment” of most religious volunteers who often have a natural affinity with

157 Ann Morisy, Beyond the Good Samaritan (Great Britain: Bloomsbury, 1997), 37-39, and
Malcolm Torry, Managing God'’s Business: Religious and Faith Based Organizations and their
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the needs of the underprivileged, and strong social networks including

community leaders and those they are supporting.'®!

There is a darker side to the supervision of volunteers. At its mildest perhaps is
the risk of volunteer burnout. Yeung suggests that supervisors need to watch
out for signs of exhaustion and isolation in volunteers, who are often asked to
volunteer in multiple areas.!®> At a much darker level, there can be predatory
behaviour masquerading as the innocent helper. Prochaska, when talking of
Victorian London in a particular instance, talks of visitors of the poor taking
“occasional erotic pleasure” and “self-seeking gratification” in their visits. '3
Sadly such human failings will still be present, so robust safeguarding measures
need to be in place. Having considered such pitfalls, it must be noted that such
problems are not only an issue for volunteers, but will be present in the paid

workforce too.

Yeung provides a helpful model with which to contain the motivation of
volunteers in their varying tasks and personal motivation.'®* She provides
indicators involving a healthy balance of volunteering being both a giving of
service and a receiving of purpose, meaning or reward, albeit psychological or
social.'®> Yeung therefore proposes four continuums with the following

expressed poles: Getting-Giving; Continuity-Newness; Distance-Proximity and
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Vol. 15, No. 1 (March 2004): 21-46.
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Thought-Action.!®® For example, a volunteer gives service, but may wish to get
self-fulfilment, a sense of wellbeing or social recognition. Another volunteer
may enjoy the closeness of the intimacy of conversation, whilst another the
distance of being in the background of an organisation.'®’ Such a model
reminds both academics and volunteers of the mutual benefit of volunteering
and is helpful for putting in context the self-development and benefits of

volunteering discussed earlier in this chapter.'¢®

Clearly, given a safely supervised situation, volunteering conducted by
Christians as part of living out their faith is good for them individually, as a
group, and good for their sending churches, the church and the wider
community. There remains something missing, generally expressed in terms of

a lack of study in the area.

2.4 Application of volunteering in the Church of England Today

Swinton and Mowat recognise Practical Theology as engaging with the theology
of the church which is in tension with

the continuing innovative performance of the gospel as it is
embodied and enacted in the life and practices of the Church as they

interact with the life and practices of the world.'®
So far this chapter has shown research surrounding Christian volunteering which

provides the socio-political, culture-laden and psychological setting. I will next
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consider how the local church is perceived as responding to those who volunteer

in the community beyond their congregations.

2.4.1 Volunteers and the local church

Laura Olson, writing from a North American perspective, but writing of human
psychology, studied the nature of culture and subculture in groups, and how
each local church may operate in its response to social concerns.!”® Olson
considers only the local “culture” of a church community which is “a cultural
construction... of social identity” in a world of many “cultures” in its broadest
meaning.!”" She identifies the psychological need for many subcultures as
giving rise to a variety of religious groups of collective attitude, defining a
specific identity in a world of hierarchical, or benefit, or value claims.'”> Olson
considers that congregations generate their own subcultures to support a
perspective of what is right or wrong both politically and religiously.!” For me
though, she ignores church and political cultures in terms of a national or global
perspective. Olson’s observation is helpful to my thesis, as it is likely that the
subculture of the local church congregation contains further subcultures, of
which volunteers who work beyond the congregation is one. These subcultures,
Olson explains, are aftiliations that include all of life, and so involve politics and
social norms which are simply accepted, though perhaps unacknowledged, and
have strong bonds.!” Olson suggests that a psychological attachment is made to

such subcultures, resulting in an “us versus them” (in Olson “othering”) where
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others are held as distinct, often deficient, and sometimes demonised.!”” Tom
VanHeuvelen, also writing from an American perspective, uses data from 17
countries. Like Olson, VanHeuvelen identifies a similar outcome of “us versus
them”, though in the context of religious institutions and social citizenship.'”®
Olson and VanHeuvelen each suggest both psychological and sociological
reasons for subgroups within a congregation. Olson suggests that the
psychology of such groups leads to the presentation of narratives to underline

the identity and values of each subculture.!”’

The church community may be made up of such subcultures, where
volunteering beyond the local church congregation is only one such sub-group.
Local church leadership appear to juggle with the variety of peoples within their
congregations, or in the case of the CofE, their parishes, perhaps with an affinity
to some people rather than others. The temptation of local church ministers
(vicars and clergy staff) to only support a group that stands for the most
vociferous in the congregation may be high, but in this case, almost half may

have affinity beyond the congregation.

