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6 “Going Native in Reverse”’:
The Insider as Researcher
in British Wicca

JO PEARSON

Introduction

Since its inception in the 1950s and continuing into the 1990s, modern
witcheratt has attracted increasing public attention.! Once misundetrstood,” it
has become a relatively acceptable spiritual alternative within the plurality of
modern religiosity.” Drawing on pagan tradidons of the past, images of the
witch, and the occult revival of the fin de sidcle, modern witcheraft presents
itself as a modern-day mystery religion (Wicea), a form of feminist/Goddess
spirituality (feminist witcheraft), the survival of ancient rural wisdom
(hedgewitcheraft) and a means by which magic is retutned to an otherwise
disenchanted world. Publications on the subject of modern witcheraft
increase scemingly vear by vear, and the academic study ot witchcratt and
Paganism is becoming more popular.? Yet, che cmetgence of modern
witchcraft into reladve popularity since the late 1970s and 1980s> has
cngendered diverse manifestations of what is often simply called ‘the Crafe’.®

This chapter begins by oudining the three main types of witcheraft which
have emerged over the past 50 vears. It then concentrates on Wicea as the
focus for rescarching initiatory religion as an ‘insider’. Some problems
associated with the study of such rcligions are addressed in a critical
examination of catlicr rescarch by Tanya Lubhrmann. The chapter closes with
an assessment of the insider/outsider position suggesting that, rather than
being essentially problematic, such a position can in fact be advantageous to
the rescarcher, the rescarch, and the researched community.

Contemporary Forms of Witchcraft: Three Types

Wicca has developed into a aumber of contemporary forms since the 1950s,

somce of which call themselves a variatdon of ‘Wicea’, and some of which
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identifv themsclves as a type of “witchcraft’. T'rom these, three main types
have emerged-——Wicea, teminist witcheraft, and hedgewitcheraft. These three
different entities are often conflated into a mythically normatve ‘Wicca’ or
‘witcheraft’, which is generalized across a broad spectrum. Due to the
inherent problems of such generalizations, it may be uscful to present an
fideal typology” of witcheraft in the 1990s, firstly in order to avold confusion,
and sccondly in order to specity the focus ot this chapter.

Wicca

In the 19305, Wicca cmerged in Britain as a highly ritualistic, nature
venerating, p()l\thuxnc magical and religious system, which made use of
[lastern techniques, but oper: ated within a predominantly western framework.
[t arosc from the cultural impulses of the fin de siécle, in particular from the
oceult revival of the 1880s onwards. Various threads were gradually gathered
together and woven into Wicca in the 1940s by Gerald Gardner.

Wicca became more widely known in the 1950s with the publication of
Gardner’s books, I //v/n'm// Today (1954) and 1he Meaning of Witcheraft (1959),
and in the carly 1960s, it was exported to North America. Gardner died in
1964, but his tradm(m (>f Gardnerian Wicea was firmly established, much to
the annovance of those who practised Traditional and Hereditary Wltchcmtt
which they believed to be a witcheraft religion older than Gardner’s Wicca.
Another current was injected into this strecam in che 1960s, as Alex Sanders
brought a stronger application of high ritual magic to his branch of Wicca.

Alexandrian and Gardnerian Wiccans are those with a provable line of
descent, by initiation from Gerald Gardner, Alex and Maxine Sanders, or
both. Gardnerian witches trace their initiatory lines back to Gerald Gardner
and practise a torm of Wicca subty ditferent from that of Alexandrian
Wicea. Alexandrians trace their initiatory lincage back to the more recent
influcntial figure of Alex Sanders. Due to increased dialogue between

Gardnerian and Alexandrian Wicea, manv practices are in fact a synthesis of

the two traditions, and an increasing number of witches are initiated jointly or
separately into both traditions, thus tracing their lincage back to both Gardner
and Sanders.

