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Overall Comments
You have worked hard on this project, Hanne, and have written an interesting account which combines a wide range of literature with your research data.  On the whole, the paper is very well presented; it could have done with one final proof-reading but that is all.  Well done for all of that.  What has let the paper down is your hesitancy actively to adopt the role of authoritative and organising researcher.  Had you bravely assumed this role, your mark would have been improved considerably. As it stands, your paper suffers from a lack of clarity concerning your research questions and thus the project’s focus. Sadly you did not record your experience of conducting the research and dealing with the material you collected.  In your conclusion, you do not stand back and make an overall judgement of the data: did your informants respond as you had expected and how did their responses compare with your own views?  Do be aware, however, that this hesitancy to adopt a researcher’s authoritative stance is commonly encountered and easily remedied!
Introduction
You open your paper with a statement of the purpose of this project and an explanation of its secularised context.  You follow this by clarifying the way you will use the terms ‘holy’ and ‘sacred’. You consider the etymological roots of the terms and explain that you used the word ‘hellig’, translated as ‘holy’, when conducting your research, this being the word in common use in Norwegian. It is good that you have addressed this subject from the outset of your dissertation to avoid confusion as, in English usage, the terms ‘holy’ and ‘sacred’ are subtly differentiated.  For, while ‘holy’ refers to something or someone with divine attributes, it does not follow that this something or someone is necessarily considered sacred, the latter term speaking of the relations proper to an entity rather than of its attributes.  Additionally, the term sacred is, since Durkheim identified the paired concepts, invariably considered in relation to the term mundane – as you consider in some detail. 
This is a very promising start!  
You continue to consider attributes of Lutheranism. You note the marginalisation of the church under the influence of urbanisation and industrialisation; post WW2, the church is reported by you to have lost its institutional authority culminating in the recent separation of church and state.  In passing you discuss church membership - this would have been more informative had you defined what you mean by the term: membership by virtue of baptism alone could surely not be construed to be active membership although it might be sufficient to colour an individual’s view of the sacred?  This could have been explored.  
 	You conclude your lengthy introduction with a list of questions which your project sets out to explore; however, the list which follows is not clear to follow and does not quite map on to the two research questions outlined in your Abstract (which do not make mention of cosmology).  It would have been clearer had you repeated here the initial two questions mentioned in the Abstract rather than problematising your area of enquiry at this stage.  Alternatively you might have re-drafted your Abstract; cosmology could then have been included from the outset.
Literature Review
You divide this chapter between reviews of secularisation theory, conceptions of the sacred and an exploration of cosmologies.
Four Phases of Secularisation: you elaborate on the co-existence theory, the fourth of Woodhead’s and Heelas’ phases, as being particularly relevant to this study. You note the growth of the use of the term ‘spirituality’ as evidence of a subjective turn within a secularised society.  This turn is argued to be different from, but an adjunct of, the move towards individualisation and the privatisation of religious and quasi-religious pursuits.  You note Day’s research in contemporary Britain which concludes that the predominant reason for maintaining a religious identity is to foster the social and emotional experiences related to it.  Day’s study is relevant to your project – well done for including this reference!
Understanding of the Sacred: the social orientation of Durkheim’s sacred/profane dyad is reviewed and followed by a consideration of Otto’s contrasting presentation of holy experiences as numinous in nature.  You review Maslow’s peak religious experiences which encompass the universe as an integrated entity.  You cite Maslow as saying that ‘anyone who cannot perceive the sacred, the eternal, the symbolic, is simply blind to an aspect of reality’.  Does this not problematise a consideration, such as yours, of informants’ reports of experiences of the sacred with the possibility that giving negative reports might be construed by informants of the same mind as Maslow as signifying a lack of perception on their part, encouraging them to relate sacred or quasi sacred experiences to confirm their sensitivity to the gamut of human experiences, actual and numenal?  This is something for a researcher in this area to consider, I would suggest.
Cosmologies: you justify their inclusion as the probable current site of the sacred but you do not back up this statement with a reference (page 20).  You define the term with reference to Campion and note his identification of two religious approaches to cosmology: creationism and emanationism; you state that both are relevant to your thesis, for their connections with Protestantism and the New Age but you do not explore this subject in any further detail. You remind your reader that it has been suggested that the New Age constitutes the most widespread ‘spirituality’ in contemporary Norway.  You assume that the New Age Movement is an offshoot of the Hermetic tradition and continue with a consideration of Plato’s presentation of divine truth and later commentators on this as a source of enchantment.  However, you note that Naess foregrounds disenchantment, rather than its opposite, as the informing mechanism of Norwegian society, in the manner of Weber.
This chapter reviews a wide range of literature, historical and contemporary – well done for collecting and reviewing it, you have worked hard.  However, although rich in material, the chapter lacks a unifying commentary from yourself.  To have improved the review considerably, your authoritative researcher’s voice would have been heard, summarising and critically reviewing the arguments presented, including your reasons for citing them and their utility in relation to this research project.  As it stands, your reasons for making this selection of literature are implied rather than overtly stated, as are the relationships of the arguments reviewed with each other.   The chapter would have benefited from a concluding summary followed by a pointer to the material to be considered in the next chapter.
Methodology
You report that you chose to conduct semi-structured interviews and justify this choice with reference to relevant literature – good.  You describe your adoption of McCutcheon’s reflexive stance.  You make a good point that revisiting the interviews for transcription gave you an opportunity to assess the data from a more distanced point of view, citing Davies.  However, you follow this with a reference to Merleau-Ponty which is not clearly explained, particularly so your reference to science.  In contrast, your summary of Smart’s recommendation that descriptions of findings should be assembled correctly and with sensitivity is clearly worded.  
	This section would have been improved had you included clearer links between the way you chose to gather data, the philosophical context and methodological justification of the method chosen and how it was to actually do the research.  Did you, for example, find it easy to adopt a phenomenological stance, which you state is the natural academic approach for investigating ideas of the sacred and interview from a position of ‘structured empathy’ as Smart advises? 
Discussion and Findings
You explain that you have divided your findings between ‘topical headings’ suggested by the data.  This is a valid way of reporting your findings, so long as the relation of these headings with the themes identified in the literature review is at some point compared.  I am not convinced that you have achieved this.
 	You summarise the section in which you report the importance of the private realm, stating that the predominant association of the sacred/holy is reported to be love for one’s family, which you, as researcher, interpreted as the impetus to belong.  You point out that the family, considered sacred, is counter posed to greater society, conceived to be secular; while this corroborates Durkheim’s conception, I wonder whether there is anything especially holy, on the face of it, about the need to love and to be loved?  You might have considered this as it throws up the problem of terms and takes me back to the differences in the terms holy and sacred as they are used in English.
	The same point comes to mind when reading the next section, which considers the sacred within professional life, or within leisure hours.  You report that Julie describes the holy as something to live for, an ideology, being for example a determination to adhere to moral principles in a commercial world.  One interviewee associates holy experiences with art, culture and nature while some associate leisure time with sacred experience, to include fishing with friends.  
A number of your interviewees attest to finding the holy by turning inwards, rather than outwards.  You find that some informants report having peak experiences of the holy in the manner proposed by Maslow. These seem as likely to be perceived to originate from within the individual as from without, as might be expected of experiences described as holy which traditionally would be assumed to come from a divine entity, demonstrating the extent of Heelas’ and Woodhead’s subjective turn and Bruce’s contention that the New Age recognises a central holiness in individuals and maybe also in nature.  
Under your heading ‘vague perceptions of holiness’ you address your interviewees’ frequent reluctance to define the term holy, preferring to speak of belonging, of love or of individual empowerment.  You note that multiculturalism plays into these considerations per comments collected concerning the relative influence of incomers’ religions in comparison with Christianity.
A common theme in the data was the assumption that the Protestant church is corrupt, judgemental and authoritarian. However, you note that the majority of your interviewees associated the term holy with Christianity, demonstrating expected cultural conditioning within an apparent contradiction which could have been unpacked.  Informants’ personal relations with the church did not appear to be a factor, you note, in their reaction to the separation which does not seem to have raised much interest. The influence of the church is expected to diminish despite the increased popularity of some of its rituals which you explain in Wilson’s terms as answering to the emotional needs of the congregation: here is another apparent contradiction which would bear further study.  
Conclusion
You summarise two questions: what does the sacred reflect in a supposedly secularised society and the thoughts around the division of state and church – do these influence the contemporary understanding of the term holy.  I note that you have dropped your consideration of cosmology from this summary.
In this final chapter you have meticulously referred themes in your responses to arguments in the literature – well done for this.  What this summary lacks, however, is clarity of structure and a demonstration that you have summarised all the themes identified in the previous chapters, commented critically on the relevance of the literary arguments considered in the review and reported your experience of conducting a project of this kind.


Signed by First Marker: Alie Bird   
Dated Nov 2014


_______________________________________________________________________________

Second Marker: Amy Whitehead

Second Marker’s mark: 64%

Comments:
This is a good dissertation which reports on some rich and interesting data. In many ways this is a classic MA dissertation in that you have carried a question into the field, gathered data from participants, and used scholarly resources to discuss and back up your conclusions, and this is commendable. On the whole the dissertation is well referenced and structured, and it draws on a plethora of relevant scholarly information. Primarily, through the examination of two complementary streams of phenomena, the dissertation uses qualitative research and an exploration into ‘the holy’ to highlight the relationships between ‘concept’ and ‘practice’ – the conceptual ‘holy’/’sacred’/’spiritual’ and ‘practices’ (including the circumstantial ‘holy’ and rituals), all of which are culturally embedded and related to/influenced by the Protestant Church in Norway, but are not dependent upon it. Largely based on sociological studies (Durkheim’s ‘sacred and profane’), the dissertation explores the types of activities which are valued by contemporary Norwegians, how words such as ‘holy’ are engaged and understood, how the word ‘holy’ informs private experiences, which are, and are becoming, less related with Protestant understandings of the word per se, and how ‘the sacred’ is experienced individually as well as by an increasingly secularised populous (secularised in that they are less removed from the Church).

The introduction: there is a good unpacking of relevant terminology (as one might expect in the introduction) such as ‘holy’. For example: ‘The most common Norwegian equivalent to both ‘holy’ and ‘sacred’, ‘hellig’, is used within the Protestant context, to refer to the deity of everything worldly’. This and further etymological positioning of the word works to situate ‘hellig’ as a familiar and commonly used term by informants, which is good. A line or two discussing English understandings of ‘holy’ and ‘sacred’ would have, however, also been beneficial since the dissertation is written in English/has English speaking audiences. Further, the introduction is overly concerned with providing contextualising information for the dissertation which makes it read more like a literature review. Whereas this information is useful, the personal voice of the student is somewhat missing and it is only in the final paragraph of introduction where directional statements as to what the reader can expect to find in the body of dissertation can be found. Ideally, the information found here would have been the primary concern for this introduction to your work. 

The literature review is also well thought out and structured and provides a rich and comprehensive list of the works that one would expect to find in dealing with this subject matter (Heelas, Woodhead, Day, Durkheim, Henriksen and Schmidt, Otto, Wuthnow, Campion, Hanegraff, Houtman, Kane, etc.). The ‘Four Phases of Secularisation’ are particularly useful in framing questions relating to modernity, ‘spirituality’, understandings of the sacred and secularisation. The use of Campion here is particularly noteworthy in that it addresses your conclusions specifically (that perceptions of the ‘holy’ aren’t particularly entwined with being ‘religious’/the Protestant Church, and ‘people’s engagement with the cosmos and the divine are at the core of these [sacred] experiences’); however, as with the introduction, this section could have better represented your own voice with regard to the significance of this (and other) information to the overall research.

The methodology is richly resourced and demonstrates a good understanding of the methods used in qualitative research. It also clearly lays out the number of informants, how they were approached, the selection process, etc. all of which make for a good methodology. Further, the discussion of your position as insider/outsider to the research is strong. For example:  ‘I was confronted with my own experiences concerning my own stance of belief or non-belief, which was positive in the sense that I could relate to the interviewees’ descriptions like an insider.’ This is a very good reflexive account. Your voice was a most welcome addition to the methodology. In agreeing with the first marker, more of ‘you’ and accounts of how you carried out the research would have strengthened this section.

[bookmark: _GoBack]The findings and conclusion also provide a rich amount of data, this time from informants, and this data is positioned among the works of the scholars found in the literature review. The discussion relating to how the sacred is experienced (i.e. often circumstantial) is of particular note, as is the question that was put to the informants with regard to words relating to the words ‘sacred’ and ‘holy’ (‘peace of mind, honour, goodness’).  For example, ‘When defining the word [sacred], Tom suggests, “It’s a great power in you, love in a way, not the way you think, but the way you feel.”  As discussed above, love is, according to Otto, a word that can express the ‘sacred’, although it cannot be captured by any one clear definition.’ Then, ‘As Otto stresses, ‘holy’ experiences must be awakened by the spirit and aroused in the heart.’ This demonstrates a good critical ability; e.g. the ability to nest your findings in good, solid scholarly literature with regard to the holy. This section also produced some interesting findings with regard to when/where (in the private realm) the sacred is ‘felt’ or encountered by informants: [times of] sickness, motherhood, the feel of being threatened by disease, death, ‘other’ religions…The findings also point to other significant, concluding factors: first that the sacred is subjective and that sacralisation is taking place on individual levels, and second, that ‘the church emerged as a national symbol for passing on and maintaining national identity, values, and morals. The church was not relevant for relating to, or experiencing, the ‘sacred’, it was actually regarded as limiting for this purpose’. These findings place understandings of that which constitute the sacred and the profane on a complex rolling paradigm that adequately survey the phenomena under investigation. Within the acknowledged limitations of the research’s scope (18 participants), these are good conclusion that provide a social ‘snapshot’ of current affairs in Norway specifically, something that had yet to be done!
  

Further points:
· In a work as large as a dissertation, directional paragraphs are needed to help guide the reader. For example, each chapter/section should conclude with a summary of the findings thus far, which would be very helpful in guiding the flow of the arguments, thus helping to tie together the overall work.

· The writing is awkward in places. For example ‘like’ is not recommended, but ‘such as’ in academic English writing.

Overall, this is a very interesting, critically viable piece of academically sound work. It reports on research into a topical area and effectively nests it in the relevant scholarly literature. 


Signed by Second Marker: Amy Whitehead 
Dated: January, 2015



















 Abstract:
 
[bookmark: OLE_LINK1][bookmark: OLE_LINK2][bookmark: OLE_LINK3][bookmark: OLE_LINK4]This research seeks to explore the ‘sacred’ in contemporary Norway, in the light of the fact that Norway is considered one of the most secularised countries in the Western world, and that the church and state separated in May 2012. In this context, two key questions become; What has happened to the ‘holy’ and what does it reflect with regard to the decline of religious importance, and the increase of ‘spiritual’ orientation? How do people value the activities ascribed to the Protestant church, and activities within other spiritual movements? This paper is based on a qualitative study from eighteen semi- structured interviews, and draws on contributions from scholars of sociology of religion. This investigation indicates that the understanding of the word ‘holy’ was often connected to the church, but definitions of this word went beyond the Protestant context, and pointed to humanistic values. The separation of the church and state is not decisive regarding my informants’ understanding of the ‘holy’; what was critical for ‘sacredness’ was rather the circumstances and content of everyday life. Even in what one might call a ‘highly’ secular society, where religion and spirituality are more or less removed from the public realm, the ‘sacred’ is still experienced. People find it internally, within nature, the private realm, as a reaction to external forces, when performing, or pursuing a ‘calling’ in life.
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[bookmark: _Toc273654215]Introduction 

This paper is the result of a qualitative study based on eighteen interviews conducted in Norway. The purpose of this research is to explore the ‘sacred’ in light of the separation of Protestant church and state in May 2012. Ulla Schmidt a Norwegian theological researcher argues that Norway is a secularised society, and suggests that Norway will become increasingly secularised in the future.[footnoteRef:1] Jose Casanova describes Norway as ‘relatively oversecularised’ along with the other Scandinavian countries, East Germany and the Czech Republic.[footnoteRef:2] According to Casanova the word secularised is derived from the word ‘secular’ and within a European context it means ‘to make worldly’, that is, the transfer of meanings, things or persons from the religious sphere to the civil or ‘secular’ domain.[footnoteRef:3]    [1:  Ulla Schmidt, ‘Religion i Dagens Norge: Sekularisert? Privatisert? Pluralisert?’ in Religion i Dagens Norge: Mellom Sekularisering og sakralisering, ed, Pål Ketil Botvar and Ulla Schmidt (Oslo: Universitetforlaget, 2010), [hereafter Schmidt, ‘Sekularisert, Privatisert, Pluralisert’?], p. 230.]  [2:  Jose Casanova, ‘Beyond European and American Exceptionalisms: towards a Global Perspective’ in Predicting Religion: Christian, Secular and Alternative Futures, ed.  Grace Davie, Paul Heelas and Linda Woodhead (Hampshire: Ashgate Publishing Limited, 2003), [hereafter Casanova, ‘Beyond European and American Exceptionalisms: towards a Global Perspective’], p. 20.
]  [3:  Casanova, ‘Beyond European and American Exceptionalisms: towards a Global Perspective’, p.18.] 

 
The most common Norwegian equivalent to both ‘holy’ and ‘sacred’, ‘hellig’, is used within the Protestant context, to refer to the deity of everything worldly. ‘Hellig’ is derived from the Old Norse heilagr, which again is derived from the Germanic word hailaga.[footnoteRef:4] Norwegian ‘sakral’ is derived from Latin sacer, meaning both ‘holy’ and ‘cursed’, but above all it signifies the divine.[footnoteRef:5] The latter is not very common in everyday language, as it is a word mostly used in religious doctrine and theology. Therefore, when conducting the interviews, the word ‘hellig’ was used, as the majority are familiar with it because it is a common term in Lutheran Protestantism. Both of the English versions, ‘holy’ and ‘sacred’, will be used in this descriptive research. [4:  Yann de Caprona, Norsk Etymologisk Ordbok (Oslo: Kagge Forlag, 2013) [hereafter De Caprona, Norsk Etymologisk Ordbok].]  [5:  De Caprona, Norsk Etymologisk Ordbok.] 

  
   
Since 1536, the official religion of Norway has been Lutheranism. Christianity as such was established around the year 1000 CE.[footnoteRef:6] From the sixteenth century onwards, Scandinavian countries were Lutheran in teaching and in practice.[footnoteRef:7]   [6:  Christen T. Jonassen, ‘The Protestant Ethic and the Spirit of Capitalism in Norway,’ review of The Protestant Ethic and the Spirit of Capitalism, by Max Weber, American Sociological Review, Vol. 12, No. 6, Dec. 1947, pp. 676–686, [hereafter Jonassen, ‘The Spirit of Capitalism in Norway’], p. 680]  [7:   Bjørn Ryman, Aila Lauha, Gunnar Heiene and Peter Lodberg, Nordic Folk Churches: A Contemporary Church History (Cambridge, U.K.: Wm. B. Eerdmans Publishing, 2005) [hereafter Ryman et al., Nordic Folk Churches], p. 9.] 


According to Tone Stangeland, there are six significant areas of Lutheran theology and its spiritual practices.[footnoteRef:8]  First, it is theocentric, that is, it focuses on prayer and Scripture. Second, it is a spirituality that is expressed in worship, as well as through baptism and communion. Third, it provides prayer and service, contemplation and action. Fourth, it emphasises the doctrine of vocation, a spirituality of everyday life. Fifth, suffering and discipline are relevant. And sixth, traditional Lutheran theology regards the human being as a sinner, but it also embraces a theology of creation.[footnoteRef:9] [8:  Tone, S. Kaufman, ‘A New Old Spirituality? A Qualitative Study of Clergy Spirituality in The Church of Norway,’(Published Phd. Oslo: MF Norwegian School of Theology, 2011). [hereafter Kaufman, ‘New Old Spirituality?’]]  [9: Kaufman, ‘A New Old Spirituality’?] 

 
In the early nineteenth century, Christen Jonassen argues that a religious movement was initiated by Hans Nilsen Hauge, who in 1796 had become convinced that he had been called by God, and took Lutheran concepts and gave them new meaning, value and vitality.[footnoteRef:10] According to Jonassen, Hauge preached that humans were sinful by nature and doomed to hell, as they had been conceived in sin, but also that it was possible to be born again through a ‘calling’ initiated by God.[footnoteRef:11] This ‘call’ demanded self-analysis and soul searching, openness of faith, and people were instruments for fulfilling God’s will.[footnoteRef:12] Hauge was an efficient businessman and established sectarian and economic units spread all over Norway, so his evangelists had somewhere to stay and could continue to dominate the spiritual and material life of each community.[footnoteRef:13]   [10:  Jonassen, ‘The Spirit of Capitalism in Norway’, p. 681.]  [11:  Jonassen, ‘The Spirit of Capitalism in Norway’, p. 681.]  [12:  Jonassen, ‘The Spirit of Capitalism in Norway’, p. 681.]  [13:  Jonassen, ‘The Spirit of Capitalism in Norway’, p. 682] 

 
Jonassen argues that Max Weber’s (1864- 1920) analysis describes Norway even more aptly than the original countries investigated, like England and Holland.[footnoteRef:14] Weber argued that the legal earning of money is the result and expression of virtue and mastery in a Protestant ‘calling’, and this ‘calling’, is what is most characteristic of the social ethic of capitalistic culture.[footnoteRef:15] Jonassen says that the Norwegian consciousness and their rational ideological concepts indicate a close relationship with the spirit of capitalism.[footnoteRef:16]    [14:  Jonassen, ‘The Spirit of Capitalism in Norway’]  [15:  Max Weber, The Protestant Ethic and the Spirit of Capitalism, trans.,Talcott Parsons (London: Routledge Classics, 2001) [1930], [hereafter Weber, The Protestant Ethic and The Spirit of Capitalism] p. 19.]  [16:  Jonassen, ‘The Spirit of Capitalism in Norway’] 


According to Bjørn Ryman, Aila Lauha, Gunnar Heiene and Peter Lodberg, later in the nineteenth century Norway was influenced by liberalism, tolerance, rationalism, and positivism.[footnoteRef:17] These influences laid a foundation for a modern society, and made way for an ecumenical movement.[footnoteRef:18] The twentieth century, the Scandinavian countries showed rapid growth of secularisation, industrialisation, urbanisation, dismantling of rural areas, and professionalisation of all parts of life; the churches, on the other hand, were relegated to a more marginal position in society.[footnoteRef:19]   [17:  Ryman et al., Nordic Folk Churches, p. 12.]  [18:  Ryman et al., Nordic Folk Churches, p. 12.]  [19:  Ryman et al., Nordic Folk Churches, p. 15.] 