Like the CofE, the Church of Sweden is an episcopal church with a diocesan and
parish structure that aims to cover every person in the country.!” It also has
active links with the CofE since the “Porvoo” agreement of 1994.!” Bearing in
mind the Swedish context is of a Social Democratic model, as opposed to the

UK’s Liberal model, there remain useful insights, as each country encourages
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church involvement with welfare concerns.!'®® Elisabeth Arborelius and
colleagues investigated 24 church ministers and their parishes from the Church
of Sweden in order to understand how each related to others in terms of their
outreach.'®! Arborelius refers to four Swedish language papers which suggested
that “the Church’s message is understood to contain a message that differs
radically from the needs people express”, that is, there is a gap between what the
church teaches and what ordinary church members need in order to live their
daily lives.'®? Noting that in the context of Arborelius’s situation, “Most
members are not churchgoers.”'®* The researcher’s methodology is to compare
“ministers” (paid employees of the church holding direct pastoral
responsibilities) with parishioners.!®* In analysing how ministers and
parishioners each responded to the same questions, conclusions are drawn as to
how each would view their interaction with people beyond the church.'®> Only
one parishioner (5% of the cohort) spoke in terms of faith that was recognisable
in church teaching, whilst ten ministers (48% of their cohort) primarily spoke in
terms of faith that was recognisable in the local church teaching. The
researchers are concerned that those ministers, the 48%, “neither interest nor
attract parishioners”.'® Though the study conducted by Arborelius is limited in
number, covering churches in one city in Sweden, as a largely quantitative study

it highlights what may be a problem in church leadership. This has
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methodological implications in terms of how volunteers view theology

compared with their local church ministers. '8’

Remaining in Sweden, a more directly theological ethnography was sought in
order to present the faith of the volunteer who worked beyond the congregation.
Jonas Idestrom had been “asked to participate in a conference arranged by a
network of parishes in the Church of Sweden”, in order to “engage in
constructive and critical reflection on certain social projects in their parishes.”!*®
These “social projects” centred on “integration, religious dialogue, and aid for
immigrants.”'® In this Swedish context the church uses paid professionals in
such support work, directed by the vicar and the “parish board”, nevertheless,
volunteers and supporters from within the congregation are included in the
study.!® This led to the most theological approach to the volunteering of
Christians in communities beyond their local congregations found to date.
Idestrom quoted Ola Sigurdson’s explanation of the separation between local
church leadership and those who engage with the world beyond the
congregation in terms of church governance that “withdraws from its theological
self-understanding and the worldly realm becomes radically secularised”!'".
This leads to a credibility gap and a withdrawal of theological dialogue between
the leadership of the church and those who practise their faith in the world

beyond the congregation, as they may be seen as collaborators of secular public

agencies.'”> He also includes his previous experiences that when asking for

187 See the Methodology chapter, 79ff.
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theological reflection in parishes “It commonly happened that those who spoke
were people with a formal theological education, mainly clergy, while others
were silenced.”!®® Idestrém’s answer is to use scripture as a “Lectio Divina” -
the practice of reading scripture out loud and asking for reflection in terms of
one’s current experience.!** Such a method indeed produces theological
reflection from those in the congregation beyond the theologically educated.!”
However, Idestrom reflects that his random selection of scriptures for reflection
still meant that he had contributed to the shaping of the dialogue in the parish,
even though he had avoided further participation.'® Idestrém reasonably
suggests that the technique produced results in terms of a theological reflection
from the otherwise unreflective congregation member.'”” However, Idestrém
does not ask which scriptures or theology may be relevant to the participants’
lives and work, requiring instead that his participants respond in terms where
theology was abstracted from their application; an ability which they had not

been trained for.

Looking to views that may reinforce the teaching orientation of church
leadership in a UK context, Christopher Craig Brittain provides a reflection on
theologians who might consider the church institution to be the only holder of
Christian truth. Though writing in defence of ethnographic methods in ecclesial
research, Brittain highlighted those, in particular John Webster, who believe the

church institution as primarily gifted by God alone, and therefore to observe its
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practice is to consider the secondary nature of the church as a whole.!”® My
point is not to follow the argument offered, but to draw out from the discussion
the fact that there are those who believe that the church is God’s to such an
extent that they fail to see that “Ultimately, sanctification can only really be an
event that occurs between God and the individual creature”, that is, salvation
comes from God, not the institution of the church (though the church may
mediate this salvation, at its best).!” Further, it may be that the church
institution, as much as any individual within it, may be in need of confession
and forgiveness of sins; all, individually and corporately, are responsible to the
prompting of the Holy Spirit and accountable to God.?”® In summary, the
church may be tempted to stand aloof from criticism and above correction.
However, I would suggest that the intentionally Christian volunteer who
operates beyond the congregation, may be able to bring into that local church
experiences from beyond itself which offers an alternative redemptive correction

to that local church’s views.

Helen Cameron provides an example from England, of local churches working
in the community beyond their own congregation. Cameron et al reflect upon a
project run in 2008 with “Housing Justice”, a Christian based housing action
group partnering with churches and with those of no faith.?’! This was overseen
by a team, “Action Research: Church and Society [which] was initiated by the

Pastoral and Social Studies Department of Heythrop College, University of
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London in 2006” (ARCS)?*%. They are asked to question how parish
involvement with “Housing Justice” shelters “influenced the outlook of the
churches and the faith practice of the individuals involved” and “enable the
churches to reflect theologically on the impact of their involvement”?%, In-
depth interviews were carried out of both Christian volunteers who ran the
service, and the homeless residents.?** The issues resulting from these questions
are used to “trigger theological reflection”®. This approach is more promising
than that of Idestrom’s presentation of abstract scriptures. The results of
Cameron’s enquiry served to strengthen the need to explore the theological
language of the volunteer and the ability of the theology of the local church to
engage with them. Nevertheless, a number of quotes are produced which
outline the theological illiteracy of the volunteers on the project, even compared

to the “guests” on the project who received the care. There could be other

reasons for this.