Thus, today, many Wiccans atc initiates of both Gardnerian and
Alesandrian Wicea, The differences between the two traditions have been
plaved down, and the similaritics and svnthesis are emphasized to such an
extent that some Wiccans claim that there is no difference berween them.
While others retain a ‘pure’ Gardnerian ot Alexandrian practice, a great deal

of ritualizing and socializing occurs between practtioners of both traditions.
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Both traditions have influenced cach other, and both regard themselves as so
similar that we can now talk of “Alexandrian and Gardnerian Wicca’ in one
breath, or conflate the two and refer to them as ‘Alexandrian/Gardnerian’,
especially given the number of Wiccans who are initiates of the two traditions
combined. It 1s  the  Alexandrian, Gardnerian, and  combined
Alexandrian/Gardnerian  traditions of  Wicca on which this chapter
specifically concentrates.

Feminist Witcheraft

The development and movement of Wicea beyond its traditional boundaries
took place largely in Norch America in the late 1970s and 1980s, at a time
when the New Age Movement was becoming conscious of dwself as a
movement and when feminist spirituality was emerging (sce e.g, Hanegraaff,
1998: 85-87). This should draw our attention to obvious parallels between the
three movements. All three are, for instance, regarded as having their roots in
the counter-culture of the 1960s and as having developed interdependently.
An example of the development of new forms of witcheraft will sutfice to
ustrate this pomt Wicea, as it was traditonally practised in Britain, was
exported to the United States by Ravmond Buckland in the 1960s where,
according to Orion (1995: 143), it was transtormed into a “very different kind
of religion” ™ tn particular, Wicea was adapted by the women’s spirituality
movement, resulting in the development of Pagan Goddess spirituality and
teminist witcheraft traditions, such as Dianic and Reclaiming witcheratt. This

399

“mutant ‘Feminist Witcheraft”, according to Salomonsen (1996: 32),

developed, as female witches gradually took part in the Womens Movement
and “in somc cases met, in other cases helped create, the Goddess
Movement” (ibid: 32; Bonewits, 1989: 110). The Goddess Movement,
however, has not adopred witcheratt, but has been inspired by the use of
ritual expression in witcheraft.” Wicea and feminist/Goddess spirituality thus
blend into cach other, and it is predominantly this blurring ot disunctions
between the original British Wicca and North American feminist witcheraft
into a normative, generally applied (misyunderstanding of Wicca/witcheratt
which has been the reason for misrepresentative categorization.,

Yet, the distinctly feminist branch of witcheratt has little in common with
Alexandrian and Gardnerian Wicea in Britain bevond an inidal framework of
rituals centred around the scasonal changes of the vear. Feminist witcheraft,
for example, explicitdy emphasizes the Goddess as representative of divinity,
attempts to maintain an explicitly non-hicrarchical organization inherited

from the feminist consciousness movement (in which women rotate
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leadership and make collective decisions), and eagages in political activism
after the feminist saving “the personal is political is spiritual” (Culpepper
1978: 222). Alexandrian and Gardnerian Wicea, however, emphasize both

gods and goddesses as representative of  divinity, allow a ‘hicrarchy of

experience’ (implicit in their organization in covens led by a High Pricstess
and/or High Priest and the structure of three degrees of initiation), and tend
to maintain a distance between spirituality and politics. Whereas Alexandrian
and Gardnerian Wiceca can be considered one entity, feminist witcheraft is an
altogerher different entity, consciously distinct from its non-feminist kin.

In order to distinguish between these two currents, | refer to Alexandrian
and Gardnerian “Wicea” and o feminist *witcheratt’. This distinction partly
retlects the terminology used by practitioners. On the one hand, Wiccans use
the term “Wicea’ to denote a mystery religion involving a process of initiation
and rigorous training within a cosmos polarized between male and female
forces, all of which is an inheritance from the magical sceret socteties from
which Wicca is descended. The term is also used in order to differentiate
between the anthropologieal study of ‘primitive’; tribal witcheraft' and the
Wiccan religion of Western, literate, post-industrial society (re)invented by
Gerald Gardner in Britain in the 1940s and developed since that time into its
contemporary forms. On the other hand, feminist witches prefer the term
‘witcheraft’, using it to describe a religious practice based upon the human
(female) witch becoming empowered through interaction with the Goddess
as divine counterpart of the witch, an empowcerment which is sought in order
to provide personal liberation for the individual woman and thus sustain
women in their strugple against patriarchy. Feminist witcheraft is thus located
within the wider feminist spirituality and Goddess movements, making usc of
a constructed image based on a feminist reading of the witchcratt
persecutions of the sixteenth and sevenceenth centuries and on the myth of
mattiarchy, both of which arc preferred alternatives to a legacy from secret
socicties, which are regarded as a predominantdy male preserve, and Gerald
Gardner as founding fathcr.