 
But it was not until after the Second World War that the Protestant church was seriously challenged by a secularised and pluralistic culture.[footnoteRef:20] In the 1950s and 60s, bishops and clergy had lost the authority to give advice on private moral matters.[footnoteRef:21] By then, Norway had become heavily influenced by secularisation; and immigration, especially by a substantial number of Muslims, had resulted in a more pluralistic society.[footnoteRef:22] Further on, in the late 1960s and onwards, a ‘re-sacralisation’ took place, meaning that religious issues increased in importance.[footnoteRef:23] From the 1970s and onwards, the welfare state had been extended to most phases of life, individual rights took centre stage, and a new form of individualism bloomed.[footnoteRef:24] This process led to a decline in old, commonly held ideals of solidarity, as the economy, educational benefits, and individual rights dominated the welfare state.[footnoteRef:25]  Some characteristics of individualism are self-reliance, hedonism or emotional distance, extreme competitiveness, or else a complete lack of the latter.[footnoteRef:26] [20:  Ryman et al., Nordic Folk Churches, p. 44.]  [21:  Ryman et al., Nordic Folk Churches, p. 107.]  [22:  Ryman et al., Nordic Folk Churches, p. 48.]  [23:  Ryman et al., Nordic Folk Churches, p. 48.]  [24:  Ryman et al., Nordic Folk Churches, p. 118.]  [25:  Ryman et al., Nordic Folk Churches, p. 119.]  [26:  Harry Triandis, Individualism and Collectivism (Boulder: Westview Press, 1995) [hereafter Triandis, Individualism and Collectivism], p. 61.] 

 
 Hanne Nabintu Herland argues that the development of individualism was once a constructive detachment from a class-based social system, but the challenge for today’s Norway is that it will develop further, at the expense of humanistic values and the spiritual dimension of people’s lives.[footnoteRef:27] However, according to Herland does secularisation seems to strengthen religious themes and beliefs.[footnoteRef:28] In the 1980s and 90s, Norway became increasingly multi-cultural and multi-religious, due to immigration from Asia and the Middle East, something that is continuing to this day.[footnoteRef:29]  [27:   Hanne Nabintu Herland, Alarm: Tanker om en Kulturell Krise (Luther: Oslo, 2010) [hereafter Herland, Alarm] .]  [28:  Herland, Alarm, p. 69.]  [29:  Ryman et al., Nordic Folk Churches, p. 101.] 


 A final major social change was when the church and the state separated in May 2012. This resulted in the church’s role becoming less prominent not only in matters of the State, and in politics, but also in the primary milestones of life – marriage, birth, and death – and in the ways in which religious and other symbols are used and understood.[footnoteRef:30] Despite the fact that the Nordic countries are assumed to be one of the most secularised in the Western world, the membership of the Norwegian Protestant church is high.[footnoteRef:31] This is due to the Protestant and cultural tradition of children being baptised soon after birth even by parents whose religious belief is not strong.[footnoteRef:32] However, the Protestant church is worried about the decline in the number of church rituals, as there was in 2012 a decrease in the number baptisms of four percent.[footnoteRef:33] Parallel to this development, there is an increase in various religious communities outside the church, where Islam and the Catholic church range highest.[footnoteRef:34]According to Botvar does many Norwegians reject religious concepts, but would rather use the word ‘spiritual’ to describe their stand.[footnoteRef:35]   [30:  Rodney, Stark and Laurence R. Innaccone, ‘A Supply Side: Reinterpretation of the “Secularization” of Europe’, Journal of the Scientific Study of Religion, Vol. 33, No. 3 (1994), pp. 230–252.]  [31:  Heikki Ervasti et al., Nordic Social Attitudes in a European Perspective (Cheltenham: Edward Elgar Publishing, 2008), [herafter Ervasti, Nordic Social Attitudes]. ]  [32:  National Secular Society, ‘Norway makes another step in the long road to separating church and state’, http://www.secularism.org.uk/news/2012/05/norway-shows-the-way-by-separating-church-and-state (accessed 18 December 2013).]  [33: Statistics Norway, “ The Norwegian Church, 2012”, posted 19 June 2013, www.ssb.no/kirke_kostra.
 ]  [34:  Statistics Norway, ‘A Diversity of Belief and Faith’, Posted 15 June 2009, www.ssb.no/kultur-og-fritid/artikler-og-publikasjoner/et-mangfold-av-tro-og-livssyn.]  [35:  Botvar, ’Endringer i Nordmenns Religiøse Liv’ in Religion i Dagens Norge: Mellom Sekularisering og sakralisering, ed, Pål Ketil Botvar and Ulla Schmidt (Oslo: Universitetforlaget, 2010), pp. 23–24. ] 

 
This dissertation seeks to explore what the ‘sacred’ reflect in a suggested ‘secular’ condition, and if the ‘sacred’ potentially is a reflection people’s cosmologies – that is, world-views based on personal beliefs and understandings – in Norway: What kind of cosmologies are both held and emerging among contemporary Norwegians, within a society influenced by plural spiritualities and cosmologies? Are people’s associations to Protestant rituals and ceremonies influenced by the contemporary social and cultural changes? And how will these cultural and social changes affect people’s conceptions of the ‘sacred’? In other words, what is, or is becoming, ‘sacred’, in light of the assumption that Scandinavian countries are regarded as being strongly influenced by secularisation?[footnoteRef:36] This investigation will inevitably touch upon conceptions of the ‘secular’, as these will be inextricably related to the  [36:  Ervasti, Nordic Social Attitudes. ] 

‘sacred’.
 
[bookmark: _Toc232238369][bookmark: _Toc273379795][bookmark: _Toc273381453][bookmark: _Toc273381902][bookmark: _Toc273654216]Literature review     
 
This chapter is divided into three parts. The first part looks at secularisation, investigating how this process has potentially influenced the understanding of the ‘sacred’. The second part explores conceptions of the ‘sacred’: What has been said about the ‘sacred’, and under which circumstances does it emerge? The third part is an exploration of cosmologies, this part will also give a description of the New Age movement, as it is a movement assumed to reflect the currently most widespread spiritual understandings of the ‘holy’. 
  
  
[bookmark: _Toc273379796][bookmark: _Toc273381454][bookmark: _Toc273381903][bookmark: _Toc273654217]The Four Phases of Secularisation
 
Secularisation theory has gone through four phases, according to Linda Woodhead and Paul Heelas.[footnoteRef:37] The first three phases will be briefly summarised below. The last will be elaborated since this one is most relevant for contemporary Norway.   [37: Linda Woodhead and Paul Heelas, Religion in Modern Times: An Interpretative Anthology (Oxford: Blackwell, 2000), pp. 307–308.] 


First, religion was thought to gradually disappear from society due to the emergence of industrialised societies during the late nineteenth century.[footnoteRef:38] At this time many European social thinkers believed that theological beliefs, sacred practices, and symbolic liturgical rituals would become a phenomenon of the past.[footnoteRef:39] This was when the sociologist, philosopher, and political economist Max Weber suggested that the norms of ascetic monastic life were transferred to the life of business through Protestantism, where its values provided the emergence of a capitalistic social condition.[footnoteRef:40]  [38:  Pippa Norris and Ronald Inglehart, Sacred and Secular, Religion and Politics Worldwide, (Cambridge: Cambridge University Press, 2004) [hereafter Norris and Inglehart, Sacred and secular]. 
]  [39:  Norris and Inglehart, Sacred and secular.]  [40:  Max Weber, The Protestant Ethic and the Spirit of Capitalism, trans.,Talcott Parsons (London: Routledge Classics, 2001) [1930], [hereafter Weber, The Protestant Ethic and The Spirit of Capitalism] p. 142.] 

 
A contemporary of Weber, who still has much to offer when analysing religious or non-religious states, is the French social scientist Emile Durkheim (1858–1917).[footnoteRef:41] He claimed that the process of industrialisation would lead to institutional differentiation, stripping the Christian church of key social functions.[footnoteRef:42] He thought religion would be considered as being separated from the public life, mainly relegated to being practiced within its own institutional framework; this is what has been called the differentiation thesis.[footnoteRef:43] Durkheim professed that religious interests are essentially social and suggested that the social conditions of his time would result in a society where the individuality of each person was the ultimate value.[footnoteRef:44]   [41:  Dick Houtman and Stef Aupers, Religions of Modernity: Relocating the Sacred to Self and the Digital (The Netherlands, Leiden: Brill, 2010) [hereafter Hotman and Aupers, Religions of Modernity]]  [42:  Norris and Inglehart, Sacred and Secular, p. 216.]  [43:  Kenneth Granholm, ‘The Secular, The Post-Secular and the Esoteric in the Public Sphere’, Gnostica: Contemporary Esotericism (Sheffield: Equinox, 2013) [hereafter Granholm, The Secular, The Post-Secular and the Esoteric in the Public Sphere’].]  [44:  Emile Durkheim, ‘Individualism and the Intellectuals’, in On Morality and Society: Selected Writings, ed. Robert N. Bellah (Chicago: The University of Chicago Press, 1973) [hereafter Durkheim, Individualism and the Intellectuals].] 

 
The second phase of the secularisation theory drew on Durkheim’s assumption of the church’s diminishing influence on social life.[footnoteRef:45] This discussion escalated from the 1960s and was mostly concerned with the fact that it was social systems that were secularised. One contributor was Peter Ludwig Berger who emphasises the importance of the ‘secular’ social system, and argues that a growing number of people interpret the world without the advantage of religion.[footnoteRef:46] Consequently, many will have a secular outlook on the world.[footnoteRef:47] Berger argued that where there is not a religious monopoly, there will be a pluralistic situation, which means that people will become overwhelmed by several religious and other possible reality-defining agencies.[footnoteRef:48] Berger understands the social as the most relevant sphere of founding a world- view. He argues that what people ‘know’, they have taken on the authority of others because when this ‘knowledge’ is confirmed by others, it is reasonable – and when it is socially shared, people can move confidently further.[footnoteRef:49]  [45:  Granholm, ‘The Secular, The Post-Secular and the Esoteric in the Public Sphere’, p. 310.]  [46:  Peter Berger, The sacred Canopy: Elements of a Sociological Theory of Religion (New York: Anchor Books, 1969), [hereafter Berger, The sacred Canopy], pp. 107–108.
]  [47:  Berger, The sacred Canopy, pp. 107–108.]  [48:  Berger, The sacred Canopy, pp. 135–138.]  [49:  Peter Berger, A Rumor of Angels: Modern Society and the Rediscovery of the Supernatural (New York: Anchor Books, 1990 [1969]) [hereafter Berger, A Rumor of Angels].] 

     
The third phase can be called the de-intensification thesis. According to Bryan Wilson, secularisation emerged because western societies valued planning, rational order, and systematic routine.[footnoteRef:50] However, in a recent essay Wilson argues that the Western world does not necessarily live in a ‘secular age’: what is happening is rather that people adapt to the ‘secular’ system.[footnoteRef:51] This is because from the 1970s onwards there emerged countercultural movements, like the New Age movement. Steve Bruce suggests that the New Age movement is a result of the secularisation of society, due to the lack of religious or spiritual influence in public life.[footnoteRef:52] Bruce continues to argue that people within this movement believe that the self is divine.[footnoteRef:53] Another characteristic of New Age culture is ‘holistic’ thinking - that is, emphasising the whole rather than the fragments.[footnoteRef:54] However, he argues that religion is de- intensified both on the private and public level. Bruce says that people must adapt to the ‘secular’ social condition, and consequently people’s displays of religious belief also decrease.[footnoteRef:55]    [50:  Bryan Wilson, Religion in a Sociological Perspective, (Oxford: Oxford University Press, 1982), [hereafter Wilson, Religion in a Sociological Perspective], pp. 176- 177.]  [51:  Bryan Wilson, ‘Aspects of secularization in the west’, ed. Bryan S. Turner, Secularization: The Sociology of secularization, Vol. 2.  (London: Sage Publications Ltd., 2010), p. 87.]  [52:  Bruce, God is dead, pp. 75–105.]  [53:  Bruce, God is dead, pp. 82- 83.]  [54:  Bruce, God is dead.]  [55:  Steve Bruce, God is Dead: Secularization in the West (Oxford: Blackwell Publishing. 2002) [hereafter Bruce, God is Dead], p. 3.] 


The fourth phase of the secularisation thesis is the co- existence theory. This phase is described by Heelas and Woodhead, among others, and a characteristic of this latest phase that signifies the contemporary West is the more prevalent use of a new term, namely ‘spirituality’.[footnoteRef:56] They argue that the term ‘spirituality’ denotes a commitment to deeper truths belonging to this world, while religion signifies a commitment to religious institutions’ doctrines, rituals, and dogmas.[footnoteRef:57] The use of the word ‘spirituality’ signifies a ‘subjective turn’, which is about becoming one’s own authority by fulfilling one’s own potential, rather than obeying traditional authority and external expectations.[footnoteRef:58] They argue that ‘when the sacred, or spirituality, is experienced as lying at the heart of who you are, as coming from you, it can hardly dictate or constrain who you are’.[footnoteRef:59] [56:  Paul Heelas and Linda Woodhead, Introduction to The Spiritual Revolution: Why Religion is Giving Way to Spirituality (USA, Malden: Blackwell Publishing, 2005),[hereafter Heelas and Woodhead, The Spiritual Revolution], p. 1.]  [57:  Heelas and Woodhead, The Spiritual Revolution, p. 6.]  [58:  Heelas and Woodhead, The Spiritual Revolution, pp. 1–2.]  [59:  Heelas and Woodhead, The Spiritual Revolution, p. 126.] 

   
Heelas and Woodhead attempt to describe the processes of ‘secularisation’ and ‘sacralisation’, that is, the decline in religion and the increase in spirituality.[footnoteRef:60] By dealing with this task, they start off with the ‘subjectivisation’ thesis as their point of departure.[footnoteRef:61] This basically means a ‘turning inward’, but Heelas and Woodhead stress that ‘subjectivisation’ is not the same as ‘individualisation’, as ‘subjective life spirituality’ is described as relational-centred and ‘holistic’- basically that people are mirroring themselves in others, while ‘individualisation’ is regarded as self-oriented and atomistic.[footnoteRef:62] Moreover, they suggest that the ‘sacred’ dimension is more available through ‘subjective spirituality activities’ such as yoga, Reiki and meditation, and they argue that the spiritual revolution takes place when ‘holistic’ activities are related to subjective life.[footnoteRef:63]   [60:  Heelas and Woodhead, The Spiritual Revolution, p. 82.]  [61:  Heelas and Woodhead, The Spiritual Revolution, p. 82.]  [62:  Heelas and Woodhead, The Spiritual Revolution, p. 11.]  [63:  Heelas and Woodhead, The Spiritual Revolution, p. 7.] 

 
Åsa Trulsson argues that the decrease of external traditional authority - detraditionalisation, and the increase of internal authority - privatisation, results in that tradition retreating and individuals being left alone to arrange their lives without benefit from the communal.[footnoteRef:64] She suggests that this process is the product of late modernity’s increasing communication, fragmentation and diversity as well as mass consumer culture.[footnoteRef:65]  [64:  Åsa Trulsson, Cultivating the Sacred: ‘Ritual Creativity and Practice among Women in   Contemporary Europe’ (Lund, Sweden: Media Tryck Lund University, 2010), pp. 20- 25.
    [hereafter Trulsson, ‘Cultivating the Sacred’], p. 25.]  [65:  Trulsson, ‘Cultivating the Sacred’, p. 25] 

 
The Norwegian researcher and political scientist Pål Ketil Botvar works in the context of individualistic culture. His research interests are within religion, ethic and morals. In 2005 Botvar conducted a survey in Scandinavia exploring how individualism could weaken traditional perspectives on morality. He considered the fact that in late modernity, rules and norms are to a lesser degree taken for granted, and traditions are not automatically transferred from one generation to the next.[footnoteRef:66] Botvar’s investigation indicated that the younger generation (aged between 18 and 24) had a more open and non-dogmatic view, while the older generation (aged between 65 and 79) placed more emphasis on religion, law, and upbringing.[footnoteRef:67] Botvar argues that a spiritual or religious view does not seem to matter much regarding morality.[footnoteRef:68] However, Botvar argues that individualisation might lead to selfishness and disintegration, or moral values in accordance with the contemporary society.[footnoteRef:69]  [66:  Pål Ketil, Botvar, ‘The Moral Thinking of Three Generations in Scandinavia: What Role Does Religion Play?’ Sage Publications, Social Compass (2005). (accessed may 2014)
[hereafter Botvar, ‘The Moral Thinking’], p. 187.]  [67:  Botvar, ‘The Moral Thinking’, p. 187.]  [68:  Botvar, ‘The Moral Thinking’, p. 191.]  [69:  Botvar, ‘The Moral Thinking’, p. 194.] 

He argues that traditional morality based on duty or a set of rules does not suit contemporary Scandinavian society.[footnoteRef:70]  [70:  Botvar, ‘The Moral Thinking’, p. 194.] 

 
Nevertheless, Botvar and Henriksen, both researchers at the foundation of church research in Oslo. They argue that the religious situation in Norway is still influenced by the former strong relationship between Lutheranism and the state church, because the church has a high membership, and many go to the church when marking important life events.[footnoteRef:71] Even though Norway during the last three decades has been strongly influenced by immigration, the state church is still a dominating force in people’s consciousness.[footnoteRef:72] Schmidt argues that the secularisation thesis is the theory that embraces most aspects of contemporary religious tendencies.[footnoteRef:73] Botvar suggest that the secularisation thesis should be combined with the individualisation theory, as this will provide a better explanation for the decrease of religiosity and for religious changes.[footnoteRef:74] Botvar argue that individualisation does not necessarily mean a decrease in religiousness, but rather that the religious content is moved from the institutional to the individual level.[footnoteRef:75] Further, Botvar argues that secularisation and sacralisation are connected, because of the emergence of individualised spiritualities.[footnoteRef:76]   [71:  Botvar and Henriksen, ’Mot en Alternativreligiøs Revolusjon’? in Religion i Dagens Norge: Mellom Sekularisering og Sakralisering, ed. Pål Ketil Botvar and Ulla Schmidt, (Oslo: Universitetsforlaget, 2010), [hereafter Botvar and Henriksen, ’Mot en Alternativreligiøs Revolusjon’?] p. 71.]  [72:  Botvar and Henriksen, ’Mot en Alternativreligiøs Revolusjon’?, p. 71.]  [73:  Schmidt, ‘Sekularisert, Privatisert, Pluralisert’?] , p. 204.]  [74:  Pål Ketil Botvar, ’Endringer i Nordmenns Religiøse Liv’ in Religion i Dagens Norge: Mellom Sekularisering og Sakralisering, ed. Pål Ketil Botvar and Ulla Schmidt, (Oslo: Universitetsforlaget, 2010), [hereafter Botvar, ’Endringer i Nordmenns Religiøse Liv?’, pp. 23–24. ]  [75:  Botvar, ’Endringer i Nordmenns Religiøse Liv?’ p. 13.]  [76:  Botvar, ’Endringer i Nordmenns Religiøse Liv?’ p. 24.] 


Further on, Schmidt argues that overtly expressed religiosity is not held in high regard in contemporary Norway, as religion is thought of as something leading to conflicts, and religious people are considered intolerant.[footnoteRef:77] Neither is there much optimism concerning how religion can be a positive community builder.[footnoteRef:78]  However, Henriksen and Schmidt doubt that the transition from an established liberal Church culture would be replaced by subjective experimental spirituality.[footnoteRef:79]   [77:  Schmidt, ‘Sekularisert, Privatisert, Pluralisert’?, p. 201.]  [78:  Schmidt, ‘Sekularisert, Privatisert, Pluralisert’?, p. 201.]  [79:  Jan Olav Henriksen and Ulla Schmidt, ’Religionens Plass og Betydning i Offentligheten’, in Religion i Dagens Norge: Mellom Sekularisering og Sakralisering, ed. Pål Ketil Botvar and Ulla Schmidt, (Oslo: Universitetsforlaget, 2010), p. 80.] 

 
Abby Day’s research in Britain did not indicate that new individualistic spiritualities are emerging, and neither does it indicate new ways of relating to the ‘sacred’.[footnoteRef:80] Her respondents defined the ‘sacred’ as a higher power or spirit.[footnoteRef:81] Day defines adherent relationships as those in which people have faith.[footnoteRef:82] She continues to argue that post- nuclear families are characterised by non-fixed structures, and therefore the people belonging to this group are flexible.[footnoteRef:83] Day suggests that the main motivation for accepting a religious identity is for maintaining the social and emotional experiences related to it.[footnoteRef:84]  [80:  Abby Day, Believing in Belonging: Belief and Social Identity in the Modern World (Oxford: Oxford University Press, 2011),  [hereafter Day, Believing in Belonging], p. 196.]  [81:  Day, Believing in Belonging, p.197.]  [82:  Day, Believing in Belonging.]  [83:  Abby Day, Believing in Belonging: Belief and Social Identity in the Modern World (Oxford: Oxford University Press, 2011), [hereafter Day, Believing in Belonging]p. 83.]  [84:  Day, Believing in Belonging, p. 193.] 

 
When drawing on social changes described from a sociological standpoint, it is evident that people adapt to their environments. Like Durkheim argues, ‘the collective force is not entirely outside us … since society cannot exist except in and through individual consciousness, this force must also penetrate us and organize itself within us.’[footnoteRef:85] It is therefore not reasonable to label people ‘traditional’, ‘modern’ or ‘post-modern’, but rather to use these terms to signify the time and environment people participate in. What is central in the secularisation theory in contemporary Western society is the individualisation and the ‘subjective turn’ highlighted by Heelas and Woodhead, and by Botvar, Henriksen and Schmidt. Day emphasises the social arena and those relationships in which humans belong. So far it seems that ‘spirituality’ is more relevant than religion in contemporary society. Nevertheless, Protestantism has a function too, especially when celebrating life events.      [85:  Emile Durkheim, Socialism and St. Simons, trans, C: Sattler, ed. A. W. Gouldner, Yellow Springs Ohio: Antioch Press, 1958), p. 6 [quoted in Rick Tilman, ‘Durkheim and Veblen on the Social Nature of Individualism’, Journal of Economic Issues, Vol. 36, No. 4 (2002), pp. 1104–1110]] 

    
[bookmark: _Toc273379797][bookmark: _Toc273381455][bookmark: _Toc273381904][bookmark: _Toc273654218]The Understanding of the Sacred  

Durkheim made an effort of describing the ‘sacred’ and insisted that  
 
‘…the ‘sacred’ thing is, par excellence, that which the profane must not and cannot touch with impunity … this prohibition cannot go so far as to make all communication between the two worlds impossible, for if the profane could in no way enter into relations with the sacred, the sacred would be of no use.[footnoteRef:86]  [86:  Emile Durkheim, The Elementary Forms of Religious Life, trans., Karen E. Fields (New York: The Free Press, 1995 [1915]) [hereafter Durkheim, The Elementary Forms of Religious Life], p. 38.] 