The ARCS research team intentionally used an “insider team” of those directly
involved in the practice of the work, and “outsider teams” of researchers from
the ARCS project.?*® This is to intentionally “generate a range of perspectives
that will stimulate reflection.”?®’ It is possible that this tension may have led to
the church members, as “insiders”, feeling tested by the expert “outsider team”,
resulting in pressure to give the right theological answers, rather than offer their

own thoughts on what aspects of faith were important to them. Cameron’s
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appendices offer a set of questions that are considered.?”® Her Appendix 10 lists
questions for the volunteers, giving no hint on how the questions may be opened
up.?” For example “What is your motivation for doing this?” is a good
question, but may take considerable exploration for those not experienced in
theological reflection of the academy, however it is one of seven questions in
the first part of a focus group question.?!® How the focus group responds is not
shown. In Cameron’s work, it was not clear if the initial interviews took place
in the context of serving the guests, in which case the volunteers may have been
too busy to think through their replies. However, Cameron is able to introduce
the concept of offering theology in “four voices”. Of particular use in this thesis
are Cameron’s “operant theology” as a theology “embedded within the actual
practice”, and “espoused theology”, being “the theology embedded within a
group’s articulation of its beliefs”.2!! Though I will be attending primarily to
the “espoused theology” of the Christian volunteers, the other three voices,

“operant”, “normative” and formal” make up the “four voices” which highlight

the importance of theology to, with and from practice.?'?

2.4.2 Volunteers in the Church of England

In the CofE, socio-political engagement (including volunteering) within a local
church is subject to the view of individuals and sub-groups within the
congregation. Such individuals and sub-groupings will have particular views of

local tradition and national contexts which shape their approach to volunteering
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book. This is also discussed in the Methodology chapter of this study, 89-91.

212 |bid.
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as discussed above. The local church is the responsibility of its leadership, and
in the CofE, much is vested in the parish minister who is vicariously given “cure
of souls” or care of each and every person in the parish, on behalf of the local

bishop.2!3

Though few other English speaking countries in the Western world may share
the notion of responsibility to everyone in their nation, the CofE’s parish system
requires it. This implies that a CofE parish church has a particular responsibility
towards its surrounding parish, and its institutional setting. Volunteers may be
part of this care for the local community or wider institutional care. Such
volunteers may be taken for granted, but recent overtures from the UK
government and reports from UK churches have attempted to offer some

recognition.?'* Churches in the UK have particularly outlined the

213 As broadly expressed by the CofE in their web site:
https://www.churchofengland.org/about-us/structure.aspx .

214 House of Commons Public Administration Select Committee, The Big Society: Seventeenth
Report of Session 2010-12, Volume |, Report, together with formal minutes, oral and written
evidence, 7 December 2011, HC 902-I, Published by authority of the House of Commons,
London: The Stationery Office Limited, 14 December 2011;

also, Christians in Parliament report, Faith in the Community: Strengthening ties between faith
groups and local authorities, UK Parliament all Party Report, June 2013;

and from an influential “Think Tank” with an advisory committee chaired by Stephen Timms
MP:

Jonathan Birdwell, Faithfull Providers: “Commissioning faith groups to provide services can save
money and strengthen a community...”, (Eindhoven: Demos, 2013).

For UK church reports: David Jarvis, Fran Porter, Hannah Lambie and Kevin Broughton with
Richard Farnell, Building Better Neighbourhoods: The Contribution of Faith Communities to
Oxfordshire Life (Publication for Oxfordshire Stronger Communities Alliance, Coventry
University Applied Research Centre in Sustainable Regeneration (SURGE), Coventry University,
2010) and Joy Bates and Stella Collishaw, Faith in Derbyshire: Working towards a better
Derbyshire; faith based contribution (Derby: Derby Diocesan Council for Social Responsibility,
April 2006). Further general church reports:

Evangelical Alliance, 21 Century Evangelicals: A snapshot of the beliefs and habits of
evangelical Christians in the UK — Summer 2014, Are we good neighbours? (England: Evangelical
Alliance, 2014).

Anthea Rose, Faithfully meeting local need: exploring partnerships, policy and faith in English
faith-based organisations delivering services to the community (London: Oasis College CLICT,
2013).

James Noyes and Philip Blond, Holistic Mission: Social action and the Church of England ed.
Caroline Julian (England: ResPublica, July 2013).
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disproportionate amount of volunteering that faith-based volunteers undertake in

support of the community.?!?

In the CofE, ecclesial traditions may vary amongst the members of one church,
though the local church leadership may consciously or otherwise favour a
particular tradition. Even local churches close to one another geographically
may have different traditions, even if they are CofE and maybe within one
diocese. It might be said that some other Christian denominations may
uniformly be of the same tradition. It must be recognised that some research
papers, notably from the USA, view tradition as groups of denominations,

within the CofE, such is not the case.

VanHeuvelen made a statement relevant to congregations in the tradition of the

CofE where,

individuals who align with the dominant religious tradition are more
likely to give support to dominant institutions, as the institutional

logics and practices are more likely to align with their moral

systems.?!6

In other words, the church tradition which had been alongside the national
institution (such as the CofE) was more likely to be biased to the institutional
view. There is however a recognised dichotomy between English churchgoers
who align themselves as alongside the national institution, and others who
considered the CofE now to only have a minor role and so are critical of the
prevailing national institutional structures run by bigger institutions. Grace

Davie put this in terms of the CofE’s organisation being the church for all

215 |bid.

216 yanHeuvelen, “Religious Context of Welfare”, 272, citing, Jonathan P Hill, “Higher education
as moral community: Institutional influences on religious participation during college,” Journal
for the Scientific Study of Religion Vol. 48 (3) (2009): 515-534.
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people in England, in contrast to a philosophical stance, which embraced the
individualism of the enlightenment.?!” Thomas Ekstrand summarised the CofE
as being a “critical partner” of the state since the time of Archbishop William
Temple’s statements at the 1941 Malvern Conference.?'® Under Archbishop
Justin Welby, the CofE released a “Letter from the House of Bishops” which ran
to 56 pages, putting a critical focus on socio-political issues, as it pursued: “How
should Christian men and women approach the General Election to be held on
7" May 2015?2!° This appeared not so much a statement of a critical partner,
but as a separate body, with advice for its members. However, the British
House of Lords continues to include “The Lords’ Spiritual”, largely made up of
CofE Bishops who contribute to legislature, which may be seen by some as at
odds with holding an independent critical voice, so compromising a place of
“critical partnership.”??* Clearly the CofE is a place where a divergence of
attitudes to state continue. Of course, how the Archbishops and Bishops may
express the church-state relationship of the CofE may not necessarily represent

the way local church leaders or members of a congregation perceive it.

The relationship of the CofE as an established, but now relatively small church
by comparison with the English population, leads to two possible outcomes for

its members. In the earlier part of this chapter, I discussed the way in which

217 Davie, Religion in Britain, xii. Summarised in the preface, and developed throughout the
book.

218 Thomas Ekstrand , “Thinking Theologically about Welfare and Religion,” in Welfare and
Religion in 215t Century Europe: Volume 2, Anders Bickstrom et al eds., (Great Britain: Ashgate,
2011), 107-150, 127.

219 Church of England letter from the House of Bishops, web document downloaded 1 March
2015: https://churchofengland.org/media/2170230/whoismyneighbour-pages.pdf, 2.

220 The House of Lords (United Kingdom), “Members of the House of Lords> Members and their
roles> Diverse Experience,” http://www.parliament.uk/business/lords/whos-in-the-house-of-
lords/members-and-their-roles/diverse-experience/ accessed 2" March 2015.
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individuals may have been influenced in their views on welfare and volunteering
by a variety of social values that have been expressed in the UK since before the
Second World War.??! Several such views may exist in any one local church, or
even within groups within a particular congregation. Such a divergence of
views within the CofE contributes to an element of non-comprehension between
Christian volunteers who expressly operate in the community beyond the church
congregation and those who do not believe that it is their duty to contribute to
such an alternative to state provision.??? This may lead to some confusion
within the local church as to which of these views are socio-political and which
theological. Problems abound in terms of local church comprehension of those
who volunteer beyond the congregation. These may be eased if a better
understanding of the theological struggles of the Christian who volunteers
beyond their congregation could be provided. Such a theological investigation
may provide a relatively politically and culturally free area of discussion which
might provide educative insight, regardless of politics or faith tradition. I will
now review methodological approaches that have been used to study the

theology of the ordinary Christian.

2.5 Volunteering and ordinary theology

Ordinary Christians can find value in volunteering, including volunteering
beyond the local church congregation. Having considered cultural and socio-
political effects upon the individual Christian and the church including the CofE
in particular, there remains the task of establishing an appropriate theology with

which to study the Christian volunteer in the CofE who volunteers beyond their

2212334,
222 3940,
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local congregation. A brief consideration is given to early studies of the
ordinary Christian, and some recent approaches before settling upon Jeff

Astley’s ordinary theology.

2.5.1 Ordinary theology: Precursors and alternatives

In the middle of the twentieth century, Lesslie Newbigin developed a notion of
what became known as folk religion. For Newbigin, folk religion is that where
persons express faith together, even “where two or three are gathered” and are
considered as much a church as the institution of the church. Even what was
then considered a secular society Newbigin explained, was not devoid of values
which might be considered God given and indeed God’s salvation was for all,
should the world realise it.>** Such folk religion then was both a challenge to
the church as an institution, where in its notions of doctrine produced a risk that:
“The moment you begin to think of it as a thing in itself, you go astray”; and a
challenge to secular society, which evidently had its own values which in
Newbigin’s theology were provided by God.??* In his many writings on culture
and mission, Newbigin saw the church (or Christian people together) as holding
religious truths (their folk religion) distinctive from secular society, but forming
a distinctive truth that may engage with the folk religious truths of society at
large to reveal salvation in Christ.?>> As an institution, the church was in danger
of becoming other than truly Christian.??® But as a holder of folk religious ideas

of its membership, the church might be seen as a true reflection of faithful

223 | esslie Newbigin, The Open Secret: An Introduction to the Theology of Mission (Great Britain:
SPCK, 1995), 6-7, 37-39 and 68-90.

224 | esslie Newbigin, The Household of God: Lectures on the Nature of the Church (Eugene: Wipf
and Stock 2008, previously SCM Press 1953), 28.

225 Newbigin, The Open Secret, 1-11.

228 |bid., 128.
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believing, open and vulnerable, a necessary requirement for engaging in mission
with those of other faiths or apparently none.??” The writings of Newbigin
might therefore be said to be the progenitor of the current trend to bring some
understanding of this pre-academic or non-direct-academic theology of the un-
theologically educated believer.??® Newbigin provides a call to the power of the

ordinary Christian’s folk religion, but not a plan for empirical research.