 
 Durkheim regarded the contrast between the twofold existence within which humans participate, in this case the ‘sacred’ and the ‘profane’, as necessary for unfolding at all.[footnoteRef:87] Even people who claim to be without religious belief understand human’s double nature, and makes a distinction between the soul and body, where the body or ‘mundane’ part, is placed lower and considered ‘secular’.[footnoteRef:88] Durkheim regarded the body as ‘profane’, while the soul’s residence is somewhere else in the world of the ‘sacred’, that is, within an ideal and transcendent milieu. The profane is regarded as a property of the material world.[footnoteRef:89]  [87:  Durkheim, The Elementary Forms of Religious Life, p. 221.]  [88:  Emile Durkheim, ‘The Dualism of Human Nature and its Social Condition’, in On Morality and Society: Selected Writings, ed, Robert N. Bellah (Chicago: The University of Chicago Press, 1973), [Durkheim, The Dualism of Human Nature], p. 159.]  [89:  Durkheim, The Dualism of Human Nature, and Durkheim, The Elementary Forms of Religious Life, p.36] 

 
A transcendental milieu could be within the domain of religion. Durkheim defined religion as a body of collective beliefs and practices endowed with a certain authority, and further, that there is no morality that is not bestowed with religiousness.[footnoteRef:90] To Durkheim religious interest was only social, and argued that it is not the single individual, but humanity which is worthy of respect, and ‘sacred’.[footnoteRef:91]  He argued that the nature of the ‘sacred’ is expressed by beliefs, myths, dogmas, and legends, or systems of representations.[footnoteRef:92] Durkheim went on to stress that representations are commonly held associations and understanding of signs and symbols, triggering those feelings the symbols and signs represent.[footnoteRef:93]   [90:  Durkheim, Individualism and the Intellectuals, p. 51. And Durkheim, The Dualism of Human Nature, p. 159.]  [91: Durkheim, Individualism and the Intellectuals, p. 48.]  [92:  Durkheim, The Elementary Forms of Religious Life, p. 34.]  [93:  Durkheim, The Elementary Forms of Religious Life, p. 221.] 


 When describing the ‘divine’, Durkheim finds its origin in nature, or in the human experience of nature.[footnoteRef:94] He argues that nature’s immensity is overwhelming, as these forces are superior to humans – individuals cannot disregard those infinite powers.[footnoteRef:95] The feelings nature arouses is the original idea of religion, and the source of the concept of the ‘divine’.[footnoteRef:96] [94:  Durkheim, The Elementary Forms of Religious Life p. 82.]  [95:  Durkheim, The Elementary Forms of Religious Life p. 82.]  [96:  Durkheim, The Elementary Forms of Religious Life p. 83.] 

 
Whereas Durkheim had a social empirical outlook on the ‘sacred’, the German theologian Rudolf Otto (1869–1937) had a more experimental perspective. In search of ‘holy’ experiences, Otto scrutinised the inner state of ‘transcendental experiences’. Otto came to label ‘holy’ experiences as ‘numinous’, that is, a mental state that cannot be defined or conceptualised.[footnoteRef:97] These experiences are set apart from the rational and contain inexpressible moments.[footnoteRef:98] They are rather a primal element of human nature, developing in accordance with the life of the human mind, and spirit.[footnoteRef:99]    [97:  Rudolf, Otto, The idea of the Holy: An Inquiry into the Non-Rational Factor in the Idea of the Divine and its relation to the Rational, Trans., John W. Harvey, (Oxford: Oxford university press, 1926), [hereafter Otto, The Idea of the Holy], p. 30.]  [98:  Otto, The Idea of the Holy, p. 5.]  [99:  Otto, The Idea of the Holy, p. 124.] 


Otto claims that the ‘holy’ is a complex category, as it combines both the rational and the non-rational.[footnoteRef:100] The rational side is those ideas and concepts of the non-rational, expressible as love, mercy, pity, and comfort, which are elementary aspects of psychic life.[footnoteRef:101] Otto understands the words ‘non-rational’ and ‘irrational’ as the idea of God and the ‘divine’.[footnoteRef:102] While Mysterium Tremendum is a feeling that pervades the mind in the deepest worship, it is spontaneous and reveals what lies hidden in the soul, which can lead to spasms and convulsions.[footnoteRef:103] Both these pervading experiences must be awakened by the spirit and aroused in the heart.[footnoteRef:104] To be understood in its uniqueness, as it cannot be provoked, it is something that manifests itself.[footnoteRef:105]  [100:  Otto, The Idea of the Holy, p. 112.]  [101:  Otto, The Idea of the Holy, p. 31.]  [102:  Otto, The Idea of the Holy.]  [103:  Otto, The Idea of the Holy, p. 12.]  [104:  Otto, The Idea of the Holy.]  [105:  Otto, The Idea of the Holy.] 

 
Another scholar who investigated ‘transcendental’ experiences is Abraham Maslow (1908–1970). He defines ‘peak experiences’ as ‘core religious experiences’, ‘ecstasies’, ‘revelations’, or ‘mystical illuminations’.[footnoteRef:106] A characteristic for these experiences is ‘that the whole universe is perceived as an integrated and unified whole’.[footnoteRef:107] Maslow suggests that the frames of conventional religion limits the experience of the ‘sacred’, the ‘holy’, the ‘divine’, awe, gratitude, and the like, because these experiences are dependent on a framework that rests on certain triggering of stimuli.[footnoteRef:108] Moreover, Maslow suggests that ‘peak experiences’ are the same all over the world, because they are elementary to human nature.[footnoteRef:109] Maslow stresses that ‘anyone who cannot perceive the sacred, the eternal, the symbolic, is simply blind to an aspect of reality.’[footnoteRef:110]   [106:  Abraham Maslow, Religious, Values, and Peak Experiences (New York: Penguin Compass, 1970) [1964], [hereafter Maslow, Peak Experiences], pp. 19–20.]  [107:  Maslow, Peak Experiences p. 59.]  [108:  Maslow, Peak Experiences, pp. 30–31.]  [109:  Maslow, Peak Experiences, p. 20.]  [110:  Maslow, Peak Experiences, p. 79.] 


A more recent perspective in the context of the decline of religious relevance and the ‘sacred’ in the public sphere comes from Robert Wuthnow. He argues that the ‘sacred’ has an intrinsic value in the public realm, and if it disappears, he suggests that the sense of justice in the public sphere would greatly diminish.[footnoteRef:111] He writes that in the nineties there emerged a discussion regarding the decline of the ‘sacred’ in the public realm, where Sweden was one example.[footnoteRef:112] At that time, the focus was mainly on economic matters, which again caused private spirituality to become more vital than institutional religious life.[footnoteRef:113] But that institutional religion is less influential, does not necessarily diminish the ‘sacred’. Because wherever religion is produced, it is always a matter of institutions and organisations, while the ‘sacred’ is something more basic that exists despite any human efforts.[footnoteRef:114] However, Wuthnow suggests that the ‘sacred’ is dependent on individuals, communities, and institutions for its continuance in society, as the ‘sacred’ is found in ‘the symbolic framework set apart from everyday life, providing a sense of transcendent holistic meaning.’[footnoteRef:115]  [111:  Robert Wuthnow, Producing The sacred: An Essay on Public Religion (USA, Urbana: University of Illinois Press, 1994) [hereafter Wuthnow, Producing the Sacred], p. 17.]  [112:  Wuthnow, Producing The sacred, p. 16.]  [113:  Wuthnow, Producing The sacred, p. 16.]  [114:  Wuthnow, Producing The sacred. ]  [115:  Wuthnow, Producing The sacred, p. 3.] 

 
[bookmark: _Toc273379798][bookmark: _Toc273381456][bookmark: _Toc273381905][bookmark: _Toc273654219]Cosmologies
  
As public life deals less with religious themes, traditionally related to the ‘sacred’, people’s cosmologies must be explored, as this is where the ‘sacred’ must be investigated. Cosmology is a term derived from the word cosmos, which stems from the original Greek kosmos, denoting the totality of existence in a beautiful order, which is regarded as perfect and benign.[footnoteRef:116]   [116:  Nicholas, Campion, ‘Cosmology’, Vocabulary for the Study of Religion., eds. Robert Segal and Kocku Von Stukrad, (Leiden: Brill 2014) [hereafter Campion, Cosmology]] 


Nicholas Campion argues that cosmologies are not restricted to any area, whether religious, scientific, or spiritual.[footnoteRef:117] They are rather worldviews on how the universe works, and how these are understood on an individual and collective level, with the attempt of localisation within the universe.[footnoteRef:118] Then, cosmology is the offshoot exploring the outcome of peoples’ relationship with the universe, but it also serves as a cultural identity, and provides common references for societies or communities.[footnoteRef:119]   [117:  Nicholas Campion, Astrology and Cosmology in the World’s religions (New York: New York University Press, 2012) [hereafter Campion, Astrology and Cosmology]]  [118:  Campion, Cosmology, pp. 2-3.]  [119:  Campion, Cosmology, p. 2.] 


According Campion are there two religious approaches the first is called creationism, which is immanent in the Judaeo-Christian-Islamic model, with an external creator.[footnoteRef:120] The other point of view called emanationism has a pantheistic perspective, where the entire cosmos is saturated with divinity.[footnoteRef:121] Both angles will be relevant in this paper because the Protestant tradition adheres to Christianity, but the pantheistic approach is found in the New Age movement, which is suggested by Botvar as the currently most widespread spirituality in contemporary Norway.[footnoteRef:122] Campion argues that the Platonic proposition is immanent in the New Age movement, where the divine within nature and the interconnectedness of everything are emphasised.[footnoteRef:123]   [120:  Campion, Astrology and Cosmology.]  [121:  Campion, Cosmology, p. 5.]  [122:  Botvar, ’Mot En Alternativreligiøs Revolusjon’?]  [123:  Campion, Astrology and Cosmology, p. 199.] 


Further, according to Campion, the Christian church Fathers were heavily influenced by Plato (428–348 BCE), regarding the understanding of the soul.[footnoteRef:124] The quest for the soul’s relationship to the cosmos can be traced back to Egyptian thought. Later it appeared among the Greek Orphics, and from there it became a part of Plato’s teachings in the fourth century BCE.[footnoteRef:125] According to Campion and Patrick Curry, until the seventeenth century ‘soul’ was understood as the part of mind that communicated, travelled to, or united with God, it was indivisible from psyche or mind.[footnoteRef:126]   [124:  Nicholas Campion and Patrick Curry, eds., introduction to Sky and Psyche: The Relationship Between Cosmos and Consciousness (Edinburgh: Floris Books, 2006) [hereafter Campion and Curry, Sky and Psyche]]  [125:  Campion and Curry, Sky and Psyche.]  [126:  Campion and Curry, Sky and Psyche.] 

   
The classical story of soul in Plato’s work Timaeus, the soul was not only thought of as belonging to individuals, but everything living was a part of the world-soul, as it is written,
 
And when he [the creator] had compounded it all, he divided the mixture into a number of souls equal to the number of stars and assigned each soul to a star… The soul was woven together with the body from centre on out in every direction to the outermost limit of the universe, and covered it all around on the outside.[footnoteRef:127]    [127:  Plato, ‘Timaeus,’ in Readings in Ancient Greek Philosophy: From Thales to Aristotle, ed. S. Marc Cohen, Patricia Curd and C.D.C Reeve, 3rd ed (Indianapolis: Hackett Publishing Company, Inc, 2005), [hereafter, Plato, Timaeus], pp. 621–627.] 


However, according Campion Christianity emerged from several cosmological currents in the first century.[footnoteRef:128] Christian cosmology drew much from Jewish sources, refined by Persian dualism and Greek philosophy, mainly Platonism and Stoicism.[footnoteRef:129] Hermeticism, a teaching that drew on Judaism was also central for Christianity.[footnoteRef:130] This teaching is based on the scriptures in Corpus Hermeticum, and shows a great similarity with Judaism and Christianity, and it is apparent that these teachings co-existed.[footnoteRef:131]  [128:  Nicholas Campion, The Dawn of Astrology: A Cultural History of Western Astrology, Vol. 1 (London: Hambledon Continuum, 2008), [Campion, The Dawn of Astrology], p. 245.]  [129:  Campion, The Dawn of Astrology, p. 245.]  [130:  Campion, The Dawn of Astrology, p. 246.]  [131:  Campion, The Dawn of Astrology, p. 246.] 


 In one of the texts in Corpus Hermeticum, ‘Poimandres’, God is described as consciousness, light, and life, and the creating and omnipresent force. Humans participate in this because God is within the nature of man, and all that exists.[footnoteRef:132] It is written that humanity’s light and life was transformed to mind and soul, that death’s originator is love, and that love is everything.[footnoteRef:133] This teaching stresses the importance of knowing one’s self, and to reach for the good that transcends all material wealth.[footnoteRef:134] The one who loves through seductive love, the body, and the material will be a wanderer in darkness.[footnoteRef:135]   [132:  John, Everald, Corpus Hermeticum, trans., Rune Ødegaard (Oslo: Krystiania, 2010) [1650) [hereafter Ødegaard, Corpus Hermeticum].
]  [133:  Ødegaard, Corpus Hemeticum.]  [134:  Ødegaard, Corpus Hemeticum.]  [135:  Ødegaard, Corpus Hemeticum.] 

 
According Dick Houtman and Stef Aupers, the New Age Movement is nothing else than a contemporary offshoot of the Hermetic tradition, which is based on the interpretation of Corpus Hermeticum, and offer a synthesis of old traditions like Gnosticism and neo-Platonism.[footnoteRef:136] They argue that New Agers understands emotions such as love, pain, pleasure, anger, or happiness as reactions to events in the outer world that convey vital spiritual knowledge about one’s inner world.[footnoteRef:137] These experiences reveal what kind of person one fundamentally is, and are considered ‘sacred’.[footnoteRef:138]   [136:  Dick Houtman and Stef Aupers, ‘Religions of Modernity: Relocating the Sacred to Self and the Digital’ (The Netherlands, Leiden: Brill NV, 2010) [hereafter, Houtman and Aupers, Religions of Modernity]]  [137:  Houtman and Aupers, Religions of Modernity.
]  [138:  Houtman and Aupers, Religions of Modernity, p. 12] 


Wouter Hanegraaff argues that New Age spiritualities fulfil the same purpose as religion, in the way that it is a symbolic system.[footnoteRef:139] Further, he proposes that science is one of the characteristics of New Age in the way it is used for legitimatizing spiritual thinking.[footnoteRef:140] He stresses that this movement is attractive to those who are discontent with existing daily realities, because in those there is no room for personal human experience.[footnoteRef:141] He goes on to argue that ‘truth’ can only be found by personal, inner revelation, insight or ‘enlightenment’.[footnoteRef:142] He further suggests that ‘divine’ truth can be found in Platonism and Corpus Hermeticum.[footnoteRef:143]  [139:  Wouter J. Hanegraff, ‘New age Religion and Secularization’, Numen, Vol. 47, No. 3, Religions in the Disenchanted world (2000) [hereafter Hanegraaff, New Age Religion] pp. 288–312, p. 296.]  [140:  Wouter Hanegraff, New Age Religion and Western Culture: Esotericism in the Mirror of Secular Thought (New York: State University of New York Press, 1998), [hereafter, Hanegraaff, New Age Religion and Western Culture], p. 62.]  [141:  Hanegraaff, New Age Religion, p. 291.]  [142: Hanegraaff, New Age Religion and Western Culture, p. 519.
]  [143:  Wouter Hanegraaff, Esotericism and the Academy: Rejected Knowledge in Western Culture (Cambridge: Cambridge University Press, 2012), [hereafter Hanegraaff, Esotericism and the Academy]] 

 
Plato’s classical story could be understood as a myth, a legend or a fairy tale, and according to Sean Kane such stories are historically considered as untrue.[footnoteRef:144] Kane goes on to argue that a ‘prehistoric’ definition of myth is that they contain an emotional and philosophical language of co-evolution with nature, a language that allows all life to participate within the ecology.[footnoteRef:145] Thomas Moore argues that when humans accept the world-soul, enchantment takes place, and in an enchanted world, there is a flow of ‘holiness’, and enchantment is nothing else than a deep-rooted spirituality.[footnoteRef:146] Moore suggests that humans need a language to detect mysteries, because without a spiritual language and thought, the human race has only secular references.[footnoteRef:147] He suggests that mythologies lead people into the complex nature of feelings and personalities, and that they are tools for enchantment.[footnoteRef:148]  [144:  Sean Kane, The Wisdom of The Mythtellers, (Herefordshire: Broadview Press, 1998) [hereafter Kane, Mythtellers], p. 34.]  [145:  Kane, Mythtellers, p. 33.]  [146:  Thomas Moore, Tilbake til Fortryllelsen, pp. 274- 307.]  [147:  Thomas Moore, Tilbake Til Fortryllelsen. ]  [148:  Thomas Moore, Tilbake Til Fortryllelsen, p.213.] 


However, according to the Norwegian philosopher Arne Næss (1912–2009), it is instead disenchantment which characterises Norwegian society. He argues that this is evident in the way that there is so much emphasis on external accomplishments. He says that in the environment he grew up it was important to be somebody, which implies outdoing others in comparison of abilities.[footnoteRef:149] Næss argues that to identify self-realisation with the narrow ego only leads to an underestimation of the human potential.[footnoteRef:150] In the context of contemporary society, the Norwegian historian of religion Hanne Nabintu Herland, argues that the glorification of intellect paired with the growing need for self-actualization makes solidarity decompose.[footnoteRef:151] She suggests that there is a need for achieving solidarity, personal responsibility, and a return to the religious traditional Church.[footnoteRef:152]  [149:  Arne Næss, ‘Self-Realization: An Ecological Approach to Being in the World’, in Thinking like a Mountain: Towards a Council of all Beings., eds. John Seed, and others (Philadelphia: New Society Publishers, 1988) [hereafter Næss, Self-Realization] p. 26.]  [150:  Næss, Self-Realization, p. 26.]  [151:  Herland, Alarm, p. 142.]  [152:  Herland, Alarm, p. 8.] 
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I conducted a qualitative study in the form of semi-structured interviews of eighteen participants. I chose a qualitative method because, according to Alan Bryman, qualitative research is beneficial within complex social interactions, which is most relevant in a study of sacredness and how this experience transpires.[footnoteRef:153] As Russell McCutcheon argues, the quantitative method focuses on statistics, and that would not be advantageous when investigating ‘inner life’.[footnoteRef:154] And according to Judith Bell, ‘unstructured’ interviews generate a wealth of material, but demand high expertise and time to analyse.[footnoteRef:155] This could be preferable when one is deciding what to investigate.[footnoteRef:156] But since the research questions in this project already had been decided, a semi-structured method was chosen.   [153: Alan, Bryman, Social Research Methods: Social Research Strategies (Oxford: Oxford University Press, 2004), p. 102. ]  [154:  McCutcheon, Russell T., The Insider/Outsider Problem in The Study Of Religion: A Reader (London: Casell, 1999) [hereafter McCutcheon, The Insider/Outsider Problem], p. vii.
]  [155:  Judith Bell, Doing Your Research Project (Berkshire, UK: Open University Press, 2005). [hereafter Bell, Research Project], p. 138.
]  [156:  Bell, Research Project, p. 138.] 

 
According to Bell, a semi-structured method is a combination of ‘structured’ and ‘unstructured’, that is, having prepared questions beforehand, but simultaneously being flexible and letting the respondent talk about what he or she sees as important and central.[footnoteRef:157] Semi-structured interviews allow conversations to develop at their own pace, and at the same time they provide the flexibility to grasp and follow up the ‘unexpected’. Consequently, several of my questions were designed for the purpose of being able to ‘prod deeper’ in the course of an interview.  [157:   Bell, Research Project, p. 138.
] 

  
The purpose of the interviews was to understand the informants’ inner life, that is, personal beliefs and cosmologies, and if these reflected what was considered as ‘sacred’. With ‘inner life’ I follow Ninian Smart’s description of what this means within the social sciences: ‘The human sciences must take account of inner feelings, because people cannot be understood, unless their sentiments and attitudes are understood.’[footnoteRef:158] [158:  Smart, Ninian, introduction to The Science of Religion and the Sociology of Knowledge: Some Methodological Questions (Princeton, N. J.: Princeton University Press, 1977), [hereafter Smart, Science of Religion and the Sociology of Knowledge], p. 3.] 

  
Another important point when dealing with respondents is to be aware that the presentation of the investigation and investigator will influence the research.[footnoteRef:159]  Andrea Fontana and James Frey suggest that the researcher should initiate by ‘breaking the ice’ with general questions and conversation, with the intent of establishing a relationship between the respondent and the research, which according to them will make the interview more honest and reliable.[footnoteRef:160] This suggestion was followed up by general talk around the intention of this project, often related to the contemporary social changes, specifically the division of the state and church.  [159: Andrea Fontana and James Frey, ‘Interviewing: The art of Science’ in Denzin, Norman K., and Yvonna S. Lincoln (eds.), Collecting and Interpreting Qualitative Materials (London: Sage Publications, 1998) [hereafter Fontana and Frey, Interviewing], p. 59.]  [160:  Fontana and Frey, Interviewing, pp. 67–68.] 

 
The target group is ‘random’ Norwegians, that is, the only criteria for being selected to the target group is being a Norwegian. Every contemporary description of the ‘sacred’ is valuable, as this is exactly what this dissertation seeks to explore. Seven men participated, with an average age of thirty-eight years, and eleven women, with an average age of forty-one years. Some of the interviews lasted over an hour, while others barely twenty minutes. The average time used on each interview was thirty minutes.  
  