Closely allied to folk religion is lived religion. More recent exponents of this
approach to the faith of the ordinary (un-theologically educated) believer
include American researchers David Hall and Meredith McGuire.??° British
researchers Paul Heelas and Linda Woodhead might be described as using lived
religion in their recent study of the people of Kendal: indeed they refer to
McGuire for their description of the spirituality of the people they are
investigating.?*° Hall explains lived religion as being “rooted less in sociology
than in cultural and ethnographical approaches to the study of religion and
American religious history” the reference to America being specifically for that
book.?*! Hall’s contributors to the volume include two researchers, Daqniéle
Hervieu-Léger and Nancy Ammerman, who specifically consider Christian
linked lived religion, though each seek cultural, historical, social and

institutional aspects to their studies.?*> McGuire begins her studies with a

227 Lesslie Newbigin, The Open Secret: An Introduction to the Theology of Mission (Great Britain:
SPCK, 1995), 180.

228 Newbigin, Household of God, See Chapter 5, especially 127-128.

229 pavid D Hall, editor, Lived Religion in America: Toward a History of Practice (United States of
America: Princeton University Press, 1997) and Meredith B McGuire, Lived Religion: Faith and
Practice in Everyday Life (New York: Oxford University Press, 2008) respectively.

230 paul Heelas and Linda Woodhead et al., The Spiritual Revolution (Singapore: Blackwell
Publishing, 2005), 1-2 and 168.

21 Hall, Lived Religion, vii.

Dagniele Hervieu-Léger, “Chapter two: “What Scripture Tells Me”: Spontaneity and
Regulation within the Catholic Charismatic Renewal,” 22-40 and Nancy T Ammerman, “Chapter

232
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reflection on the complexity of Christian Catholic faith, but progresses to use
history, sociology and cultural studies to pursue where divergence from
orthodox belief lies.?** Looking to the United Kingdom, Heelas and Woodhead
also take on such aspects, with reflections that consider both Christian and non-
Christian religions or spiritualties that have recently emerged, such as “holism,
New Age, mind-body-spirit, yoga, feng shui, chi and chakra”.?** This certainly
complexifies the issue of faith and theology, but requires teams of researchers
(in the case of Heelas and Woodhead), and is therefore both too wide ranging

and complex for my study.

Jeff Astley considered the value of the label “Implicit” and the work of Edward
Bailey in a paper of 2013.2*> Astley concludes that “implicit religion” in using
“religion” is too broad a term for all of human life, positing that, “ordinary

99 ¢¢

theology” “privileges beliefs and their linguistic expressions (“theology™)”
whilst “theology” is “more deeply earthed” in concepts such as religious
language, belief and “processes and forms of religious argument”.?*® Martyn
Percy proposed what he called “Implicit Theology” in pursuing a specifically
Anglican theology inspired from his work as principal of a CofE Theological

College.?*” Percy states,

On the one hand, it is examining the basic-but-nascent theological

habits (e.g., language, culture, worship, practice, etc) that more

Nine: Golden Rule Christianity: Lived Religion in the American Mainstream,” 196-216, both in
Hall, Lived Religion.

233 McGuire, Lived Religion.

234 Heelas and Woodhead, The Spiritual Revolution, 1.

235 Jeff Astley, “Afterword: some reflections on implicit religion and ordinary theology,” Mental
Health, Religion and Culture Vol. 16, No. 9 (2013), 975-978.

236 |bid., 976-977.

237 Martyn Percy, Shaping the Church: The Promise of Implicit Theology (Great Britain: Ashgate,
2010), 1, assuming “ministry formation” results from his time as Principle of Ripon College
Cuddesdon, as noted on the cover sheet of the same book.
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properly account for the daily life of churches, congregations and
denominations. On the other, it is guessing at the hidden meanings
in structures and practices that on the surface appear to be benign

and innocent.>*
This provides a more compelling complexification than the above previous
approaches. However, the original intention belies the general usefulness of this
approach: Percy is pursuing his own sociological agenda to explain the CofE in
all its foibles and complexities, and calling it “implicit theology”, and so is
branding something peculiarly Anglican, rather than opening up enquiry.?*
Percy concludes that

the complex range of implicit dynamics that make and shape a
congregation... the scholar needs to develop a deeper literacy that is
attentive to the multifarious dynamics of power.>%

This is more a statement that implicit theology is too complex to simply be
undertaken by one researcher, or an attempt to declare the CofE as complex and
so can only be implicitly understood. Neither are helpful to the methodology of

this paper.

2.5.2 Ordinary theology: Its use

Jeff Astley’s concept of “ordinary theology” recognises the necessary
theological content of all intentionally Christian activity, and its root in personal
experience.?*! For Astley, it is only when one practises one’s faith that faith

“becomes real rather than notional”.>*? For Astley, behind this faith is a

238 |bid., 2.

239 |bid., 99.

240 Martyn Percy, “Power in the Local Church: Locating the Implicit” in Exploring Ordinary
Theology: Everyday Christian Believing and the Church, edited by Jeff Astley, and Leslie Francis
(Great Britain: Ashgate, 2013), 62.

241 Astley, Ordinary Theology, 34.

242 hid., 32.
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theology, or “religious assertions” which become real as when they are “self-
involving; they commit us to action”.?** Christian volunteering is such an
action, [ would add. There is an added advantage for the context of my study
here, in that Astley wrote from his “experience of over thirty years as an
Anglican priest involved in various ways in parish ministry, chaplaincy,
consultancy and Christian adult work™.?** This chapter began by exploring the
literature which shows volunteering can be good for the individual, the wider
community and is a vocation of the church. Astley affirms such practice of faith
and theology, with the expectation that something good will come out of it for
the individual, for the community and for the church. Astley states of such
experiential knowledge, “And, behold, it is very good.”?** I therefore turn to

Astley for some methodological insight.