To gather interviewees, I used my networks’ network, that is, acquaintances, co-workers, and friends and family of my colleagues, and my own friends and family. I connected with the participants through phone, e-mail and Facebook, where we agreed on a time and a place for the interview. Only one interview was done by skype, while the rest of the interviews were done face to face at a café convenient for the interviewee. I also conducted three interviews at a seminar in relation to my professional job. These latter interviews had a more spontaneous character, and the participants were only men. It was valuable for my research to conduct interviews both with people who volunteered because they found this investigation important, which was for some their reason for participating, and with people who participated just because they had time, right then and there, like at the seminar.  
 
All the participants have different educational and professional backgrounds, and their spiritual orientations were diverse. But all were born and raised as ‘Norwegians’, and I did not know any of them from before. All respondents in this study have had the opportunity to read this dissertation, and they were offered a copy of their interview. Everyone was informed of the purpose of this project, and made aware that they are anonymous.[footnoteRef:161] Prior to undertaking the investigation, an ethical clearance was sought and obtained from the ethics committee. Every participant has signed a consent form.  [161:  Judith Bell, Research Project. 
 
] 


The interviewing process went well, although at times it was challenging when I was completely enmeshed into a conversation, feeling and understanding what the participants conveyed, like an insider. But these were also a moments when I made myself aware of what Russell McCutcheon has termed the ‘reflexive stance’, and then attempted to occupy an outsider’s position. A position of reflexivity demands, while interviewing, that there must be an ongoing reflexive process – in other words, it is necessary to acknowledge that the experiences investigated are my own. According to Russell McCutcheon, this is a reflexive stance, ‘a position which addresses the manner in which all observations are inextricably entwined with the self-referential statements of the observer’.[footnoteRef:162] That is, ‘reflexive scholars are interested in questions of point of view and the stance of the respondents’.[footnoteRef:163] This is a crucial position to acknowledge, especially since I occupy both an insider and an outsider position, due to the fact that I am both a Norwegian and a member of the Protestant Church, and, at the same time, a researcher.  [162:  Russell, McCutcheon, The Insider/Outsider Problem in the Study of Religion: A Reader (London: Casell Publications) [hereafter McCutcheon, The Insider/Outsider Problem], p. 9.]  [163:  McCutcheon, The Insider/Outsider Problem, p. 10. ] 


However, my membership to the Protestant Church is not decisive regarding my spiritual stance. Further, I do have an affinity with the ‘sacred’, in the sense that I have experienced moments I would label as such. One example is when I am in nature, especially on horseback, which is an activity that requires a state of presence and provides a feeling of being in ‘sync’ with time, place, and the activity.  
 
Due to this position as an insider, I was confronted with my own experiences concerning my own stance of belief or non-belief, which was positive in the sense that I could relate to the interviewees’ descriptions like an insider. But at the same time I had to let go of my own experiences while exploring the respondents’ experiences and understandings. Moreover, the outsider position is a position I occupy as a researcher, with the intent of exploring contemporary descriptions of ‘sacred’ phenomena. Within this position I must be aware that descriptions can have deeper layers of meanings, which are not necessarily evident at first sight.  

McCutcheon argues that people have reasons for doing and saying what they do. These reasons are not necessarily apparent, which demands a study that allows the researcher to access the respondents’ experiences and understandings.[footnoteRef:164] Actually, McCutcheon describes the insider/outsider issue as a question of ‘whether, or to which degree someone can study, explain and understand the beliefs, experiences and words of others’.[footnoteRef:165] Furthermore, he stresses this problem as an important issue confronting researchers who investigate human behaviour, belief systems, and institutions[footnoteRef:166] – which is highly applicable to this research, as it seeks to understand the individual perception of ‘sacred’ phenomena.   [164:  McCutcheon, The Insider/Outsider Problem.]  [165:  McCutcheon, The Insider/Outsider Problem.]  [166:  McCutcheon, The Insider/Outsider Problem.] 

  
Going through all the interviews when they were done gave me another opportunity to relive the interview situation, but at the same time to withdraw from the interview conversation in a way that made it easier to acknowledge my own understanding, biases and experiences of the ‘sacred’. I experienced this process as beneficent for my double position, as both an insider and an outsider. It gave me some distance, which I could use to reflect, remember, and engage with the conducted interviews, in a more structured manner. Clark Moustakas argues that if the research questions are related to personal interests or experiences, it demands inner receptiveness, and an interest to fully enter the theme.[footnoteRef:167] Moreover, when the objective of a project is to describe diversity, and the complexities of individual’s actions and beliefs, it is important to be neutral when it comes to questions of truth and values, and emphasise description and comparison.[footnoteRef:168]  [167:  Clark E. Moustakas, Heuristic research: Design, Methodology and Applications (Newbury Park, Calif.: Sage Publications, 1990) [hereafter Moustakas, Heuristic Research] p. 27.
]  [168:  McCutcheon, The Insider/Outsider Problem, p. 6.] 


My experience was that the insider/outsider position was easier to cope with after having conducted the interviews, by way of remembering and by emphasising description. This favourable position of the insider/outsider stance is expressed by Charlotte Davies, who argues that this double position is beneficent in the way that it serves the capacity to achieve an understanding of the cultural basis, with the ability as a researcher to ‘disconnect’ from cultural assumptions and try to see the situation from the outside, with an awareness of one’s own stance and position.[footnoteRef:169]  [169:  Charlotte Davies, Reflexive Ethnography: A Guide to Researching Ourselves and Others (London: Routledge, 1999) [hereafter Davies, Reflexive Ethnography]] 

  
It seems reasonable to conclude that an investigation into Norwegians’ ideas and experiences of the contemporary ‘sacred’ makes the importance of a ‘reflexive stance’ paramount. Further, a phenomenological approach is appropriate, which is, according to Maurice Merleau-Ponty, a method that emphasises a point of view by way of gaining a direct description of experiences, and not relying on psychological or causal explanations.[footnoteRef:170] Merleau-Ponty stresses that it is essential to return to the world that precedes knowledge, that is, to try to give a direct description of the experience itself.[footnoteRef:171] Further, Merleau-Ponty proposes that the purpose of adopting a phenomenological approach is to apply a perspective that is aware of the fact that all one’s knowledge of the world is gained from one’s own point of view, or experiences, as individuals never experience anything else that their own states. [footnoteRef:172]  [170:  Merleau-Ponty, Phenomenology of Perception, trans. by Colin Smith (London: Routledge Classics, 2002)]  [171:  Maurice, Merleau-Ponty, introduction to Phenomenology of Perception, trans. by Colin Smith (London: Routledge Classics, 2002) p. ix [hereafter Merleau-Ponty, intro Phenomenology of Perception]]  [172:  Merleau-Ponty, intro Pheneomenology of Perception, p. ix.] 

 
It is likewise with the nature of science, which is a ‘second-hand’ knowledge by the fact that it is an attempt towards explaining the world based on descriptions of direct experience.[footnoteRef:173] In Merleau-Ponty’s words, ‘to return to things themselves is to return to the world that precedes knowledge’.[footnoteRef:174] To accomplish this, ‘an extreme subjectivism must be joined with an extreme objectivism.’[footnoteRef:175] Phenomenology, then, is a philosophy that examines essence and existence, it embraces transcendence and immanence, and the ‘lived’ world is the point of departure.[footnoteRef:176]  [173:  Merleau-Ponty, intro Pheneomenology of Perception p. ix.]  [174:  Merleau-Ponty, intro Pheneomenology of Perception p. ix.]  [175:  Merleau-Ponty, Phenomenology of Perception, p. 21.]  [176:  Donald A. Landes, introduction to Phenomenology of Perception, by Maurice Merleau-Ponty (London: Routledge, 2014, [1945]), [hereafter Merleau-Ponty., trans Landes, Introduction, Phenomenology of Perception] p. xxxviii] 

 
But this does not mean that this project is describing the truth regarding contemporary concepts of the ‘sacred’ and the ‘profane’. As Merleau-Ponty expresses it, ‘to seek the essence of perception is not to declare that perception is presumed to be true, but rather that perception is defined as our access to the truth’.[footnoteRef:177] Within this perspective, a description of an individual’s experiences and ideas is of most importance, something that demands receptivity. Smart states that phenomenology’s mission is to describe matters correctly, with sensitivity, so that the subject of study can be explained, but also be a guide to the understanding of related matters.[footnoteRef:178]  [177:  Merleau-Ponty, Introduction, trans., Landes, Phenomenology of Perception, p. ixxx ]  [178:  Smart, Ninian, The Science of Religion and the Sociology of Knowledge: Some Methodological Questions (Princeton, N. J.: Princeton University Press, 1973). [hereafter Smart, The Science of Religion and the Sociology of Knowledge], p. 3.] 

 
Smart stresses that the descriptions are crucial, and that it is equally important to treat these on their own terms, which again demonstrates a respectful attitude towards the respondents and their viewpoints.[footnoteRef:179] Smart uses the term ‘structured empathy’ to describe this phenomenological method, because it is a way of collecting subjective understandings, views, experiences, and beliefs.[footnoteRef:180] Furthermore, according to Smart, phenomenology is used as a procedure for getting at the meaning of participants’ religious life.[footnoteRef:181] In this way, phenomenology is the natural academic approach for investigating ideas and experiences surrounding the ‘sacred’ in contemporary Norway.  [179:  Smart, Ninian, ‘Worldviews: Crosscultural Explorations of Human Beliefs (New York, Charles Scribner’s Sons, 1983) p.15 [hereafter Smart, Worldviews]]  [180:  Smart, Worldviews, p. 16.]  [181:  Smart, The Science of Religion and the Sociology of Knowledge, p. 20.] 
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[bookmark: _Toc273654222] Contemporary cosmologies and understandings of the ‘holy’
 
 The first question is exploring peoples’ understanding of the ‘holy’, and whether this understanding is a reflection of their cosmology or world-view. To achieve this, questions related to the interviewees’ social, spiritual, and professional background were asked. The questions were oriented towards the experience of the ‘sacred’, e.g. Where is it most likely to occur? Which circumstances are preferable? In addition, all respondents were asked to say three words they associated with the word ‘sacred’.  
 
The second group of questions concerns the thoughts about and understandings of the cultural changes in contemporary Norway, that is, with regard to the separation of church and state that happened in May 2012. Are Protestant traditions still common, and what is the ascribed meaning? Or have other ceremonies and rituals connected to other spiritual movements become more common, and if so, what is the value ascribed to them? It was emphasised that all descriptions would be valuable, whether religious or not, and it was made clear that this is not a religious study, but an exploration of cosmologies and understandings around the contemporary ‘sacred’ in Norway. The presentation of the findings is discussed under topical headings, as common manifestations of the ‘sacred’ among my respondents emerged. 
 
   
[bookmark: _Toc273379801][bookmark: _Toc273381459][bookmark: _Toc273381908][bookmark: _Toc273654223]The importance of the private realm
  
The first section deals with the ‘sacred’ manifested in the private sphere. As Day argues the family is the domain for the most important sources of meaning, morality, and transcendence – all traditionally associated with religion.[footnoteRef:182] Durkheim too understands religion as fundamentally social, but ascribes the religious authority to certain collective beliefs and practices, where morality is immanent.[footnoteRef:183] However, regarding contemporary Norway, Schmidt argues that the purpose of religion is to express human experiences and feelings.[footnoteRef:184] Botvar argues that in Norway today, utility is in the centre of moral action.[footnoteRef:185]  [182:  Day, Believing in Belonging, p. 93.]  [183:  Durkheim, Individualism and the Intellectuals, p. 51. And Durkheim, The Dualism of Human Nature, p. 159.]  [184:  Schmidt, ’Sekularisering, Privatisering, Pluralisering’?, p. 198.]  [185:  Botvar, ‘The Moral Thinking’, p. 194.] 


In the case of twenty-six-year-old Carole, who is working as a nurse, and is a member of the Humanist Association, Day’s and Durkheim’s views can be applied, because to Carole, both the private sphere and collective beliefs ascribed to an organisational authority are crucial for her values. Carole declares,  
 
I'm a humanist, raised in it really [and] I believe there is a red thread no matter culture. 
 
What Carole points to when she says ‘a red thread’ is that all religions are based on the same principle. She stresses that she respects all religions or spiritual ways, as this is about freedom and individuality, which are values in accordance with the Humanist Association. This organisation embraces humanist, atheist, ethical, and cultural freedom of thought.[footnoteRef:186] Further on, Carole talks about when her mother had cancer and received faith healing, which resulted in her not getting sick during the hospital treatment. Carole says she considers energies, like faith healing, and an inner peace as ‘sacred.’ When asking Carole if she could give me three words she associates with the word ‘holy’, she says,  [186:  ‘The International Humanist and Ethical Union’, http://iheu.org] 

  
Peace of mind, honour, and goodness. 
  
And when defining the word, Carole says, 
  
That was difficult, it is something that just is.  

Even though Carole’s standpoint of values is in accordance with the Humanist Association and her family, and her association of the ‘holy’ draws on her own experiences, defining the word was more difficult to Carole. Then the ‘sacred’ pointed to something else – something that just is. As Otto argues, the ‘holy’ is something that escapes definition and conceptualisation.[footnoteRef:187]   [187:  Otto, The Idea of the Holy, p. 30.] 

 
Another participant who reveals that there has been a lot of cancer in her family the last few years is Hennie, a thirty-year-old café manager and a member of the Protestant church. She says, 

We have had a lot of sickness in our family, cancer and stuff, so, maybe family are ‘sacred’ right now … I notice after incidents like this that I appreciate my family more, after having known how it feels to lose someone.
  
Hennie stresses the importance of capturing the moments, because life is right here and now, and adds that her daughter takes up all her time. Her associations to the ‘sacred’ are life, family, and friends. And when defining the ‘holy’ she says, 
 
To me, simply, becoming a mum is very ‘holy’…. If you are not or will not be, I find it hard to explain because my life totally changed after giving birth.

For Hennie, what is ‘holy’ is found in the private sphere and in her close relationships. She says that she has become more conscious of her love for her near relations after her family’s life-threatening experiences. This is in accordance with Day’s argument that people have faith in those they ‘belong’ to, and this is where the ‘religious or spiritual authority’ stems from too.[footnoteRef:188]  But it seems that the ‘sacred’ is manifested when threatened, because for Hennie her family was experienced as ‘sacred’ after she lost one member and almost lost another. She could only draw on her own experiences when explaining the ‘holy’, but her understanding of the ‘holy’ essentially deals with life. [188:  Day, Believing in Belonging, p. 203.] 

 
The next informant, thirty-four-year-old Christopher, has experienced illness to the degree that he is temporarily out of work. He is a member of the Protestant church, but stresses that first and foremost he believes in himself, and stresses the importance of openness and honesty in order to know oneself better. Christopher emphasises that he lives in a Christian country, and is raised with Christian values, but that even so it is up to him to find out how to use these Protestant morals. He claims that Norwegians take relatives for granted, have a material and superficial focus, and do not talk about difficult and challenging life situations. He says, 

How many say I don’t want to talk about it? These are cowards, and they don’t know themselves at all, and they are terrified of it. 

Christopher says that challenging life situations have made the bond between him and his partner more solid, as these challenges have resulted in them having a common foundation of ‘sacred’ values. He further stresses his leisure time as ‘holy’, because everyday demands are filled with work and practical things to do. All of Christopher’s descriptions of and associations to the ‘holy’ draw on the opposite, that is, a contrast to the superficial and materialistic focus and lack of solidarity and openness. As Arne Næss claims, Norwegian society is too heavily influenced by a focus on external accomplishments.[footnoteRef:189] Christopher’s description of the ‘sacred’ is a reaction to those superficial attitudes he experiences as currently widespread. Christopher says,  [189:  Næss, Self-Realization p. 26.] 

 
Show a good heart to those around you, be just, open, and show gratitude. Don’t take anyone for granted, take care of each other, and don’t be superficial, and the cornerstone, charity. Although I don’t believe in a man with a big beard up there, these values are stuck with me. 
 
Christopher stresses his Protestant morals as a crucial ethical yardstick in contemporary Norway. According to Houtman and Aupers, New Agers’ feelings, like love, anger, or pain, are reactions to events in the outer world, which can reveal ‘sacred’ spiritual lessons about their own inner life.[footnoteRef:190] This argument is in accordance with Christopher’s description. Although he is not a member of any spiritual or New Age movement, and neither is he interested in becoming so; he is, and says he will continue to be, a member of the Protestant Church.   [190:  Houtman and Aupers, Religions of Modernity, p. 12.] 

 
Christopher’s morals seem to go beyond the Protestant Lutheranism, because he does not appreciate the ‘capitalistic spirit’, which, as Jonassen argues, that Norwegian consciousness and their rational ideological concepts indicate a close relationship with the spirit of capitalism.[footnoteRef:191] Neither does Christopher value Protestant Lutheranism’s emphasis on physical work, by way of fulfilling a ‘call’.[footnoteRef:192] His descriptions seem more in accordance with the teaching of Corpus Hermeticum. This teaching emphasises the importance of exploring the inner dimension for increasing self-knowledge and uniting with the ‘divine’, rather than focusing on the external world and materialistic indulgence.[footnoteRef:193]  [191:  Jonassen, ‘The Protestant Ethic and the Spirit of Capitalism in Norway’, p. 681.]  [192:  Jonassen, ‘The Protestant Ethic and the Spirit of Capitalism in Norway’, p. 681]  [193:  Ødegaard, Corpus Hermeticum.] 


Another respondent who believes Protestant morals are crucial for society is fifty-five-year-old Greta, who works as a consultant in a high school. Even though she is a member of the Protestant church she not a believer or a churchgoer. Greta went to Sunday school when she was a child, but finds this institution very hypocritical. Still, Greta’s associations to the word ‘holy’ are connected with Christianity, but she uses the word in her own way, and says that it has to do with charity, respect, and equality. Greta experiences a loss of these values in contemporary Norway. She says,

Like at school, they don’t learn what’s important, it’s about success and how to accomplish it … I think it is a terrifying development, the enormous focus on how to get ahead in life, to become something. We see it everywhere … Pure egoism! 
 
As Næss argues, Norwegian values emphasise the importance of ‘being’ somebody, by way of outdoing others.[footnoteRef:194] According to Botvar, selfishness and disintegration can characterise individualistic societies.[footnoteRef:195] Durkheim’s descriptions of modern societies seem to still be applicable and relevant, i.e., that the focus is on the individuals’ ultimate value.[footnoteRef:196]   [194:  Næss, Self-Realization, p. 26.]  [195:  Botvar, ‘The Moral Thinking’, p. 194.]  [196:  Durkheim, ‘Individualism and the Intellectuals’. ] 

  
However, for Greta the ‘sacred’ manifests itself within the family sphere, especially around traditions that have to do with well-being, but also within everyday life. She says, 

  I guess I am bound by traditions. 
 
 Furthermore, the traditions Greta has created together with her children are more important than those she grew up with. Greta associates the ‘sacred’ with upbringing, as it is about shaping a human being to be compassionate and respectful. This is in accordance with Botvar’s findings, that the older generation values upbringing as an important aspect for maintaining morality.[footnoteRef:197] Greta continues to argue that the ‘sacred’ is about maintaining traditions that preserve the family cohesion. Greta reflects Day’s findings, that what is important in a late modern society is maintaining an identity with a common group- it is more a statement of belonging than belief.[footnoteRef:198]   [197:  Botvar, ‘The Moral Thinking’, p. 194]  [198:  Day, Believing in Belonging, p.182.] 


Belonging was not only relevant for Greta, but also the other informants under this heading. What became evident was love for one’s nearest and dearest. This is as Otto describes, the ‘holy’ is expressible as love.[footnoteRef:199] Another important aspect was that the interviews indicate that the presence of the ‘secular’ are crucial for experiencing the ‘sacred’ at all, within the family, or from the external world. This echoes Durkheim’s emphasis on twofold existence.[footnoteRef:200]   [199:  Otto, The Idea of the Holy.]  [200:  Durkheim, The Elementary Forms of Religious Life, p. 221.] 

 

[bookmark: _Toc273379802][bookmark: _Toc273381460][bookmark: _Toc273381909][bookmark: _Toc273654224]The ‘sacred’ within professional life 

 Houtman and Aupers argue that spirituality has entered the domain of professional life, due to a need to break with bureaucratic structures and prescribed work roles.[footnoteRef:201] They further argue that a sacralisation of the self naturally emerges because modern social institutions and bureaucracy are regarded as immoral and corrupt.[footnoteRef:202] According to Wilson, modern society is harsh towards the super-empirical, and ‘celebrates’ the rational.[footnoteRef:203] Spirituality entering the professional domain might be a natural reaction, because of the gap between the ‘inner’ and ‘outer’ world.  [201:  Houtman and Aupers, Religions of Modernity, pp. 148- 151.]  [202:  Houtman and Aupers, Religions of Modernity, p. 140.]  [203:  Wilson, Religion in a Sociological Perspective, p. 162.] 


For twenty-six-year-old Julie, the manifestation of the ‘sacred’ happens within professional life. Julie was brought up in a partly Protestant home, because her family alternated between attending the Norwegian Free church, and the Protestant church. Julie says she considers herself spiritually independent and stresses that beliefs are individual, and this is how it should be. She works as a career project leader for immigrants, and is completing an MA in career advising. For her the ‘holy’ is about freedom, to be who she is and not fulfilling someone else’s expectations. Julie’s attitude is what Heelas and Woodhead characterise as the ‘subjective turn’, that is to fulfil one’s own potential rather than external expectations.[footnoteRef:204] Julie talks about the influence and pressure from the ‘outside world’ as something to avoid, a pressure usually connected with work. She argues,  [204:  Heelas and Woodhead, Introduction to The Spiritual Revolution, pp. 1-2.] 

 
I cannot compromise with myself, therefore I choose to protect myself, it becomes ‘sacred’ to me I think.  
  
 
According to Durkheim, the ‘profane’ must keep a distance from the ‘sacred’.[footnoteRef:205] This mechanism is at work regarding Julie’s experience of the ‘sacred’ as it is described as a protection from the ‘outer forces’. As Heelas and Woodhead argue, when the ‘sacred’ is experienced in one’s inner core, it can scarcely influence someone’s personality.[footnoteRef:206]  For Julie, the ‘sacred’ emerges as a result of the friction between her values and the bureaucracy. When defining the ‘holy, Julie says, [205:  Durkheim, The Elementary Forms of Religious Life, p. 38.]  [206:  Heelas and Woodhead, The Spiritual Revolution, p. 126.] 

   
It is something untouchable, but also highly valuable, something to live for, like an ideology. 

For Julie, the ‘sacred’ is something not easily defined, as it points to an idealism with an inviolable character. Idealism, which is akin to morality, makes Otto’s notion of morality relevant. He argues that the ‘numinous’ is founded upon the process of moralisation.[footnoteRef:207] Regarding Julie’s job of career guidance for immigrants, it is likely that ideological principals are at the centre. According to Houtman and Aupers, an unrestrained identification with career and pre-structured work roles is potentially a source of personal challenges.[footnoteRef:208]  [207:  Otto, The Idea of the Holy, pp. 110–111.]  [208:  Houtman and Aupers, Religions of Modernity, p. 140.] 

  
The experience of ‘holiness’ within occupation also applies to forty-three-year-old Rachel, who is educated as a geneticist. During her education and practice, she experienced being restricted regarding new and alternative solutions and ways of thinking. Hanegraaff argues that New Age spiritualities are attractive to those who feel restricted regarding expressing personal human capabilities.[footnoteRef:209] This is applicable for Rachel, because now she is self-employed in a company specialising in health and stress coping, where she draws on her scientific knowledge on the patterns of cells. This is in accordance with Hanegraaff’s argument that science is one feature of New Age thought by way of legitimatising spiritual thinking.[footnoteRef:210]   [209:  Hanegraaff, New Age Religion, p. 291.]  [210:  Hanegraaff, New Age Religion and Western Culture, p. 62.] 

 
Rachel emphasises genes as ‘holy’, and argues that they contain and mediate a ‘sacred’ life-force, and adds that her perception of the ‘holy’ is probably influenced by being a geneticist. Rachel explains that body and mind are interrelated, and connected through the power of breath. She considers it her mission to mediate this interconnection. 
  
According to Heelas and Woodhead, the ‘subjective well-being culture’ is attractive to those who draw on the sacred to seek sources of significance within their subjective lives.[footnoteRef:211] Furthermore, this culture refers to those cultural activities that offer an increased quality of subjective life.[footnoteRef:212] They further argue that the ‘holistic’ milieu is attractive to people believing in a ‘life-force’ or ‘spirit’.[footnoteRef:213]  This seems to be in accordance with Rachel, as she stresses love, genes, and stars as ‘sacred’.  [211:  Heelas and Woodhead, The Spiritual Revolution, p. 83.]  [212:  Heelas and Woodhead, The Spiritual Revolution, p. 84.]  [213:  Heelas and Woodhead, The Spiritual Revolution, pp. 89- 90.] 

 
Rachel continues to talk about the ‘holy’ and says she regards the night sky as ‘holy’, and says that when she was young, she used to sneak out at night on to the roof of their family cabin, looking at and ‘talking’ to the stars. Rachel is a member of the Protestant church, but declares that nature is her church, because she sees the ‘natural force’ in everything. As Campion argues, the sky has always fascinated the human race with its mysteries, but at the same time it locates human beings in time and space.[footnoteRef:214] Rachel further recounts a dream her daughter had when she was young: She was sitting on a star watching her parents, and wanted to come down to them. This is lodged in her memory as a ‘holy’ moment.   [214:  Nicholas Campion, introduction to Astrology and Cosmology in the World’s Religions (London: New York University Press, 2012).] 

 
The story Rachel told of her daughter’s dream is remarkable because it resembles the classical mythological story of the soul dwelling in its companion star.[footnoteRef:215] When asking Rachel if she was familiar with this story, she said that she was not. According to Durkheim, myths express the nature of the ‘sacred.[footnoteRef:216] Sean Kane says a ‘prehistoric’ definition of myths allows all life to participate within the ecology.[footnoteRef:217] And, Moore suggests that mythologies are tools for enchantment.[footnoteRef:218]  [215:  Plato, Timaeus, pp. 626- 627.]  [216:  Durkheim, The Elementary Forms of Religious Life, p. 34.]  [217:  Kane, Mythtellers, p. 33.]  [218:  Thomas Moore, Tilbake Til Fortryllelsen, p.213.] 


When I asked Rachel to define ‘holy’ she said, 
 
It must be love, and genes in a way, or life-force, and maybe the incomprehensible and the infinite, like when under a starry sky … The love that descends on you from the stars is the same love that lifts you up to the stars, it goes both ways. Greatest of all is love, right?   
 
Again the ‘sacred’ emerges as something beyond definition, but is to Rachel expressible as love. Otto’s suggestion that the rational side of the ‘holy’ is those ideas and concepts of the non-rational that are expressible as love are restated.[footnoteRef:219] Rachel has a ‘holistic’ perspective and perceives the ‘holy’ to be within genes as well as stars, within professional life and within the family sphere.   [219:  Otto, The Idea of the Holy, p. 31.] 


Tom is another informant within the ‘holistic well-being culture’ who deals with what he considers ‘sacred’ within his occupation. He is thirty-six years old, and educated as a physiotherapist. He runs his own business where he uses a high-tech method to ask the body what is wrong by analysing bodily signals of frequencies. Tom is a member of the Protestant church, but has not reflected much on this membership. He says he never uses the word ‘holy’, but regards it differently than before, and says that this is probably due to his working situation. Tom argues that if religion should be used positively, the solution must lie within the human being itself.  

According to Heelas and Woodhead, the term ‘spirituality’ denotes a commitment to deeper truths belonging to this world, while ‘religion’ is applied when expressing a commitment to religious institutions.[footnoteRef:220] Tom regards Protestantism as distant because it is about praying to someone ‘up there’, instead of praying to oneself. Tom explains,  [220:  Heelas and Woodhead, The Spiritual Revolution, p. 6.] 

 
Like when we have physical symptoms, we search outside to find a solution, but the problem and answer is really inside you … Turn inwards.  

Tom stresses the importance of what Heelas and Woodhead call the ‘subjective turn’, that is, to be guided by one’s own conscience, emotions, mental states, and consciousness, rather than external expectations.[footnoteRef:221] Moreover, Tom suggests that people are able to move inwards and have ‘sacred’ experiences within nature, because they are from nature. Tom’s understanding is similar to Thomas Berry’s argument, that humans emerge from the universe, and can discover themselves within it.[footnoteRef:222]   [221:  Heelas and Woodhead, Introduction to The Spiritual Revolution, pp. 1-2.]  [222:  Thomas Berry, The Great Work: Our Way Into the Future (New York: Bell Tower, 1999), p. 193.
] 

 
Tom stresses that the most common disease among Norwegians is that they act on the basis of expectations from the ‘outside world’, and not on the basis of their own needs. He argues that the body sends signals of the individual’s needs all the time but is suppressed by the brain, and this leads to symptoms like stress. Tom says,
 
What you don’t express, you suppress … if you think with your head you are out of your mind!  
 
When asked about what he associates with the ‘sacred’ Tom mentions God and Jesus, since it is within the Protestant context he is familiar with the word. But he believes that everything is ‘sacred’, and stresses life and intuition. Moore reminds us that the word intuition is derived from the Latin word tueor meaning ‘behold’, ‘consider’, or ‘protect’.[footnoteRef:223] Moore also states that intuition belongs to a deeper reality not easy to articulate.[footnoteRef:224] This ‘deeper reality’ is similar to Otto’s understanding that the non- rational or irrational is where the idea of the divine dwells.[footnoteRef:225] When defining the word, Tom suggests, [223:  Thomas Moore, Tilbake Til Fortryllelsen, p. 325.]  [224:  Thomas Moore, Tilbake Til Fortryllelsen, p. 274.]  [225:  Otto, The Idea of The Holy.] 

 
It’s a great power in you, love in a way, not the way you think, but the way you feel.    
  
As discussed above, love is, according to Otto, a word that can express the ‘sacred’, although it cannot be captured by any one clear definition.[footnoteRef:226] Tom stresses that it is the emotional side of love that represents the ‘sacred’, and not the mental concept of it. As Otto stresses, ‘holy’ experiences must be awakened by the spirit and aroused in the heart.[footnoteRef:227]  [226:  Otto, The Idea of The Holy.]  [227:  Otto, The Idea of the Holy.] 

  
Another participant whose experiences of the ‘sacred’ is relevant in the professional life is sixty-year-old Ian, who works as a family therapist. He is a member of and adheres to the confessional foundation of the Protestant Church. He mentions life as something ‘holy’ and inviolable. Ian states, 
 
That life is ‘holy’ has nothing to do with feelings, it is about conviction, if the ‘sacred’ was dependent of feelings, it would have been a frail edifice.

According to Stout, conviction is in the same category as belief, as it refers to the assurance of what people see, remember, expect, and that which is known by direct perception, evidence, testimony, and reasoning.[footnoteRef:228] Ian argues that thoughts and experiences around the ‘sacred’ emerge whenever the inviolability of life or ‘sacred’ values are under pressure. Three words that he connects with the ‘sacred’ are life, God, and the Holy Communion.  [228:  G. F. Stout, ‘Belief”, Oxford University Press, Mind, Vol. 16, No. 64 1891, pp. 449- 469.] 

   
Ian’s Protestant cosmology is reflected when he says the ‘sacred’ for him is the Holy Communion and God. Colin Campbell argues that rituals provide emotional reassurance, comfort and familiarity.[footnoteRef:229] To Ian this seems applicable as he adheres to the faith foundation of the Protestant Church. Regarding life as ‘holy’, Simona Giordano and John Harris say that when life is considered ‘sacred’ this only refers to the value that individuals ascribe to life itself and how this is experienced, both mentally and emotionally.[footnoteRef:230] Ian said that the ‘holy’ was not dependent on feelings, but on conviction, and manifests when the inviolability of life is presented. Ian talks about life in general, and not his personal life. Presumably this is a central theme in his occupation as a family therapist. [229:  Colin Campbell, ‘Half-Belief and the Paradox of Ritual Instrumental Activism: A Theory of Modern Superstition’ The British Journal of Sociology, Vol. 47, No. 1 (1996), pp. 151- 166. [hereafter Campell, ‘Half-Belief and the Paradox of Ritual Instrumental Activism’], p. 160.]  [230:  Simona Giordano and John Harris, ‘The Sacred and Profane: Response to Suzanne Uniacke’ in Is Nothing Sacred, ed., Ben Rogers (London: Routledge, 2004), p. 87.] 


Again the interviews show that the ‘sacred’ requires the ‘secular’ to be present. Under this heading, the ‘sacred’ appears because of threats from the outside world, within professional life, or when personal values are under pressure. Durkheim’s notion that the ‘profane’ is essentially to the ‘sacred’ are also manifested here.[footnoteRef:231] But it is also clear that ‘sacredness’ emerges when one establishes a relation to the universe, or to one’s inner self.  Moreover, this investigation indicates that interests within the ‘well-being culture’ shape people’s professional lives, as a reaction to the emotionally and spiritually poor bureaucratic system. Further, Julie, Rachel, Tom, and Ian’s understanding of the ‘holy’ can be suggested as a reflection of their working situation rather than their membership in the Protestant Church – even though both males associated the word with the Church. [231:  Durkheim, The Elementary Forms of Religious Life.] 

 
[bookmark: _Toc273379803][bookmark: _Toc273381461][bookmark: _Toc273381910][bookmark: _Toc273654225]Vague Perceptions on ‘Holiness’ 

This part deals with vague and uncertain perceptions of the ‘holy.’ All informants under this heading are people aged between twenty-six and thirty-three. Botvar suggests that the established churches have little effect on young people in Scandinavia today.[footnoteRef:232] Bruce argues that it is natural that the displaying of religious beliefs decreases under ‘secular’ social conditions.[footnoteRef:233] But Norris and Inglehart suggest that the traditional inheritance of Protestantism continues to shape people’s cosmologies, because Protestantism is not only transmitted by the church, but also by the educational system and the mass media.[footnoteRef:234]   [232:  Botvar, ‘The Moral Thinking’, p. 194.]  [233:  Bruce, God is Dead, p. 3.]  [234:  Norris and Inglehart, Sacred and secular, p. 17.] 


The difficulty of labelling anything as ‘holy’ was expressed by Marie, a twenty-nine-year-old female, working in a café, who is a member of the Protestant Church. When asking Marie about what she consider ‘holy’, she said, ‘what do you mean by ‘holy’? After a bit of hesitation on the question, she says that she feels lucky, blessed because she is adopted into a nice family and has a good life. She just came back from a holiday in Africa, and has realised how well people have it in Norway, and how much we complain. She declares that this experience has made her rethink everything. When Marie was asked to mention three words she associates with the word ‘holy’, she said, 
 
 To me it’s about light, Jesus and the Church.  
 
Marie’s understanding of the ‘holy’ supports Norris and Inglehart’s argument that Protestantism still influences people’s cosmologies.[footnoteRef:235] But Marie’s associations to the ‘sacred’ as something connected to the Church might as well be because the word ‘holy’ outside the Church has not much relevance. As Botvar argue, the term ‘God’ is usually connected to the Christian framework.[footnoteRef:236] It is arguable that the same applies for the word ‘holy’ regarding the younger generation. Marie also associated the ‘holy’ with light and according to Barbara Weightman, light is in general identified with an arranging and divine principle, and is relevant in all religions.[footnoteRef:237] For Marie, the ‘sacred’ manifested as gratitude, when she was considering how lucky she was to have a nice family and a good life. These acknowledgements increased when she experienced contrasts to her own life. Marie found it difficult to define the word, and said that she does not know how.   [235:  Norris and Inglehart, Sacred and Secular.]  [236:  Botvar, ’Endringer i Nordmenns Religiøse Liv’?, p. 21.]  [237:  Barbara Weightman, ‘Sacred Landscape and the Phenomenon of Light’, American Geographical Society, Vol. 86, No. 1 (1996), pp. 59–71.] 


Another participant who could not apply the concept ‘holy’ to anything was Stella, a twenty-six-year-old social therapist. She is a member of the Protestant church, but this membership is not something she has reflected much upon. Stella says that the word ‘holy’ is too big for her, so she prefers the phrase ‘highly valuable’. Within this category she places her friends and family, because it is from them she gets feedback, and with them that she has valuable moments. She used to be concerned with the opinion of others, and it still influences her, although less than before. 
  
 Botvar argues that the younger generation of Scandinavians are more concerned with the consequences of their moral actions, what others think, and making others happy.[footnoteRef:238] This might be due to what Trulsson says, that people in individualistic societies are confronted with an individual stance.[footnoteRef:239] This can result in social pressure, like Day argues are the youth’s worries related to not being able to fulfil the established expectations of the ‘outer world’.[footnoteRef:240] She further argues that the structures in a post-nuclear family not fixed, and people’s group of belonging are flexible.[footnoteRef:241] It can be assumed that the need of maintaining and establishing a social group are of prime importance in late modernity, by way of creating a sense of identity, comfort and integration.  [238:  Botvar, ‘The Moral Thinking’.]  [239:  Trulsson, Cultivating the Sacred..]  [240:  Abby Day, Believing in Belonging, p. 85.]  [241: Day, Believing in Belonging, p. 83.] 

  
After all, as Maslow argues, people’s basic psychological needs are about love, esteem, and safety.[footnoteRef:242] These needs must be satisfied for the individual to be able to develop and actualise its fullest potentialities and capacities.[footnoteRef:243] In addition the external world discredits or has not much ‘room’ for the emotional, and does not emerge as a natural domain for dealing with ‘inner life’. When describing ‘highly valuable’ moments, Stella says,  [242:  Abraham Maslow, A Theory of Human Motivation, (USA Floyd Virginia: Wilder Publications, [1943] 2013), [hereafter Maslow, A Theory of Human Motivation], p. 33. ]  [243:  Maslow, A Theory of Human Motivation, p. 32.] 

 
They manifest through interaction with people I have a good relationship to, and are… very valuable for me.

When asked about what she associates with the word ‘sacred’ she mentions the church, because she was taught Christianity at school. Stella defines the ‘sacred’ as,
  
 Something individual and freedom-based, and not any one thing.  

 The definition of the ‘sacred’ is by Stella described as something that escapes categorising, which again supports Otto’s argument that the ‘holy’ cannot be conceptualised.[footnoteRef:244] But to her the ‘highly valuable’ manifested with people who she is close to. These, according to Day, are those that people have faith in, which makes the private sphere important for creating a sense of belonging, and for maintaining an identity with a common group.[footnoteRef:245]   [244:  Otto, The Idea of The Holy.]  [245:  Day, Believing in Belonging, p. 182.] 

   
But the importance of the private realm does not mean that people reject a religious identity. According to Day, people who believe in belonging and in social values accept a religious identity, to complement other social and emotional experiences of it.[footnoteRef:246]Another informant who could not apply the ‘sacred’ to anything, but still accepts a religious identity, was thirty-three-year-old Kurt. He is a member of the Protestant church and says that its teaching represents his beliefs, but attends church twice a year at the most, during the Christmas season. He works with establishing a parking company. Kurt could not relate anything to ‘sacred’, he preferred to label his family as ‘highly valuable’, Kurt declares,  [246:  Day, Believing in Belonging, p. 193.] 


My grandfather was an especially active Protestant, and the rest of my family too, so when I was young, I was more involved, or forced to be so. 
 
He stresses that nothing is ‘sacred’ to him, and he has no motivation for experiencing ‘sacredness’. Maslow suggests that ‘religionising’ one part of life only secularises the rest, because a religious doctrine produces preference, security, and comfort, making it unnecessary to seek, explore, and experience spirituality on its own terms.[footnoteRef:247] But when asking Kurt if he could define the word ‘holy’, he hesitated a bit, and then he said, [247:  Maslow, Peak Experiences, pp. 31-34.] 

  
I would say that it is something unbreakable in a way, something inviolable, things that cannot be broken or destroyed, or I don’t know.   
 
This resemble Durkheim’s assumption that people who claim to be without belief still makes a distinction between the ‘mundane’ and the ‘transcendental’ world.[footnoteRef:248] When Kurt defines the ‘holy’ it resonates Durkheim’s argument that the ‘sacred’ belongs to the transcendental milieu, because Kurt understands the ‘sacred’ as something inviolable.[footnoteRef:249] Even though Kurt could not relate to anything ‘sacred’, as when he preferred to label his family as ‘highly valuable’. His understanding of the ‘holy’ again reminds us of Otto’s perspective of the ‘holy’ as something not captured by definition.[footnoteRef:250]  [248:  Durkheim, The Dualism of Human Nature, p. 159.]  [249:  Durkheim, The elementary Forms of Religious Life, p. 36.]  [250:  Otto, The Idea of the Holy.] 

   
What was ‘sacred’ or ‘highly valuable’ to this group of respondents was connected to the private realm, and when thinking how lucky one is. All three respondents experienced it as difficult to define the word; it was understood as related to the church, or something individually based, and beyond the material plane, it emerged as indefinable. As Botvar argues are younger people are not necessarily less religious or less moral, they are just religious in a different way.[footnoteRef:251]  [251:  Botvar, ‘The Moral Thinking’. ] 


[bookmark: _Toc273379804][bookmark: _Toc273381462][bookmark: _Toc273381911][bookmark: _Toc273654226]‘Holiness’ outside the religious framework
 
According to Maslow, those who have rejected their inherited religion experience transcendence more often than those who have accepted it.[footnoteRef:252] And as Otto argues, the ‘holy’ is not dependent on religion, but must be investigated on its own terms, as it manifests itself.[footnoteRef:253] Likewise, Wuthnow argues that the ‘sacred’ and religion are not the same thing: religion is a matter of institutions and organisations, while the ‘sacred’ is something more basic to human nature.[footnoteRef:254]  [252:  Maslow, Peak Experiences, pp. 34–35.]  [253:  Otto, The Idea of the Holy.]  [254:  Wuthnow, Producing The sacred. ] 


Elise is a sixty-three-year-old social therapist, educated as a preschool teacher, a naturopath, and has been into astrology since she was twenty-eight. Elise resigned from the Protestant Church in 1978 because she thought the Church was only about power. Nevertheless, she said that people in her neighbourhood who are active members of the Protestant church says that she is the most spiritual of them all. This is in accordance with Maslow, who argues that the one who has ‘peak experiences’ is a seeker – that is, not confined by dogmas.[footnoteRef:255]     [255:  Maslow, Peak Experiences, pp. 22–23.] 


Elise stresses life itself as ‘holy’, and believes that there is a divine spirit within all life. She feels or thinks that she needs to be a part of the ‘sacred’, and to bring it into her daily life: sacredness is about striving for greater and greater experiences. Elise stretched upwards when she said the latter, and I asked her if she associated it with something ‘lofty’. She confirms this, but says that Mother Earth is also ‘sacred’.  

Elise says that ‘sacred’ experiences are about coincidences, and variation is important. This description support Moore’s suggestion that those with an astrological outlook experience a stronger connection to the cosmos, as this view opens the mind, heart, and imagination and dissolves the boundaries between the individual and the universe.[footnoteRef:256] Elise characterises her experiences as big and spontaneous, which can emerge anywhere and anytime, but being in nature is special. Her understanding and experience of the ‘holy’ is also in accordance with Otto’s argument, who says that the ‘holy’ is something that manifests itself.[footnoteRef:257]  [256:  Moore, Tilbake til Fortryllelsen.]  [257:  Otto, The Idea of the Holy.] 


For Elise, the ‘sacred’ is about pervasive experiences, which, according to Otto, is the Mysterium Tremendum, a feeling that emerges spontaneously and reveals what lies hidden in the soul.[footnoteRef:258] When asked about three words she associates with the ‘sacred’, she says God, love, and life. She defines the ‘sacred’ as,   [258:  Otto, The Idea of the Holy, p. 12.] 


The power behind … The life energy or the vitality within us …The source of the divine.   
 
 Elise’s understanding of the ‘holy’ is similar to the description in Corpus Hermeticum, that consciousness, spirit, or light emanates from God, that humanity’s light and life was transformed into mind and soul, and that love is everything.[footnoteRef:259] Her perception goes beyond the Protestant doctrine, because she sees the divine power behind all that exists, which according Moore are in accordance with an astrological perspective. Elise’s associations to and the definition of the ‘holy’ refer to the same thing according the teaching in Corpus Hermeticum. [259:  Ødegaard, Corpus Hermeticum.] 