Astley’s ordinary theology is proposed as an educational tool, setting a context
of learning not only for the ordinary Christian, but also through recognising the
value of the experience of the ordinary Christian to the church and academia.?*®
This educational tool is far reaching, starting not only in schools and at the level
of family discussion, but reaching into the influence of social norms generated
even at international and national level, “deeply rooted in the tangled morass of
the mangrove swamps that constitute our lives.”?*’ In practice, theology
experienced becomes “my truth”, going beyond merely doctrinal propositions to

an actual embedded theology which the church and academy must not ignore.?*®

243 |bid., 35.

244 |bid., viii.

245 |bid., 15.

248 Astley, Ordinary Theology, 1-8.
247 |bid., 14, discussed 13-15.

248 |bid., 35.
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A specific example of this is offered by Astley with respect to the changing
doctrine of the CofE with regard to artificial contraception, which, challenged
by ordinary Christians experiences, moved from “being utterly appalled by the
idea in 1908... to the 1958 endorsement of family planning methods”.?* Astley
explains the academy also changed in this way.?*° The theology one begins to
express in practice may have its roots entangled in culture and the world, but
when put into practice as intentional Christian practice, the Christian will have a
theological understanding, not always immediately apparent, which can only
benefit the church and academy, even if it does cause conflict and change. For
Astley, it is the “community of practice” where the apprentice becomes
proficient.”>! However, the church and academy are soon brought into conflict
with this personal expression of lived faith, “a person’s passion” as norms and

inappropriate doctrines are challenged.??

Astley attends to “the theology and theologising of Christians who have
received little or no theological education of a scholarly, academic or
systematic kind.” (Astley’s italics).?>> He set out to produce a book which

does not purport to be any sort of definitive study. It should be
thought of as no more than an essay... Nor am I presenting here a
carefully researched empirical account... more a plea for the study
of ordinary theology than an example of such a study.?>* [Author’s

italics.]

249 |bid., 159.

20 |hid., 160.

21 |bid., 8.

252 |bid., 20-25

253 Astley, Ordinary Theology, further expanded with several contributors in Jeff Astley and
Leslie Francis, Editors, Exploring Ordinary Theology: Everyday Christian Believing and the
Church (Great Britain: Ashgate, 2013), quotation from Ordinary Theology, 56.

254 Astley, Ordinary Theology, viii.
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Thus he proposes an approach which will privilege the theological thought of
the ordinary Christian, that is, one without theological training, which is at least
equal to the theological thought of the academic. As Astley states in terms of
ethnographical description:

even in describing your theology I am implicitly engaged in a
conversation between my theology and yours... as I listen to you

talk about, and see you practise, your faith...?> [Author’s italics.]

There is a slight problem with Astley, as to exactly where to draw the line
between academic theology and the “ordinary Christian” who has “received
little or no theological education of a scholarly, academic or systematic kind.”?%¢
This definition might be compromised if the local minister is a particularly good
theological educator offering evening groups on theology; or if the “ordinary
Christian” has read a series of academic theological books and has a systematic
approach from training in another discipline; or if they had undertaken a course

at a local theological college to expand their theological understanding.

In his subsequent book Exploring Ordinary Theology Astley invites a number of
authors to contribute to the debate, either with new research, or a reflection on
their existing work in the broad context of this ordinary theology.?>’ Two
chapters contribute to the debate by presenting ordinary Christians who present
a theology which they have discerned from their own reading of the Bible.
Andrew Rogers presents findings from ordinary Christians who have been

supported by an active church leader.?*® Though Rogers found that the ordinary

255 |bid., 109.

256 |bid., 56.

257 Astley, Exploring Ordinary Theology.

258 Andrew Rogers, “Congregational Hermeneutics: Towards Virtuous Apprenticeship,” in
Exploring Ordinary Theology, ed Astley, 117-126.
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theology may not fully accord to the local church teaching, such teaching was
given and Rogers recognises that the active Christian may have as equal a claim
on the value of their interpretation as the taught church leader.?>° Matthew
Barton and Rachel Muers present a chapter where such ordinary Christians have
extended their theological understanding and practice independently of their
local church leaders, presenting Biblical explanations of their active
vegetarianism.?*® Barton and Muers present a cohort of committed Christian
vegetarians, who hold Biblical explanations for their choice which is simply not
comprehended by their local church.?®! Another author who stands out in this
volume is Michael Armstrong, who pursues the notion of “life after death”,
comparing the ordinary Christian’s view with orthodox academic theology.?®?
Though Armstrong identifies aspects of theology which might be considered
lacking in some ways from the academic study of the subject, Armstrong
concludes that academic study would be the weaker for not taking seriously
their understandings, as a reflection of where the Holy Spirit may be guiding
their conclusions.?®* No contributors offer research in the context of
churchgoing volunteers. However, both Ann Christie and Andrew Village apply
ordinary theology to members of the CofE, and their work will provide insights

and comparisons appropriate to my proposed study.?** Both Village and

29 |hid., 124.

260 \Matthew Barton and Rachel Muers, “A Study in Ordinary Theological Ethics: Thinking about
Eating,” in Exploring Ordinary Theology, Astley, 169-177.

261 |bid., 171 and 174.

262 Michael Armstrong, “Extraordinary Eschatology: Insights from Ordinary Theologians,” in
Exploring Ordinary Theology, editor Astley, 97-105.

263 |hid., 103-104.