That the institutional and organisational can be limiting, and that the ‘sacred’ is something spontaneous, is a perspective of Annie, a forty-six-year-old former opera singer, and a singing teacher. Annie became a member of the Norwegian Spiritual Association after resigning from the Protestant church not long ago. But she stresses that she believes in God and Jesus, albeit not in the institution of the Protestant church. Annie points out that she really does not have to be a member anywhere, as every institution create limitations. 
  
On the question of the ‘sacred’, she suggests that this concept is limiting too. She explains that as a child she was afraid of the devil and hell, and expected to be punished if she desecrated the ‘sacred’ or misused God’s name. She has worked a lot to be able to let these thoughts go. According Campion is one essential characteristic of Christian cosmology is dualism, like the oppositions between Satan and God, and body and spirit.[footnoteRef:260] This dualism that Annie describes has shaped her understanding of the ‘sacred’. But even though she thinks the ‘sacred’ creates limits, she describes experiences she would label as ‘sacred’.   [260:  Campion, Astrology and Cosmology, p. 163.] 

 
Annie recounts a story from when she lived in Rome. She had very little money at the time, and sang on the streets to pay for her singing lessons. One time she walked over the square, and suddenly she was filled with a feeling of protection and gratitude, and wanted to roar out ‘Thank you God that I am here!’ Annie points out,  
 
I believe such a feeling of gratitude is lost when we have too much wealth, economically and materially.   
 
Annie reveals that ‘sacred’ experiences are all about pursuing the calling in life, that is, to use your speciality. This is what she herself has done, by doing what she loves the most – singing opera. Annie is convinced that there is a universal power within all humans, a power that grows through self-development – which she regards as a prerequisite for having ‘sacred’ experiences. According to Næss, the meaning of life is increased through self-realisation, through fulfilling the unique potential everybody has, which leads to a deepening of the self.[footnoteRef:261] [261:  Arne Næss, ‘Self-Realization: An Ecological Approach to Being in the World’, in The Selected Works of Arne Næss: Deep Ecology of Wisdom, Vol. 10, eds., Harold Glasner, Alan Drengson, Bill Devall and George Sessions, (Dordrecht, Netherlands: Springer, 2005), p. 516.] 

 
Annie‘s reliance is on herself rather than relying on and fulfilling expectations from the ‘outside’ world indicate that she have integrated that what Heelas and Woodhead label the ‘subjective turn’.[footnoteRef:262] Annie argues that this is what the ‘holy’ connection is about, and which caused a ‘sacred’ experience when pursuing her dream. According to Bruce, people within the New Age movement believe that the self is divine, and it is about controlling and shaping the self into a valuable object.[footnoteRef:263] Bruce continues to say that New Agers believe that there is an essence of ‘holiness’ within individuals.[footnoteRef:264] This is what Annie describes, and she stresses that everybody has a ‘calling’ to pursue, but it demands self-development, which was described by Annie as becoming aware of one’s own potential.  [262:  Heelas and Woodhead, Introduction to The Spiritual Revolution]  [263:  Bruce, God is dead, pp. 82- 83.]  [264:  Bruce, God is dead, pp. 82- 83.] 

 
The material limitations described by Annie are also a central point in Corpus Hermeticum, whose teaching emphasises that goodness is in truth God, and that goodness can be found within humans, but not in material bodies. Rather, these would lead people away from the good.[footnoteRef:265] That the ‘profane’ is a property of the material world is also stressed by Durkheim.[footnoteRef:266] Three words that Annie associates with the ‘sacred’ also echo the Corpus Hermeticum; God, energy, and light. When Annie defines the ‘holy’ she suggests that it is something above the supernatural, the thing behind the creation itself. In Annie’s words,  [265:  Ødegaard, Corpus Hermeticum, 43.]  [266:  Durkheim, The Elementary Forms of Religious Life.] 

  
Why a flower turned out this way, or why the sun and earth move the way they do – who gave rise to it all, who made it?   

Annie’s understanding of the ‘sacred’ points to a creating power, and even though Annie is not a member of the Protestant church, God is still accounted for when uncovering her spiritual cosmology. But her understanding of God is closer to the revelation of the omnipresent and all-encompassing God in Corpus Hermeticum, rather than the Protestant version, which Annie regards as judging and limiting.
 
Another participant who experiences the organisational and material as limiting is Susan, who is fifty years old, and works as an occupational therapist and a painting teacher. Susan says that she tells her painting students that life cannot be satisfied by filling it with material stuff, it must be filled with love. She is not a member of any religion or organised spirituality, but is fond of reading Dalai Lama and Eckhart Tolle, because these teachings are not judgmental. Susan declares: 

In a way I am brought up as a Christian, like emphasising mercy and light, but I never called that God, because I do not believe in a judging figure up there … I believe that God is in each and every one – we are the ones activating God, I think. 
  
Susan uncovers a pantheistic perspective; that God is in everything. According to Bruce are the philosophical strands of Eastern traditions popular among contemporary westerns.[footnoteRef:267] Moreover, Susan reveals that ‘sacred’ moments are most likely to occur when she is painting. Then everything falls into place, due to a creative power. But this demands a conscious presence, that is, just to be here and now, as she describes it. Presence is a relevant theme in the writings of Tolle. He says that people cannot be free unless they embrace the present, as freedom is not to be found in the future, but only achieved now.[footnoteRef:268] Considering Susan’s experience that art is the best tool for approaching the ‘holy’, this is in accordance with Moore’s understanding, that art can be made ‘sacred’, in the way that it might capture the spirit.[footnoteRef:269] It is arguable that this might happen because the artist is expressing the inner world or soul, in this case, through paintings. [267:  Bruce, God is dead, p. 139 ]  [268:  Eckhart Tolle, The Power of Now: A Guide to Spiritual Enlightenment (Vancouver, Namaste Publishing, 1999)]  [269:  Moore, Tilbake Til Fortryllelsen, p. 259.] 

  
Moreover, Susan associates the ‘holy’ with coexistence, which she thinks is the most ‘sacred’ of all, including cells, fresh air, trees, and water. She states that her mission and motivation is serving the circle of life. That is, to help the life that needs help, whether it is an injured bird or developing natural sustainable systems that serve the ecology. And when defining the ‘sacred’, she says,
 
  It is something that cannot be destroyed – you cannot destroy life!  
 
Susan’s dedication to Dalai Lama’s teaching is reflected when describing the ‘sacred’, because the core of this learning is to open one’s heart and develop a true and lasting compassion towards all living beings.[footnoteRef:270]  To value co-existence as ‘sacred’ can also be understood as the world-soul, that the earth is one living being.[footnoteRef:271] According to Moore, enchantment takes place when people accept the world-soul.[footnoteRef:272]    [270:  His Holiness Dalai Lama, Foreword by Nicholas Vreeland in Open Heart: Practicing Compassion in Everyday life (London: Little Brown and Company, 2001).]  [271:  Plato, Timaeus.]  [272:  Moore, Tilbake Til Fortryllelsen, p. 274.] 


Another participant who is into art is fifty-six-year-old Beth, an established painter. She is a member of the Protestant church, but says she could just as well have been a Buddhist. Even so, she values the ethics and morals traditionally held by the church. Beth believes in doing good and constructive things, and does not dare to do otherwise, as she is afraid of being punished. She adds that it might be the Sunday school that has influenced her, which gave her a lot of enjoyment.  
    
Beth says that art in general can provide ‘sacred’ experiences, like through a wonderful piece of music, theatre, poetry or when painting. Then something opens inside her, and makes her cry. She confesses, 
 
It’s almost like being in a trance, I am sensing that I am disappearing, or that my body is becoming one with something ‘sacred’.
 
This happens when all thoughts are switched off, and only the emotions, the spirit, and the soul remain, the mind opens, and she loses the connection to the physical reality. This only happens through culture, art, and nature, and is what she is working towards and longs for. Beth’s experience of the ‘holy’ is consistent with Otto’s description of how people conceive the conception of the ‘numinous’, that is the deep and fundamental state, experienced and awakened by the spirit.[footnoteRef:273] These experiences are set apart from the rational and are inexpressible.[footnoteRef:274] As Beth recounted,  [273:  Otto, The Idea of the Holy, pp. 7–12.]  [274:  Otto, The Idea of the Holy, p. 5.] 

 
When you have switched off all thoughts, and only the emotional, the spiritual, and the soul is left, the mind opens.

 
Berry argues that the human imagination is activated by nature, provoking deep experiences within the human soul, which are expressible in art, music, dance, poetry, and literature.[footnoteRef:275] Regarding nature, Beth says that when lying down in a cornfield, with the earth beneath her and the sky above her, it resulted in a feeling of ‘oneness’. According to Maslow, a characteristic of ‘peak experiences’ is ‘that the whole universe is perceived as an integrated and unified whole.’[footnoteRef:276] He suggests that mysterious, illogical, and ‘transcendental’ experiences are found within the realm of nature.[footnoteRef:277] To experience them, one needs only to be attentive, according to Maslow.  [275:  Thomas Berry, The Great Work: Our Way Into the Future (New York: Bell Tower, 1999)
]  [276:  Maslow, Peak Experiences, p. 59.]  [277:  Maslow, Peak Experiences, p. 45.] 


Beth is worried that the spiritual is not held in high regard anymore. She argues that society has developed egoism, and a lack of morality. She draws an example of Yoga, which she think is about the spiritual and the ‘sacred’, but feels that people rather do it to fit in, to appear intelligent or become beautiful. As Botvar argues are individual’s moral values rather based on utility in today’s society.[footnoteRef:278]     [278:  Botvar, The Moral Thinking.] 


 Heelas states that the spiritual dimension within ‘well-being culture’ is ignored, and that it is rather a secular domain having to do with emotions, desire, wants, and taste.[footnoteRef:279] Heelas and Woodhead point out relational subjectivism as important socially within this culture, that people’s selves are developed along with mirroring themselves in others.[footnoteRef:280] However, they fail to account for the need for integration, which seems to be a central point in individualistic societies. As Oliver Galland and others argues, intimate ties are not bound by traditions in individualistic societies, but must be established and maintained.[footnoteRef:281]  [279:  Paul Heelas, Spiritualities of Life: New age Romanticism and Consumptive Capitalism, (Oxford: Blackwell Publishing, 2008), p. 169.]  [280:  Heelas and Woodhead, The Spiritual Revolution.]  [281:  Ruut Veenhoven, “Quality-of-Life in Individualistic Society: A Comparison of 43 Nations in the Early 1990’s” Social Indicators Research, Vol. 48, No. 2 (1999), p. 178.] 

  
Regarding Beth’s experience of currently held values and lack of morality, she expresses a fear of a state of emotional and moral obtuseness, flatness, and mediocrity, where people are not trying to reach for anything beyond their own interests. When defining the ‘sacred’, she says,
 
It is something pure, only filled with love, kindness and no egoistic intentions. It’s something bigger than everything else, a power within the human being and within the universe.     
 
Beth’s definition draws on the opposite of the values that she experiences are in the forefront in contemporary Norway. She also points to an omnipresent transcendental power of love. Beth’s definition resembles Durkheim’s perspective of the soul as ‘sacred’ and dwelling in an ideal and transcendent milieu, while the ‘profane’ is regarded as a property of the material level.[footnoteRef:282]   [282:  Durkheim, The Dualism of Human Nature, and Durkheim, The Elementary Forms of Religious Life, p. 36.] 

 
All four informants under this heading recounted ‘holy’ experiences outside the religious frame. This makes Maslow’s argument relevant, that transcendental experiences are more common outside a religious framework.[footnoteRef:283] Susan, Annie, and Elise say they have experienced the church as authoritarian, judging, and all about power. However, all three mention God when describing and defining the ‘holy’, which was understood as light, energy, life, love, and the source of the divine. Beth, who is a member of the Protestant church, stresses the church as a fitting moral guardian, but draws on a universal and unconditional love when explaining the ‘holy’. [283:  Maslow, Peak Experiences.] 

    
That said, all of these women’s understanding of the ‘holy’ stretches beyond the Protestant teaching, because it is understood as a power omnipresent in all living. Again, one of Christianity’s original sources becomes manifest. That is, the Corpus Hermeticum, where God is described as the source of light, consciousness, light, and life, the creating and omnipresent force in which humans participate.[footnoteRef:284] But the ‘secular’ was also in accordance with this teaching, because these four women explained the ‘sacred’ in reference to the ‘secular’, like freeing oneself from religious frameworks, external expectations and the material. Moreover, according to these women ‘sacred’ experiences are available when performing one’s passion, fulfilling one’s ‘call’, or when seeking for an inner growth. [284:  Ødegaard, Corpus Hermeticum.] 

 
[bookmark: _Toc273379805][bookmark: _Toc273381463][bookmark: _Toc273381912][bookmark: _Toc273654227] A ‘sacred’ break from daily routines
  
What is common for the participants in this final section is that they mention leisure time as an association to the word ‘sacred’, which was emphasised by four out of the seven men, due to much work and many demands in their everyday lives. This was earlier in the chapter also described by Christopher, where he points out that this was his spare time, and stressed that society is an unending series of work and practical things to do. As Heelas and Woodhead argue, men are not traditionally accustomed to express their intimate feelings within the relational; rather, they tend traditionally to express themselves in the ‘outer world’.[footnoteRef:285]  [285:  Heelas and Woodhead, The Spiritual Revolution, pp. 94–100.] 

   
Anders is thirty-three years old, and works in domestic care for the elderly. He is a member of the Protestant church, but stresses that this is no hindrance for being interested in other spiritualities. His family were active Protestants until his parents got sick. Then they searched for alternative solutions, like Reiki. After this experience they became more spiritually oriented. Anders stresses,
 
  I am spiritual, to put it that way. 
  
As Day argues, non-religious people often describe themselves as Christians simply because they were baptised, or because their parents were Christian.[footnoteRef:286] This assimilation seems to be the case when close relations change spiritual focus as well, as it is about belonging and identity.[footnoteRef:287]  [286:  Day, Believing in Belonging, p.182.]  [287:  Day, Believing in Belonging.] 


Regarding Anders’ interest in Reiki, Heelas and Woodhead’s argument that ‘subjective spirituality activities’ such as Yoga, Reiki, and meditation are preferable when relating to the ‘sacred’.[footnoteRef:288] However, as described above in Beth’s case, ‘well-being culture’ seems to be more about belonging than Heelas and Woodhead suggest, because Anders got these interests after his parents did. [288:  Heelas and Woodhead, The Spiritual Revolution, p. 7.] 

 
Anders goes on to point out that ‘holy’ is a big term, and says that it could describe the established rules amongst friends, which are ‘sacred’ in the sense that you do not need to be reminded of them. One example is when he goes on his annual fishing trips to the mountains with his friends, which are ‘sacred’ to him. Wuthnow argues that people in a modern environment persistently report fishing as a ‘sacred’ experience, and suggests that this is because it is an activity separated from everyday life.[footnoteRef:289] This seems consistent with Moore, who argues that rivers and waters are not only for fishing and recreation, but are the most important locations for spiritual contemplation.[footnoteRef:290]    [289:  Wuthnow, Producing the Sacred.]  [290:  Moore, Tilbake Til Fortryllelsen.] 


Further on, Anders stresses nature as ‘holy’ because there he relaxes and enjoys the clean air, something that is associated with safety. But it is also ‘sacred’ to have a break from the daily routines, to just be here and now. Being in nature thus becomes beneficent, because it is easier to achieve a presence there than in town. Thomas Dunlap argues that the wilderness provides the possibility to heal the deep divisions of modern society, to create a union of thought and action, of mind and reason.[footnoteRef:291] Both Moore and Wuthnow’s arguments regarding fishing are applicable because for Anders this is an activity separated from daily life and it provides a presence. When asking Anders to tell me three words he associates with the ‘sacred, he says, [291:  Thomas R. Dunlap, Faith in Nature: Environmentalism as Religious Quest (Seattle: University of Washington Press, 2004), p. 71.] 

  
Security, something that is safe … And wealth … Yes, gold! When I was a kid, I loved movies, like Indiana Jones and stuff, and he was looking for a treasure, right, something ‘holy’.  
 
Anders is very clear on why the last word emerged. As he explains it, the ‘holy’ is reflecting ideas from movies he loved when he was younger. Even though Anders was raised as a Protestant, and later got interested in ‘subjective spirituality’ like Reiki, his associations to the ‘sacred’ rather reflects memories and experiences from everyday life. In particular, he stresses a break from daily routines, and being in nature for achieving a presence, as ‘sacred’. The latter could be understood as a ‘holistic’ approach, and as Bruce argues, ‘holistic’ thinking is one characteristic of the New Age culture.[footnoteRef:292] When defining the word, Anders says that it is about safety and understanding. According to Maslow, safety is a basic psychological human need, along with love and esteem.[footnoteRef:293] The two latter words could be understood as the human basic need for belonging and understanding. [292:  Bruce, God is dead.]  [293:  Maslow, A Theory of Human Motivation, p. 33. ] 

 
Another male that says that the ‘sacred’ is about the spare time is forty-two-year-old Kenneth, who works as a mast fitter, and travels a lot in his job. He is a member of the Protestant Church, but does not attend services, except for ceremonial events within the family. Kenneth says that he is happy with working shifts, as his spare time is considered ‘sacred’ and when he is not working, he has eleven days off. Then Kenneth enjoys being with family, driving his motorbike and being in nature for relaxation and recreational purposes, and considers nature to be majestic. As Moore argues, nature is the most perfect example of the material world, but it is also an entrance into the spiritual.[footnoteRef:294] Durkheim also emphasises that nature’s overpowering force and its infiniteness leads to religious ideas.[footnoteRef:295]  [294:  Moore, Tilbake Til Fortryllelsen.]  [295:  Durkheim, The Elementary Forms of Religious Life, p. 82.] 

 
Furthermore, Kenneth underlines the importance of transferring the harmonious values that influenced his own upbringing to his own children. Berger and Luckman argue that when people share a common biography, a common stance emerges, where experiences and knowledge becomes coherent because of a shared system of understanding,[footnoteRef:296] which seems to be about identity and belonging. Day points to the importance of assimilation and creation of identity for maintaining belonging, like when children adopt their parent’s system of values.[footnoteRef:297] But this assimilation seems equally important the other way around. As Kenneth argues, it is important to transfer the harmonious values he grew up with to his kids. When I asked Kenneth to give me three words he associates with the word ‘holy’, he says,  [296:  Peter Berger and Thomas Luckman ‘The Social Construction of Reality’: A Treatise in the Sociology of Knowledge’, (London: Penguin Press, 1967) p. 85.]  [297:  Day, Believing in Belonging] 

 
This was a tricky question … I will say those words already mentioned, harmony, freedom, and family.  

All these three words Kenneth relates to the time when he is off duty, because then he enjoys being in nature with his family, or for recreational purposes, but also driving a motorbike, which is associated with freedom. ‘Harmony’ points to those values he grew up with, which are values he transfers over to his own children. When asking Kenneth to define it, he says it is difficult and that he prefers not to.
  
The next male is twenty-nine-year-old Oscar, who works with energy-saving in the military. He is a member of the Protestant church, and considers this a nice membership, but he has problems believing in the Protestant doctrine. He says that Jesus’ thoughts were probably nice, and argues that these thoughts are just something the church has used for their own empowerment, to suppress people, and to make themselves rich. 
 
Day argues that young people want to trust religious institutions, mainly because of belonging.[footnoteRef:298] This seems to be the case of Oscar, even though he has a negative perspective of the church, but still think it is nice to be a member. He adds that he attends the church only on Christmas Eve, probably because he grew up with it. When Oscar was confirmed by the Protestant church, at the age of fourteen, he was convinced that there was a God, but says that this was probably because the confirmation managers were very good. Over the last years, this faith has faded away. When asking Oscar if he consider anything ‘sacred’, he says,  [298:  Day, Believing in Belonging.] 

 
In fact there is, spare time. It is a lot of work, so when I have the opportunity to draw and lean back, that’s holy for my part. I don’t believe in God, so, it is what it is, spare time. 

Oscar singles out summer time at the family cabin by the sea with family and friends as ‘holy’. Further associations are the Pope, the church, and the church aisle. He says that, being at historic places, like the big churches in Milan, where the old Popes’ coffins were, were huge experiences. As Joel Brereton says, ‘sacred’ space is first and foremost defined space, meaning that it is the interpretation of a place that makes it such.[footnoteRef:299] This applies to Oscar, because it was the view of the places itself that was ‘extraordinary’. When defining the word ‘holy’, he hesitates a bit and says,   [299:  Brereton, J. P., ‘Sacred Space’, in Eliade, M. (ed.) The Encyclopedia of religion, p. 526.] 


I associate the word with those crazy orthodox people [He laughs], but what it means? … I don’t know really … By the way, God is ‘sacred’.
 
Oscar’s understanding of the ‘sacred’ as related to ‘those crazy orthodox people’ is in accordance with Botvar’s finding, namely that young Nordic people usually associate religiosity with Christians in an orthodox way, that is, believing in dogmas and living a pious life.[footnoteRef:300] Even though Oscar does not have the faith he had when he was younger, he points out God as ‘sacred’, something that indicates that his perception of the ‘holy’ is influenced by his past belief that there was a God. Nevertheless, his perception of the church’s history as all about power is why he does not regard himself as a Christian. Still, this does not seem to undermine the idea of God, it is rather the idea of the church Oscar is rejecting.  [300:  Botvar, ‘The Moral Thinking’, p. 191.] 

 
That the institution of the Protestant church is understood as corrupt, judgmental, and authoritarian is a common theme through this project. Still, perceptions around the ‘sacred’ are connected to the Protestant church. But the experience of the ‘holy’ is rather based on experiences in daily life, e.g. when it emerges as a protection to daily ‘secular’ realities, that is, when the ‘sacred’ is under pressure. This makes Durkheim’s statement highly relevant in contemporary Norway, that dualism is elementary to human nature.[footnoteRef:301] Jonassen’s argument that the capitalistic spirit is closely tied to Norwegians ideological and rational concepts was clearly supported when the informants were drawing on the ‘secular’, indicating that they perceive contemporary values as such.[footnoteRef:302] This social reality emerged as the most critical aspect illuminating the ‘sacred’.  [301:  Durkheim, The Elementary Forms of Religious Life.]  [302:  Jonassen, ‘The Protestant Ethic and Spirit of Capitalism in Norway’] 

 
The informants’ cosmology and experiences were only reflected when asking what was sacred to them. This is not only natural, but necessary for relating to the ‘sacred’ at all, as people’s cosmologies represent what individuals can relate to and draw upon. When asking them to define this concept, the majority’s descriptions drew on something indefinable, something not easily captured. Rather, the Hermetic and Platonic strand became evident. Further, they expressed stories, feelings and words that are understood and mediated as divine throughout history, however these perceptions were not easily expressed. Hanegraaff’s argument seems to be relevant, that ‘truth’ can only be found by inner revelation or enlightenment, and cannot change and be absolute at the same time.[footnoteRef:303]   [303:  Hanegraaff, New Age Religion and Western Culture, p. 519, and, Hanegraaff, Esotericism and the Academy, p. 74] 


 
[bookmark: _Toc273654228]Thoughts around the separation of the State and Church  
  
This investigation has shown that the majority of the respondents associate the word ‘holy’ with Christianity in general. That is, twelve out of a total of eighteen participants expressed this association. This is not because the majority adhere to the foundation of the Protestant faith, but because they are used to the word ‘holy’ within the Protestant context. In total eight participants asked me what I meant by the word, and two preferred not to define it. This underpins the thought that the informants consider there to be minimal religious authority in today’s society. That said, this ‘secular’ situation does not necessarily impair the ‘sacred’. As Wuthnow argues, religion is about the organisational, while the ‘sacred’ is something that exists independent of any human efforts.[footnoteRef:304] And, according to Nicholas J. Demerath, there are powerful ‘sacred’ entities and symbols that exist outside the sphere of religion.[footnoteRef:305] Still, Wuthnow argues that people are culturally conditioned to expect that it is the church which produces the ‘sacred’.[footnoteRef:306]  [304:  Wuthnow, Producing the Sacred.]  [305:  N.J, Demerath, “The Varieties of Sacred Experience: Finding the Sacred in a Secular Grove”, Journal for the Scientific Study of Religion, Vol. 39, No. 1 (2000) pp. 1–10, p. 3.
]  [306:  Wuthnow, Producing The Sacred, p. 56.] 

  
In this context, what are the informants’ thoughts around the division of church and state, and how do they value Protestant activities and/or other ceremonial activities outside the church? Fourteen out of eighteen participants in this study are members of the Protestant church, but only two men said that they adhere to the confessional foundation. Two women are organized within other spiritual movements, and a further two women are not a member of any religious or spiritual organisation. 

According to Wuthnow, a ritual is a formalised activity following a fixed pattern, where symbolic meaning is embedded and expressed.[footnoteRef:307] Rituals may convey a sense of the ‘sacred’ because they evoke commitment from the participants and audience, and are activities that are set apart from everyday life.[footnoteRef:308] And as Campbell argues rituals provide emotional reassurance, and the comfort of familiarity.[footnoteRef:309] [307:  Wuthnow, Producing the Sacred, p. 139.]  [308:  Wuthnow, Producing the Sacred, p. 139.]  [309:  Campbell, ‘Half-Belief and the Paradox of Ritual Instrumental Activism’, pp. 156- 160.] 

  
First of January 2014, the Norwegian church had a membership of seventy-five percent of the Norwegian population.[footnoteRef:310] Religions outside the Norwegian church are increasing in membership (2013), where Islam and the Catholic Church range highest.[footnoteRef:311] A few decades ago, these were marginal or non-existent in the Norwegian society.[footnoteRef:312] The Protestant church is worried about the decline in the number of church rituals, as there was in 2012 a decrease in the number of baptisms of four percent.[footnoteRef:313] But other rituals are increasing: eleven percent of the population attended the church on Christmas Eve in 2013, which is an increase of six thousand attendants compared with 2012.[footnoteRef:314]  [310:  “The Norwegian Church”, http://www.kirken.no/index.cfm?event=doLink&famId=230,]  [311: [accessed January 2014]
Schmidt, ’Norge: Et Pluralistisk Samfunn?’, in Religion i Dagens Norge: Mellom Sekularisering og Sakralisering (Oslo: Universistetsforlaget, 2010), [hereafter Schmidt, Norge: Et Pluralistisk Samfunn?’], p. 29.]  [312:  Schmidt, Norge: Et Pluralistisk Samfunn?, p. 31.]  [313: Statistics Norway, ‘The Norwegian Church, 2012’, www.ssb.no/kirke_kostra, posted 13 June 2013 [accessed January 2014]
 ]  [314:  Statistics Norway, “The Norwegian Church”, https://www.ssb.no/kultur-og-fritid/statistikker/kirke_kostra/aar/2014-05-06, [accessed 19. May 2014].] 

 
Firstly, the division of the State and the Protestant church does not seem to influence the informants; the majority of the participants, that is, twelve out of eighteen, reported that they have not given the separation much thought. Ian and Elise believe that the division is natural, given the passage of time, which also is true for Anders and Oscar, who believe the separation is acceptable. Neither Carole, Kenneth, Kurt, Oscar, Tom, nor Marie has given the separation any thought; in Tom’s words,
  
 Not even a second! 
  
Likewise, Susan has not had any thoughts about the division of the state and church, except that it is a little strange. Hennie says that she is not that religious, and therefore she has not given this separation any thought. As Botvar suggests, the majority of Norwegians are only devoted to the church when celebrating life passage phases.[footnoteRef:315] That the majority have not reflected on this division indicates that people in this research are not devoted to the church itself. [315:  Botvar, ’Endringer i Nordmenns Religiøse Liv?’, p. 17.] 

 
[bookmark: _Toc273654229]Thoughts around Protestant activities in light of the division

Six participants believe rituals and ceremonies provided by the Protestant church will continue as before. Julie does not expect dramatic changes in the near future, especially when it comes to the most common rituals and ceremonies. Ian also believes they will continue a long time. Kenneth says that the separation will probably not affect the traditional meaning ascribed to Protestant activities. Christopher does not think there will be changes either, he says,
  
No I don’t think so, because these traditions are deeply rooted in the Norwegian soul. 
  
Annie believes that people will get the opportunity to be more conscious about their spiritual stance, rather than seeing a change in the value ascribed to Protestant activities. Marie also thinks that there will be more consciousness about spiritual choices, but still believes that it is popular to get married in the church, because most of her friends have chosen a Protestant wedding. 
 
However, four informants argue that the church has already altered. Susan states, 
 
I think the church has altered much already, just since I was a child. They used to be an authority, but I don’t experience that anymore. Before we were afraid of the priest, we ran when we saw him. Now there is much more tolerance, like having jazz concerts in it and stuff. 

 
Elise too argues that it is positive that every congregation can influence rituals in their own church, she says that she hopes the church gets more spiritual and less power oriented. Greta says that people in her network have chosen name day ceremonies instead of baptism for a long time, and believes that these rituals have the same meaning as the Protestant rituals. The same goes for those who choose a civil marriage instead of marrying in the church. Hennie also explains that her friends regard name days as being as important as Baptism and therefore suggests that there have already been changes. Name days are explicitly ‘secular’ – in the way that this celebration is done outside the church, and its theological framework.
 
According to Botvar and Schmidt, the religious content has moved from the institutional to the individual level, due to individualisation.[footnoteRef:316] In this way the religious content is not that crucial; as Botvar suggests, the church is relevant mainly when celebrating life passage phases.[footnoteRef:317] Campbell proposes that people in modern societies might have a stronger need to actively partake in rituals, to protect characteristics relevant to their personality and culture.[footnoteRef:318] So far, this research indicates that it is the rituals that are important whether in a church or not. As Wuthnow argues, rituals awaken commitment from the participants and the crowd partaking in it.[footnoteRef:319]  [316:  Botvar, ’Endringer i Nordmenns Religiøse Liv?’, p. 13.]  [317:  Botvar, ’Endringer i Nordmenns Religiøse Liv?’, p. 17.]  [318:  Campbell, ‘Half-Belief and the Paradox of Ritual Instrumental Activism’, p. 160.]  [319:  Wuthnow, Producing the Sacred, p. 139..] 

  
Furthermore, three interviewees stress that Protestant activities will alter. Beth is convinced that the value ascribed to Protestant activities will change. She understands that there are many reasons for people not using the church, but finds it frightening that people do not long for religious experiences, and predicts a future state of confusion, chaos, and less belief in the spiritual. Beth experienced the Protestant church as a moral guardian and believes contemporary Norway is on a shaky ground without this authority. 
   
Oscar is also convinced that the value ascribed to Protestant ceremonies and rituals will diminish. He says, 
  
Yes, they will diminish, guaranteed! Just look at our state TV channel, there it is not allowed to use religious symbols at all. I believe it will go that way. 
 
Oscar suggests that people will move towards a less dogmatic view, and think that is fine because the church is only about power anyway. Tom says that the value ascribed to Protestant traditions will probably alter along with the changes in the external world. Day argues that religion is important for some people because it maintains morality, whereas others criticise it for being a source of immorality.[footnoteRef:320] Only Beth stressed the church as a moral upholder, while most of the other participants did not mention this at all. Rather, a conception of the church as an authority, judgmental, hypocritical, and all about power, was argued by Elise, Annie, Susan, and Greta, all aged between forty-six and sixty-three. On the other hand, representatives of the younger generation in this study did not describe the church as an authority in the same degree, with the exception of Kurt, who was forced to attend church when he was young, and Oscar, who despises the church for having suppressed people to make itself rich. These two respondents are both aged between twenty-nine and thirty-three.   [320:  Day, Believing in Belonging, p. 133.] 


However, most of the people aged below thirty did not describe the church as an authority. Rather, they attended the church when celebrating important life events and public holidays. According to Day, young people show a stronger sentiment towards social values, people, and social institutions they want to trust.[footnoteRef:321] This was the case with twenty-six-year-old Stella,  [321:  Day, Believing in Belonging, p. 193] 

 
 I still think it is nice to attend the church at Christmas, not because I was brought up this way, because I was not, but only because it feels nice.
  
 
Stella’s case can possibly be related to the increase in church attendance on Christmas- eve of six thousand people in 2013, compared with 2012. Maybe the increase of church attendance on public holidays is natural in a late modern society, as Campbell argues rituals provide emotional reassurance that could be even more relevant in late modernity.[footnoteRef:322] As Wilson argues, modernity rejects religion on intellectual grounds, and forgets to account for the emotional nutritive costs this has for human beings, which they need in order to live.[footnoteRef:323] According to Rodney Stark and William Bainbridge, institutions are ultimately positive in the sense that these established attachments are rewarding regarding belonging, and aspirations to collective action.[footnoteRef:324] Regarding the decrease of baptism, besides being a result of immigration, it might be that people emphasise a freedom of choice for their own children. As this research shows that individual choice are considered principal. Like fifty-five-year-old Greta, who said, [322:  Campbell, ‘Half-Belief and the Paradox of Ritual Instrumental Activism’, pp. 156- 160.]  [323:  Bryan Wilson, Religion in a Sociological Perspective, (Oxford: Oxford University Press, 1982) p. 51]  [324:  Rodney Stark and William Sims Bainbridge, Religion, Deviance and Social Control, (New York: Routledge, 1996), p. 165] 

  
 It is good that people can decide for themselves, anything else is disrespectful! 
 
However, the majority valued the church as the institution they would have chosen themselves when attending ceremonial events, whether it was on Christmas eve or when celebrating the passage of life phases. This is in accordance with Botvar who says that Norwegians are mainly devoted to the church when celebrating important life events.[footnoteRef:325]  [325:  Botvar, ’Endringer i Nordmenns Religiøse Liv’, p. 17.] 

  
[bookmark: _Toc273654230]A future of plural spiritualities

The perspective of a future of plural spiritualities due to immigration was a view of six of the participants. Julie stresses that Norway is getting more multicultural, and believes that it is important that Norway sends signals to the rest of the world, namely that we do not judge people according to their beliefs. Greta also emphasises that people should have the opportunity to believe what they want. Rachel stresses that as long as a religion or philosophy deals with love and compassion, it does not matter how its activities are practiced.  
 
Kurt is convinced that the Protestant church will become less important, due to other spiritual alternatives, and to immigration. Anders is a bit unsure, but believes that there will be a lessened focus on Christianity, and more on alternative options. Stella argues that the separation does not matter, because she does not believe many people feel connected to the church anyway. Stella argues, 
 
I think it would be easier for other faiths, spiritual directions, or whatever to perform other ceremonies.
  
It might be argued that Protestant rituals have, for some, become empty of meaning since there are an acceptance and expectation of plural spiritualities. As McGuire argues, when there is no dialogue between the subject and the ritual, the ritual becomes unrewarding, due to a weak relationship between the symbolism and the group’s shared meanings.[footnoteRef:326]  [326:  McGuire, Religion, p. 18.] 


But for three of the participants the Protestant Church emerges as important, due to threats from other faiths. Annie, although she is a member of The Norwegian Spiritual Association, still stresses the importance of maintaining Christian traditions. She declares that she regards Islam as a threat, because Europeans must make huge concessions to Muslims. Annie emphasises that Norway must hold on to its accomplishments and traditions, and those who immigrate should be the ones who adapt.  

That the Protestant church should be the overriding religion is also the perspective of Carole, a member of The Humanist Association. She says, 

Norway is a Christian country, and I believe that our church should be on a higher scale than other spiritualities since the church is a part of our culture and history, that we should not give up.
   
As Botvar argues, even though Norway over the last three decades has been strongly influenced by immigration, the church is still a dominating force in people’s consciousness.[footnoteRef:327] This argument can be applied to Christopher, who believes that the separation is wrong. He takes an example from the primary schools where Christianity is at an equal footing with other religions, and that it is no longer allowed to use the Norwegian flag on the public Christmas tree, or on municipal buildings. He stresses that it should rather be those who immigrate to Norway who should adapt. Christopher says,  [327:  Botvar and Henriksen, ’Mot En Alternativreligiøds Revolusjon’?.] 

 
  Norway has made itself flat and cowardly, so fragile we can be.  

 Christopher argues that the separation only serves to undermine Norwegian culture and identity.  

Durkheim stresses that representations signify common associations and understanding of signs and symbols, and that specific feelings emerge when we see the symbols and signs.[footnoteRef:328] Durkheim uses an example of national flags that trigger these feelings.[footnoteRef:329] It seems that the church is considered a national symbol, rather than a religious institution, as it emerges as ‘sacred’ when in danger of losing its position, something that increases the informants’ awareness of the value of it, for their community, and nation. Even those who are members of other spiritualities stress that the church should be the overriding religion. As Jane Hubert argues, the collective ‘sacred’ is revealed whenever it is threatened, because then people seek to protect it from disturbance and destruction.[footnoteRef:330] However, the majority did not reveal such a reaction, but was regarded as important for maintaining certain traditions and Norwegian culture. [328:  Durkheim, The Elementary Forms of Religious Life, p. 221]  [329:  Durkheim, The Elementary Forms of Religious Life.]  [330:  Jane, Hubert, ‘Sacred Beliefs and Beliefs of Sacredness’ in Carmichael, David L., Jane Hubert, Brian Neeves and Audhild Schanche (eds.), sacred Sites, Sacred Places (London: Routledge, 1994), p. 18.] 


This investigation does not indicate that it is the church itself that is crucial; it is rather about maintaining traditions, culture, and identity. Even so, people are liberal to new religions and spiritualities as long these do not supersede the traditional church. Even though many informants are not applauding the church’s historical role, its activities are appreciated, especially by the younger generation. After all, according to McGuire, collective systems of beliefs represent an important tie between the individual and the larger social group, as a basis of association and as an expression of shared meanings.[footnoteRef:331]  [331:  McGuire, Religion, p. 25.] 

 
According to Wuthnow, the biggest challenge for rituals is the ‘modern’ breakdown of community; nevertheless, he do not suggest rituals to diminish, but rather assumes that they will change.[footnoteRef:332] However, Wuthnow’s argument that people rely on the church for producing the ‘holy’ is not supported by this study.[footnoteRef:333] This study does not indicate that churchly activities are believed to change, and neither is that desired, nevertheless, people accept a future of plural spiritualities. The church emerged as ‘sacred’ only when experiencing threats from other faiths, as a response to a need to preserve national traditions and symbols, whereas the ‘holy’ was not mentioned as a reason for attending Protestant rituals. ‘Sacred’ experiences, as Maslow argues, do not benefit from comfort and routine served by an institution relying on a doctrine.[footnoteRef:334] The desire for Protestant traditions seems to be more about fulfilling traditional and social established expectations, for preserving identity, national and communal culture. Campbell’s suggestion that people in late modern societies might have a stronger need for maintaining central aspects of their culture and identity are supported.[footnoteRef:335]  [332:  Wuthnow, Producing The Sacred, pp. 146–147.]  [333:  Wuthnow, Producing The Sacred, p. 56.]  [334:  Maslow, Peak Experience.s]  [335:  Campbell, ‘Half-Belief and the Paradox of Ritual Instrumental Activism’, pp. 156- 160] 

 

[bookmark: _Toc273654231] Conclusion
 

Two questions have been in focus in this research: first, what does the ‘sacred’ reflect in a supposedly secularised society like contemporary Norway? Second, what are the thoughts around the division of the state and church, and how does this division influence the understanding of the ‘holy’, if at all? 
 
Something that stood out as ‘holy’ for the participants was their personal relationships and family life, that is the bonds of love among near and dear ones, pointed out by nine out of eighteen participants. This finding is in accordance with Day, who argues that the private sphere creates meaning, and people’s relationships are what people have faith in.[footnoteRef:336] It is especially likely that this becomes prominent in a society where individuals are, like Trulsson argues, more or less left to themselves.[footnoteRef:337] Further, according to Ruut Veenhoven a central feature of individualistic societies is that people are presented with many choices, demanding that the individual is able to choose correctly, or else there will be negative consequences.[footnoteRef:338]   [336:  Day, Believing in Belonging, p. 83. ]  [337:  Trulsson, Cultivating the Sacred, p. 25.]  [338:  Veenhoven et. al, Quality-of-Life in Individualistic Society, p. 178.] 


The responses suggest that ‘well- being’ culture is more about integration and fitting in than Heelas and Woodhead suggest.[footnoteRef:339] Like that Beth expressed that the ‘well-being’ culture was more about integration than the ‘sacred’ and the spiritual, and Anders uncovered that he became interested in Reiki after his parents did. Norway’s plural and ‘secular’ situation leads to a plethora of ways of understanding and interpreting the cosmos, and oneself as a participant in it. This might lead to uncertainty regarding the choice of an absolute standpoint, and taking the risk of being discredited in the ‘outer’ world. Then, the authority of others becomes relevant as Berger argues.[footnoteRef:340]  [339:  Heelas and Woodhead, The Spiritual Revolution.]  [340:  Berger, A Rumor of Angels.] 

  
However, relating to the ‘sacred’ was not described as dependent on the social world, as in total fourteen out of eighteen respondents declared that relating to the ‘holy’ was better when alone, and not dependent on religion, spiritual movements or being social. In this way, Campion’s argument becomes applicable, as he argues that Durkheim puts too much emphasis on the social regarding religious experiences, because people’s engagement with the cosmos and the divine are at the core of these experiences.[footnoteRef:341]  [341:  Campion, Astrology and Cosmology in The World’s religions, p. 8.] 

  
What was crucial was the inner state, which was about presence, peace, and harmony – a condition described by several informants as more easily achievable in nature. This was expressed by nine participants. ‘Holiness’ emerged when relating to the universe and to one’s ‘inner world’. This is in accordance with Berry’s argument that people only have a sense of the ‘sacred’ when they go beyond themselves, like when they have transcendent experiences, because the universe itself is the ‘sacred’ reality.[footnoteRef:342] This echoes Moore’s argument that when relating to the world-soul enchantment is available and the ‘sacred’ is more easily experienced.[footnoteRef:343] Similarly, it is natural for people who apply an astrological perspective to experience to find that the boundaries between the individual and the cosmos are dissolved.[footnoteRef:344] This was the case for a female into naturopathy and astrology, who had ‘peak’ experiences everywhere. [342:  Thomas Berry, The Great Work: Our Way Into the Future (New York: Bell Tower, 1999)]  [343:  Moore, Tilbake Til Fortryllelsen, pp. 274- 307.]  [344:  Thomas Moore, Tilbake til Fortryllelsen.] 


A higher number of women participated in this research, in total eleven women and seven men. Therefore, perhaps there are no strong conclusions to draw on gender except one observation was that women were more interested in participating in this research, and seemed to be more familiar with conceptions of ‘holiness’. For four men a break from daily routines stood out as ‘sacred’, this was a time they could retreat from everyday demands – from work, and the social system’s requirements. This seems to be in accordance with Heelas and Woodhead argument, that men are traditionally accustomed to express themselves in the external world.[footnoteRef:345]  [345:  Heelas and Woodhead, The Spiritual Revolution.] 

 
For females ‘sacred’ experiences was highlighted, these were described as a spontaneous feeling of gratitude when doing their speciality; when performing art or singing opera, or when gazing at the sky, and when ‘enchanted’ by mythological stories. Rachel’s tale was incredibly similar to Plato’s story about the soul dwelling in a companion star.[footnoteRef:346] That indicates that mythology preserves stories that trigger ‘sacredness.’ As Kane points out, prehistoric myths contain a spiritual nature, where it is possible to engage with the ecology or cosmos.[footnoteRef:347]   [346:  Plato, Timaeus.]  [347:  Kane, Mythtellers, p. 34.] 

 
 Even though relating to the cosmos or the ‘inner’ world provides ‘sacred’ experiences, a feeling of ‘oneness’, gratitude, and the like, the ‘secular’ reality also provides ‘holy’ experiences. In this case the mechanism is the opposite: the external world provokes the associations with 'holiness’ forth. For example, people’s professional life became relevant regarding the ‘sacred’, either when preserving and protecting their own integrity and idealistic values, or when ethical standards were experienced at odds with the bureaucracy. Consequently, for breaking with bureaucratic structures, occupational life has for some become a place where humanistic and holistic values is at the centre. As Houtman and Aupers argue, a sacralisation of the self naturally emerges because modern social institutions and bureaucracy are regarded as immoral and corrupt.[footnoteRef:348] For others the ‘holy’ became evident due to a threat of disease and death related to the near and dear. This increased an awareness of the ‘holiness’ of life, the need to capture the moment, or to take care of and appreciate one’s family members.  [348:  Houtman and Aupers, Religions of Modernity, p. 140.] 