264 Ann Christie, “Jesus as Exemplar”, and Andrew Village, “The Bible and Ordinary Readers”,
both in Exploring Ordinary Theology, editor Astley, 77-85 and 127-136 respectively.
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Christie employ different methodologies and so are discussed further in my

methodology, Chapter 3, and again referred to in the analysis of Chapter 5.2

Mark Cartledge also cited Astley’s Ordinary Theology as inspiration for his
study with “Rescripting Ordinary Pentecostal Theology” in his book’s title.>%
However, he endeavours to use “ordinary theology” principles to inform a
congregational study of a Pentecostal church in Birmingham, rather than
studying the ordinary theology of the individual congregants alone, hence the
“rescripting” in the title.?®” Though effective for the study of the Pentecostal
church in question, it is not an exercise in putting the theology of the ordinary
Christian to the fore and so is not directly relevant to my study. Nevertheless,
the study concludes with recommendations for improving worship and

preaching for the benefit of congregants.?6®

2.6 Summary of themes

In this chapter I pursued an overview of a variety of influences upon voluntary
social welfare involvement for the Anglican Christian in the UK that have been
formative within recent decades. This overview was produced to explain the

place of volunteering in social welfare beyond the local church congregation,

265 |hid.

266 Mark J Cartledge, Testimony in the Spirit: Rescripting Ordinary Theology (Great Britain:
Ashgate, 2010), 15-16.

267 Cartledge, Testimony in the Spirit, 22, of a church listed as “Assemblies of God or Elim
church denominations” in Birmingham; 16-18, where the oral expression of faith by focus
groups (ordinary Christians) would be one contributing factor in constructing the “Pentecostal
discourse” of the worship and witness of that congregation and church community.

268 |bid., 179-190.
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and to find what may have been overlooked or in need of further research, and

so lead to appropriate research questions.

2.6.1 Engagement of Christian volunteers

Social welfare approaches in Europe and Western nations have set the broader
scene which may have informed political and social thinking in the UK.?%
Capitalism, Beveridge, the NHS, and notable Prime Ministers of recent decades
are portrayed as salient to the UK’s collective history and so, together with
influences from Western nations which may impact the nation’s collective
memory, especially in connection with social welfare volunteering.”
Universally, social welfare needs ordinary volunteers from their populations in
order to soften the bureaucracy of the state, whatever welfare model is used, as
suggested by Dinham and Esping-Andersen.?’! Similarly, religion is widely
credited with encouraging social welfare volunteering.?’? Hill and Dulk showed
that the Christian faith schools in their study had some influence upon the social
engagement of volunteers, depending on tradition and school practice.?’”> Olson,
VanHeuvelen, Arborelius and to some extent Idestrom and Brittain show that
individual or family regard for differing relevance of socio-political influences
leads to the creation of various sub-cultures and groupings, within a nation,
locality and church congregation. This leads to a lack of comprehension

between differing sub groups, such as those who volunteer in social welfare

269.19-20.

27021.34.

271 24-25 and 28-30.

272 24-25, 30-35 and 57.
273 41-42.
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verses those who regard the state as more than sufficient at providing

appropriate social welfare.?™

Within the UK the CofE provides a disproportionately large number of
volunteers.?”> The CofE provides a wide variety of church traditions and socio-
political settings and outlooks.?’® Extrapolating research conclusions from
Australia and America, it may also be expected that whilst there are particular
psychological types who may be drawn to volunteering, within local churches,
those who volunteer include all psychological types.?”” Though volunteering in
a local church setting may simply be increased by asking members to volunteer,
and volunteering may be enhanced when family ties are involved, personal

theology is likely to make some contribution.?”

Such social welfare volunteering benefits the community beyond the local
church by enhancing the social bonding and social cohesion.?” Looking at
research from America, Sweden and the UK, local church members and/or
leaders may be unaware of the value to such work, and the way in which the
experience of such volunteers may be used to inform the local church’s mission
to the community beyond its own congregation.?®® Einolf also showed that such

volunteers, though involved in voluntary work beyond the local church were

274 49-52,

275 57.58,

276 34-35 and 56-60.
277 36-37 and 49-50.
278 |bid and 40.

273 40 and 49-55.
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also more likely to be involved with and give to the local church, a point missed

by many church leaders.?%!

Local church communities may include such a breadth of socio-political and
family influences, yet they also provide collective worship and theological
approaches to life which enable meaning making in terms of life experience.
Luhrmann provided an explanation of meaning making for those of faith who
look to God for meaning, and wish to respond by caring for others as they
believe God wished and did for them. Luhrmann proposed that one looked to
God not so much as to have God change personal or social distress, but to give
meaning to such distress and so provide a way to address personal and social
issues through engaging with God in prayer and through social action. Whilst
Luhrmann suggested that such action was psychologically helpful, Yeung offers
models of reciprocity of needs that volunteers will be aware of, as they

experience that they receive as well as give.?®?

The common link that can bind together those holding differing socio-political,
cultural and psychological drives in any one local church is their common
understanding that theology is important, providing a common language and
worship of the local church congregation. Nevertheless, in terms of practical
outlooks on life, including of the value of volunteering in social welfare, sub-
cultures may remain within any one local church due to the different socio-
political views, psychological types and what theology has come into play as a

result of each person’s engagement with the world.?®3 Such a difference

281 44-45.
28237-38 and 47-48.
283 56-60.
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between the sub-culture in which Christians who volunteer in the community
beyond their local church congregation and other sub-cultures within their local
church coincides with the statements made amongst researchers of such

Christian volunteers, that something is missing from their research.