 
However, a total of seven participants expressed distaste for the current focus on materiality, superficial behaviour, and egoism as a way to personal success. This was a theme the informants took the initiative to talk about. The ‘secular’ was manifested as the aimless, material, and egoistic drive, which was described as a focus oriented towards self-actualisation and utility in the form of egoism, with the ideal of materialistic hedonism. 
 
As a reaction to these threats, whether it was an experience of a lack of morality, diseases, or the despicability of currently held material and superficial focus, the ‘holy’ emerged as the opposite, like compassion, solidarity and love - both on a personal and universal level - the latter was suggested by eleven participants. This dualistic view makes Durkheim’s suggestion paramount, that the ‘sacred’ and ‘profane’ are dependent on each other for unfolding at all.[footnoteRef:349] It also reminds us of Corpus Hermeticum, where it is suggested that everything is love, the divine within humans are light and life, while the ‘secular’ is described as the material.[footnoteRef:350]   [349:  Durkheim, The Elementary Forms of Religious Life.]  [350:  Ødegaard, Corpus Hermeticum.] 


 The ‘holy’ also pointed towards something indefinable, untouchable, something above the supernatural, rather the thing behind the creation itself. Others described the ‘sacred’ as something that just is, something to live after like an ideology, or something that cannot be broken or destroyed. Otto’s idea of the ‘holy’ is, nearly a century later, supported by this research, because he suggests that the ‘holy’ cannot be conceptualised, as it lies in the non-rational realm.[footnoteRef:351] Thus it can only be experienced through the emotions, such as love, trust, and faith.[footnoteRef:352] It is likewise with Maslow’s statement that ‘transcendental’ experiences are universal.[footnoteRef:353] This is also how Durkheim understood ‘religiousness’, as he stated that ‘What is true of religious individualism is true of religious universalism’.[footnoteRef:354]   [351:  Otto, The Idea of the Holy.]  [352:  Otto, The Idea of the Holy.]  [353:  Maslow, Peak Experiences, p. 20.]  [354:  Durkheim, The Elementary Forms of Religious Life, p. 427.] 


Day’s findings in Britain can also be applied to Norway, that there are not new spiritualities arising and neither are there new understandings of the ‘holy’, because it points to something transcendental.[footnoteRef:355] What happens in this friction between the ‘outer’ and ‘inner’, or the ‘secular’ and ‘sacred’ worlds, is that people express the Platonic proposition or the Hermetic strand immanent in New Age thinking. When the ‘sacred’ in contemporary Norway is stripped of its institutional facade, it emerges as something deeply subjective and universal that stands in contrast to the social system and those forces promoted by it: rationality, materiality, and egoism. Pristine and pure spirituality occurs in the friction between the ‘outer forces’ and the ‘inner resistance’, and the opposition between the ‘secular’ and ‘sacred’ is the point of departure.  [355:  Day, Believing in Belonging.] 

 
 The descriptions in this qualitative study are limited in scope as it is based on only eighteen participants, but they indicate that a sacralisation is taking place on the individual level, due to a lack of spiritual and emotional nutrition in the external world. This is true at least from a cosmological view which, according to Campion, is a perspective not restricted to a religious, scientific, or spiritual outlook.[footnoteRef:356]  This conclusion is contrary to that of Botvar, Henriksen and Schmidt, whose researches are from a religious perspective, based on a quantitative method, which fails to cover the participant’s descriptions and follow up the ‘unexpected’. For example, Schmidt argues that Norway is a secularised society, and will continue to become ever more secularised.[footnoteRef:357] Norway will probably continue in a ‘secular’ direction, due to capitalistic interests, but how this affects the individuals are reserved for future research. For example, how attractive is the ‘secular’ image presented by society for fulfilling own potential? Moreover, Henriksen and Schmidt also express a doubt that there will be a transition from the church to subjective spiritualities.[footnoteRef:358] However, only two males in this study confessed that they adhered to the faith foundation of the Protestant church, and four participants described the church with negative terms. Further, six participants are into New Age thinking, movements or activities.  [356:  Campion, Astrology and Cosmology.]  [357:  Schmidt, ’Sekularisering? Privatisering? Pluralisering?’, p. 230.]  [358:  Henriksen and Schmidt, ’Religionens Plass og Betydning i Offentligheten’, p. 80.] 

 
Botvar argues that secularisation and sacralisation are connected, because of the emergence of individualised spiritualities.[footnoteRef:359] This study also indicates that these are connected, actually interconnected, because the social ‘secular’ reality is what aspires towards sacrality. Nevertheless, today’s spiritualities are neither individual nor new. What shines through regarding spiritual cosmologies, where the ‘sacred’ are expected to be situated, are two teachings that have influenced and shaped much of Christianity; Platonism and Corpus Hermeticum. [359:  Botvar, ’Endringer i Nordmannens Religiøse Liv’, p. 24. ] 

 
Furthermore, Botvar argues that the church is dominant in people’s consciousness, but this research does not indicate that it is the religious content that is relevant.[footnoteRef:360] Instead the church emerged as a national symbol for passing on and maintaining national identity, values, and morals. The church was not relevant for relating to, or experiencing, the ‘sacred’, it was actually regarded as limiting for this purpose. The younger participants had a more positive attitude towards the church, but saw it in general as for celebrating important life-events and for fulfilling established traditional and social expectations. Botvar argues that Protestant morals do not suit contemporary Norway.[footnoteRef:361] Neither do today’s values ​​and morals suit the individual, as the ‘secular’ social reality leads to a hunger for the ‘sacred’ - a cry for solidarity, compassion and love.     [360:  Botvar, ’Endinger i Nordmannens Religiøse Liv?’, p. 24.]  [361:  Botvar, ‘The Moral Thinking’, p. 194.] 
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 Interview questions;
 
 1) Your profession and/ or hobbies?   
 
2) Are you apart of any spiritual movement, or religion? 
 
3) Do you regard anything as sacred or anything you would label as such? 
 
 4) Do you need anything for experiencing sacredness?  
 
5) Do you have any motivation for experiencing sacredness, or does this happen independently?   
 
6) How does the sacred emerge and take form? 
 
7) Is it more likely for you to have sacred experiences alone or with other people?  
 
8) Are there any places or moments that are more attractive for achieving a state that you consider sacred?  
  
9) What do you think about the division of the Church and state? 
 
10) How do you see or think that the division will affect traditional “sacred” rituals like marriage, baptism or funerary rites?  Any experiences?
 
11) Tell me three words you associate sacredness. 
 
12) How would you define the sacred, if at all?



 Quotes from the interviews; 
 
 Carole: ‘I'm a humanist, raised in it really [and] I believe there is a red thread no matter culture.’  

 ‘Peace of mind, honour, and goodness’.  
 
‘That was difficult, it is something that only is.’  
  
‘Norway is a Christian country, and I believe that our Church should be on a higher scale than other spiritualities since the church is a part of our culture and history, that we should not give up.’



 Hennie: ‘We have had a lot of sickness in our family, cancer and stuff, so, maybe family are ‘sacred’ right now … I notice after incidents like this that I appreciate my family more, after having known how it feels to lose someone.’
  
‘To me, simply, becoming a mum is very ‘holy’ …. If you are or will not, I find it hard to explain because my life totally changed after giving birth.’

 Christopher: ‘How many don’t say I don’t want to talk about it? These are cowards, and they don’t know themselves at all, and they are terrified of it.’ 
 
‘Show a good heart to those around you, be just, open, and show gratitude. Don’t take anyone for granted, take care of each other, and don’t be superficial, and the cornerstone, charity. Although I don’t believe in a man with a big beard up there, these values are stuck with me.’ 
 
‘No I don’t think so, because these traditions are deeply rooted in the Norwegian soul.’ 
 
 ‘Norway has made itself flat and cowardly, so fragile we can be.’  
 
Greta: ‘Like at school, they don’t learn what’s important, it’s about success and how to accomplish it … I think it is a terrifying development, the enormous focus on how to get ahead in life, to become something. We see it everywhere … Pure egoism!’ 
 
 ‘I guess I am bound by traditions.’
  
‘It is good that people can decide for themselves, anything else is disrespectful!’ 
  
Julie: ‘I cannot compromise with myself, therefore I choose to protect myself, it becomes ‘sacred’ to me I think’.  
 
‘It is something untouchable, but also highly valuable, something to live after, like an ideology.’ 
  
Rachel: ‘It must be love, and genes in a way, or life-force, and maybe the incomprehensible and the infinite, like when under a starry sky … The love that descends on you from the stars is the same love that lifts you up to the stars, it goes both ways. Greatest of all is love, right?’   
 
 Tom: ‘Like when we have physical symptoms, we search outside to find a solution, but the problem and answer is really inside you … Turn inwards.’  
 
 ‘What you don’t express, you suppress … if you think with your head you are out of your mind!’   
 
‘It’s a great power in you, love in a way, not the way you think, but the way you feel.’  
  
‘Not even a second!’   
 
Ian: ‘That life is ‘holy’ has nothing to do with feelings, it is about conviction, if the ‘sacred’ was dependent of feelings, it would have been a frail edifice.’

Marie: ‘To me it’s about light, Jesus and the Church.’  
 
Stella: ‘They manifest through interaction with people I have a good relationship to, and is, as I have said, very valuable for me.’
 
 ‘Something individual and freedom-based, and not any one thing.’   
‘I still think it is nice to attend the church at Christmas, not because I was brought up this way, because I was not, but only because it feels nice.’ 

 ‘I think it would be easier for other faiths, spiritual directions, or whatever to perform other ceremonies, and make these accepted.’

 
 

 Kurt: ‘My grandfather was an especially active Protestant, and the rest of my family too, so when I was young, I was more involved, or forced to be so.’ 

 ‘I would say that it is something unbreakable in a way, something inviolable, things that cannot be broken or destroyed, or I don’t know.’   

 Elise: ‘The power behind … The life energy or the vitality within us …The source of the divine.’   

 Annie: ‘I believe such a feeling of gratitude is lost when we have too much wealth, economically and materially.’  
 
 ‘Why a flower turned out this way, or why the sun and earth move the way they do – who gave rise to it all, who made it?’   
 
 Susan: ‘In a way I am brought up as a Christian, like emphasising mercy and light, but I never called that God, because I do not believe in a judging figure up there … I believe that God is in each and every one – we are the ones activating God, I think.’  
 
‘It is something that cannot be destroyed – you cannot destroy life!’  
 
 ‘I think the church has altered much already, just since I was a child. They used to be an authority, but I don’t experience that anymore. Before we were afraid of the priest, we ran when we saw him. Now there is much more tolerance, like having jazz concerts in it and stuff.’ 

 
 Beth: ‘It’s almost like being in a trance, I am sensing that I am disappearing, or that my body is becoming one with something ‘sacred’.’
  
‘It is something pure, only filled with love, kindness and no egoistic intentions. It’s something bigger than everything else, a power within the human being and within the universe.’  

‘When you have switched off all thoughts, and only the emotional, the spiritual, and the soul is left, the mind opens.’ 
 
‘Raise you over lust and egoism’

 Anders: ‘I am spiritual, to put it that way.’ 
 
 ‘Security, something that is safe … And wealth … Yes, gold! When I was a kid, I loved movies, like Indiana Jones and stuff, and he was looking for a treasure, right, something ‘holy’.’  

 Kenneth: ‘This was a tricky question … I will say those words already mentioned, harmony, freedom, and family.’  

 Oscar: ‘In fact there are, spare time, it is a lot of work, so when I have the opportunity to draw and lean back, that’s holy for my part. I don’t believe in God, so, it is what it is, spare time.’ 

 ‘I associate the word with those crazy orthodox people [He laughs], but what it means? … I don’t know really … By the way, God is ‘sacred’.’


‘Yes, they will diminish, guaranteed! Just look at our state TV channel, there it is not allowed to use religious symbols at all. I believe it will go that way.’ 
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	Title of Dissertation:
An investigation into the “sacred” in contemporary Norway.


	Aims and Objectives:
 
This dissertation seeks to explore the kinds of cosmologies that are both held and emerging among contemporary Norwegians. It will examine what is or is becoming ‘sacred’ in light of the assumption that Scandinavian countries are regarded as being the most “secular” in the western world.[footnoteRef:362] Within such a suggested “spiritual” contemporary state, what is experienced and/ or created as ‘sacred’, when plural spiritualities and cosmologies are accessible, and on equal par with the traditional Protestant Church, which separated with the state in May 2012. In other words, what is the reference of the ‘sacred’ within people’s contemporary cosmologies, within an assumingly “secular” society? A phenomenological approach and semi- structured interviews are chosen, as these benefits ‘an unstructured method, which emphasizes the establishment of a human-to-human relation, with purpose to understand, rather than to explain’,[footnoteRef:363] The dissertation will address questions of that which constitutes the ‘sacred’ for 15-20 Norwegians from varying backgrounds and social classes. [362:  Heikki, Ervasti, “Nordic social attitudes in a European perspective”, Cheltenham: Elgar, (2008) ]  [363: Andrea Fontana and James Frey, ‘Interviewing: The art of Science’ in Denzin, Norman K., and Yvonna S. Lincoln (eds.), Collecting and Interpreting Qualitative Materials, (London: Sage Publications, 1998) p. 57] 




	Abstract    
 
When exploring contemporary cosmologies, all kinds of worldviews might emerge, like Nicholas Campion argues, are cosmology, in one way the science, theory or study of the universe and the laws that governs it, but also the recognition that humans are a part of an integral universe, as much as the natural elements.[footnoteRef:364] Cosmology is also a belief system, based on the view that the universe is an orderly system, characterized by complex interacting processes of energy or life force.[footnoteRef:365] It is suggested by Margareth Hall, that when this life- force is assigned traditional religious meaning through symbols, theology and cosmology become synonymous as frames of reference for values and beliefs.[footnoteRef:366] Within this perspective religion becomes a derivation of, or at least akin to cosmology. Emile Durkheim (1858) argues that there is no religion, that does not acknowledge a plurality of ‘sacred’ things.’[footnoteRef:367]  And religious beliefs are representations that express the nature of the ‘sacred.’[footnoteRef:368] If cosmology and religion are internally related, peoples’ and communities’ cosmological understandings and beliefs should express something valued as ‘sacred’ as well. [364:  Nick, Campion, Astrology and Cosmology in The World’s religions (London: New York University Press, 2012), Pp. 4-5]  [365:  Webster’s Seventh New Collegiate Dictionary, Springfield, G and C. Merriam company, 1971) Quoted in; Margareth, Hall, “Cosmology and Therapy”, Journal of Religion and Health, Vol 25, No. 4, Jstor.org/stable 27505890, (Winther 1986), Pp. 254- 263]  [366:  Margareth, Hall, “Cosmology and Therapy”, Journal of Religion and Health, Vol 25, No. 4, Jstor.org/stable 27505890, (Winther 1986), Pp. 254- 263]  [367:  Emile Durkheim, The Elementary Forms of religious Life, trans., Karen E. Fields (New York: The Free Press, 1995)[hereafter Durkheim, The Elementary Forms of Religious Life]]  [368:  Durkheim, The Elementary Forms of Religious Life] 


During the late nineteenth century, prominent social thinkers of Europe, like Auguste Comte (1798), Karl Marx (1818) and Sigmund Freud (1856), among others, suggested that religion would be challenged by industrial society.[footnoteRef:369] Consequently, theological beliefs, sacred practices and symbolic liturgical rituals were expected to be a phenomenon of the past, which is the basis of secularization theory.[footnoteRef:370] Comte designated sociology as a replacement of the theological interpretation of social occurrences, while Marx saw religion as a false consciousness, and for Freud was religion regarded as an institutionalized mass neurosis.[footnoteRef:371] Yet even though religion was suggested to decline, secularization theory was largely disproved by the fact that religion did not cease to exist, but developed parallel ‘offshoot in the private sphere.[footnoteRef:372]  Further to this, the ‘sacred’ seemed to have an independent position. In the early twentieth Century, Rudolf Otto defined the ‘holy’ or ‘sacred’ to be ‘a category of interpretation and valuation peculiar to the sphere of religion…’[footnoteRef:373] Further, in the 1990’s Robert Wuthnow argued that the category of ‘the sacred’ was found to be largely associated with something related to religion, because the ‘sacred’ as a term/concept produces something more basic, and is assumed to exist despite any human efforts, while religion was seen as a matter of institutions, organizations, and finances.[footnoteRef:374] In this decade, the ‘sacred’ still made sense within the religious sphere, and it is suggested as the most self- explanatory place for the ‘sacred’ to be.[footnoteRef:375] Despite that this does not exclude agnostics or atheists from reaching the ‘sacred’.[footnoteRef:376] Still today, academic and more broadly popular understandings of the ‘sacred’ continue to fit into the religious sphere, although available for less religiously associated interpretations and usages. From this it is asserted that the ‘sacred’ can also take on privatised and individualized characteristics which makes it accessible across a broad spectrum of people and differing cosmologies in contemporary Norway (including atheists, agnostics, and others who are not affiliated with organised religious groups).[footnoteRef:377]  Due to the separation of the Protestant Church and State, the Church’s role is less prominent in State, politics, and institutions, but also within the primary aspects of life such as marriage, birth, and death rites and in the ways in which religious and other symbols are used/understood.[footnoteRef:378]    [369:  Pippa Norris and Ronald Inglehart, Sacred and Secular, Religion and Politics Worldwide, (Cambridge: Cambridge University Press, 2004) [hereafter Norris and Inglehart, Sacred and secular]]  [370:  Norris and Inglehart, Sacred and Secular.]  [371:  Bryan, Wilson, Religion in Sociological Perspective, (Oxford: Oxford University press, 1982), pp. 1-4]  [372:  Bryan, Wilson, “Secularization: The Inherited model, ed. Phillip Hammond, The Sacred in a Secular Age: Toward Revision in the Scientific Study of Religion, (Berkley: University of California Press, 1985), p. 20]  [373:  Rudolf, Otto, ‘The Idea of the Holy’, An Inquiry into the Non-Rational Factor in the Idea of the Divine and its Relation to the Rational. Trans., John W. Harvey, (Oxford: University Press,) 1926, p. 5 [hereafter Otto, ‘The Idea of the Holy’]]  [374:  Robert, Wuthnow, Producing the Sacred: An Essay on Public Religion, (Illinois: University of Illinois, 1994) p. 2]  [375:  Benn, The Idea of the Sacred]  [376:  Benn, The Idea of the Sacred.]  [377:  Donald, Crapps, “Secularization and Psychological Well- being, ed, Phillip Hammond, The Sacred in a Secular Age: Toward Revision in the Scientific study of Religion, (Berkley: University of California Press, 1985) p. 254]  [378:  Rodney, Stark and Innaccone, “A Supply Side: Reinterpretation of the “Secularization” of Europe”. (1994)] 


Exploring contemporary cosmologies, this dissertation addresses how the social, political and cultural changes in Norway have and are influencing peoples’ worldviews, and if these reflect what is understood and experienced as ‘sacred’?  If so, what are these drawn on and associated with, and what can these ideas and associations tell us about contemporary understandings of the ‘sacred’? Under which frameworks and circumstances is the ‘sacred’ most likely to be encountered or created in an arguably “less religious” state? In short, this research will question how ideas surrounding the ‘sacred’ work within a society that possesses plural spiritualities and cosmologies.
  


	Methodology  
 
There will be conducted 15- 20 qualitative interviews. The target group is the network of my acquaintances, that is, my network’s colleagues, friends and family. This group will represent people scattered all over Norway, both women and men with varying backgrounds such as social class, education and age. As a Norwegian and researcher, I will occupy both an insider and an outsider position. According Russel McCutcheon, this concerns questions as to whether, or to which degree someone can study, explain and understand the beliefs, experiences and words of others.[footnoteRef:379] This stance makes a position of reflexivity highly relevant, especially with reference to the insider/ outsider problem. Although, according Charlotte Davies does this position serve the ability to achieve an understanding of the cultural basement, with the ability as a researcher to “disconnect” from cultural assumptions and try to see the situation from the outside, with an awareness of own stance and position.[footnoteRef:380] Alan Bryman states that qualitative research is preferred within complex social interactions, which are most relevant in a research of sacredness and how this experience is unfolded.[footnoteRef:381] This method is preferred since it is better for exploring peoples’ experiences and understandings, as this way emphasizes description, while an quantitative approach focus attention on statistics, which is not advantageous when investigating “inner Life.”[footnoteRef:382]   [379:  Russell T. McCutcheon, “The Insider/ Outsider problem in the Study of Religion: A reader”, (London: Casell Publications, 1999), p. 2 [hereafter McCutcheon, The Insider/ Outsider Problem]]  [380:  Charlotte Davies, Reflexive Ethnography: A Guide to Researching Ourselves and Others, (London: Routledge, 1999) ]  [381: Alan, Bryman, Social Research Methods: Social Research Stratergies, (Oxford: Oxford University Press, 2004), p. 102 ]  [382:  McCutcheon, The Insider/ Outsider Problem.] 

 
A phenomenological approach is chosen as this way emphasises a point of view that attempts to gain a direct description of experiences, without any psychological or causal explanations.[footnoteRef:383] Ninian Smart states that one main point within phenomenology is to describe matters correct in all detail, with ascribed sensitivity, this, so the subject of study can be explained, but it can also be a guide to related matters.[footnoteRef:384] Maurice Merleau- Ponty is foundational to the phenomenological approach. He proposes that it is essential to return to the world that precedes knowledge, that is, to try to give a direct description of the experience itself.[footnoteRef:385] Since experiences and perspectives will inevitably influence the outcomes of this research, along with the fact that I am dealing with live participants, the reflexive position is crucial. Informants of this research will be given the opportunity to read this dissertation when done, they will be informed of the purpose of this project, and made aware that they are anonymous.[footnoteRef:386] [383:  Merleau- Ponty, trans., Phenomenology of Perception, trans., Colin Smith, (London: Routeledge Classics, 2002)]  [384:  Ninian, Smart, The Science of Religion and the Sociology of Knowledge: Some Methodological Questions, (USA: Princeton University Press, 1973) p. 110]  [385:  Maurice, Merleau- Ponty, introduction to Phenomenology of Perception, trans., Colin Smith, (London: Routeledge Classics, 2002) p. ix]  [386: Judith Bell,‘Doing Your Research Project’ (Buckingham: Open University Press, 2002)] 
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Currently I am examining potential literature, structuring the paper, and identifying informants. I hope to be done with the interviews by February, and I will be writing up my findings in the interim. I plan on having the first draft ready to be read by my supervisor by March 2014. My intention is to submit by the due submission date, September 2014.
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