Missing elements in relation to faith were common amongst researchers of
Christian volunteering. Kaldor, Francis and Hughes in their research on
personality of volunteers suggested that there was another “driver” to
volunteering where religion was involved.?®* Park and Smith identified
“unravelling the source of religious influence” as a future study.?®> Wuthnow,
when looking at how faith affected voluntary roles of caring, said that the links
were unclear as no single study gave a conclusive explanation.?®¢ Einolf sought
to consider the personality of those who as a result of their faith, endeavoured to
contribute to social welfare.?®” He noted that religion was very important to that
cohort, (though not necessarily in the same way as their local churches) even
though personal faith was not directly studied.?®® Wier lamented the lack of
study of the theology of Christians in the UK who in their commitment to
support social welfare intentionally lived in socially needy areas.?®” In her study
of Swedish church leaders and congregation members with regard to social
welfare Arborelius found that there was a considerable difference between the
theological responses of ministers and congregation members to the same

questions of social welfare.?”® Continuing with studies of Swedish churches,

284 37.
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Idestrom explored the theological responses of Christians (both volunteers and
church paid professionals) who volunteered or worked in social welfare beyond
the local church congregation.??! Similarly to Arborelius, he found a difference
of theological understanding between church leaders and those who worked
beyond the church, but noted that his own methodology of presenting scriptures
for reflection may have affected the results.?> Arborelius found that in her
study, Church leaders responded theologically, whilst those without theological
training were reluctant to offer a coherent theological response: perhaps a

2293 Cameron’s research in the

different methodology may yield more theology
UK into volunteers within housing justice produced examples of theological
illiteracy amongst the Christian volunteers which exceeded that of the “guests”
of the project: this is far from intuitive and requires an explanation.?** Ordinary
theology practitioners Christie and Village are discussed in the Methodology
pages of this thesis, and part of my study is to develop a methodology which
better represents the theological voice of the ordinary Christian who is

intentionally working in the environment beyond the local church

congregation.?”

The above shows that there is a need for further research into the theology
which Christian volunteers may be considering as they attempt to respond to
their experiences as Christians who are committed to social welfare support as a

result of that belief. In particular, the theology of such volunteers appears to
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either be absent or in some way in need of more clarification, perhaps with a
methodology which enables the voice of such volunteers to be heard more
clearly. As discussed earlier in this chapter, the CofE contains within its being a
breadth and variety of traditions and socio-political views, making it a
worthwhile denomination within which to research the volunteer. Further, the
study of the theology of the volunteer involved in social welfare may help to
present to the church issues of relevance to the community beyond its

congregation, and hence enhance mission.

I therefore have the first research question:

Within the Church of England do ‘ordinary’ lay Christians who practice

intentional Christian work engage theologically within such a practice?

2.6.2 An approach to the theology of Christian volunteers

In this chapter, a number of approaches to the study of Christians in their
everyday settings have been considered, including Newbigin’s folk religion,
Hall and McGuire’s lived religion and Bailey’s implicit religion, especially as
developed by Percy.?*® Though I concluded that Astley’s Ordinary theology
provided the ideal approach for my study, these other approaches provided some

insights.

Newbigin warned against giving a specific label to the theology that may be
owned by those outside church leadership or academia.?®” For Newbigin, the

theology of such faithful people needs to be recognised as necessarily open and
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vulnerable in order for it to function as a missionary force in the world beyond
the church.??® Such a faith needs to be approached sensitively, and with
reserved judgement. The other approaches mentioned all provided levels of
complexification with which to attempt to tease out such theology, but either
required considerable resources, or were in order to fulfil a specific aim, as in
Percy’s implicit religion.?”” Earlier, and in terms of practical theology, Swinton
and Mowat suggest that theology is “embodied and enacted in the life and
practice of the Church” which would include the action of Christians who
volunteer in social welfare situations.*”® Cameron helpfully highlighted “four
voices” of theology, two of which (the operant and espoused) centre on the
practitioner, and so provides tools with which to explore the theology of
practice.’®! The “espoused theology” of Christian volunteers will be particularly
helpful to my study. For me it was Astley’s ordinary theology which provided a
manageable approach of the study of Christian volunteers in the CofE as it
embraced both the sensitivity to the ordinary theologian and provided a way to
explore the theology embodied in their life and practice. The only rider to
Astley’s approach is that I simplified Astley’s definition of an “ordinary
Christian” to be a Christian who is neither a professional theological academic

nor a church leader.3°?

Astley’s concept of ordinary theology is based on the proposal that one’s faith

becomes real when practiced, so one is therefore self-involved and
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committed.’®® Astley expects such practice to be as a result of conscious
application based on family discussion and influenced by social norms
generated at international, national and local levels.>** The individual
experience affected by such influences becomes embodied in a form of personal
“truth” which goes beyond that of their local church or academic theory.%
Such personal “truth”, or I would say the personal faith or theology of the
Christian volunteer, will, Astley expects, be entangled in world and local
culture, making their theological understanding not immediately apparent to the
church or academy, despite its value to each.’®® Astley is aware that the
theology which may be found at work in the lives of the ordinary Christian my
cause conflict and change for the church and academy (as in the issues of birth-
control in 20" century Britain), but insists that this process is essential for true
theology to flourish.>*” The work of Rogers affirms this disjoint between the
ordinary theology and the local church, whilst studies into vegetarianism by
Barton and Muers show where the