Hedgewitcheraft

The third strand of witcheraft is Hedgewitcheratt. Hedgewitches are usually
solitary practitioners, and as such operate with no hicrarchy or organizational

structure, !’

do not necessarily regard witcheraft as a religion, and therefore
may, or may not, honour gods and goddesses. Where witcheraft is scen as
religious practice, a ritual of self-dedication to a particular god and/or
goddess may be performed rather than an initiaton. Hedgewitches pereeive
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Wicca as the organized torm ot witcheraft, operating almost as an
institutionalized religion; in order to distance themselves from it, they identfy
themselves as witches, hedgewitches, ditch witches or green witches rather
than as Wiccan. They have litde in common with Wiccan historv!? or the
myths of feminist witcheratt, but rather regard themscelves as the modern
version of the ‘cunning man’ or the ‘wise woman’. The heritage of
hedgewitches is drawn from the lore of the cunning folk, who were believed
to be the wise people in particular rural locations, to whom people would turn
tor healing, midwitery, fertilicy spells, charms and blessings. Magic and spells
used in this tradition tend to be natural, based on a knowledge ot herbalism,
the phases of the moon, and the scasonal cvele of the carth.

In outlining these three tvpes ot witcheratt, mv aim has been o dispel the
idea of witcheratt/Wicca as a monolith and o provide some of the
distinguishing features of the ditfetent types. Vor the remainder of this
chapter, I shall, however, tocus on Wicea, explaining some of the problems
which can occur in the study of such a religion and suggesting ways in which
these might be mitgated. In so doing, myv emphasis turns to the status of
insider and outsider in initgatoey svstems, and the consequent advantages and
disadvantages of the rescarchet’s position as insider/outsider.

Tanya Luhrmann and the Study of British Wicca

In 1983, Tanya Luhrmann began ticldwork among witches in London; her
book, Persmasions aof the Witch’s Craft ([1989], 1994), became the tirst academic
study of Wicea as practised in Britain. Indeed, unal December 1999, when it
was joined by Ronald Huttons Zhe Trumpl of the Moon: 1 Flistory of Modern
Pagan Witcheraft, 1t was the only published academic monograph on Brinsh
Wicca. Thus, to date, Luhrmann’s work, unfortunacely, remains detinitive

>

within academia. 1 sav ‘unfortunately’ because there are a number of
problems with her work. Tresty, her study 1s limited largely o one Wicean
coven in London and to witches pracusing in the London area, vet, the
subtitle ot her book, Ritual Muagic in Contenporary  {:ngland, suggests a
representative study ot Wicean magical practice in the whole of Fingland. Her
study is, 1o my mind, limited 10 scope and based on a small, unrepresentative
sample: capital cities are rarely representative of a naton.

Sccondly, while Lubemann argues that the paradigms of magic presented
in anthropological work among primitive socicties 1s madequate to mteepret
magical practices in literate, post-industrial western society, she fails to
question her own premise that western magicians 10 the 1980s must foo/

themselves inro believing in magic in order to retain theie rational stance in
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their evervday hives, In contrast to carlier North American sociological studices,
her inquiry was not based on questions ot social devianey, but instead set out
to constder why people become involved in the occult and whether one has
to be, or whether one becomes, rratonal” 10 order to believe” in magic.
Fowever, m following this argument, buhrmann perpetuated the reductionist
approach used o porivay the occult, magie, witcheratt, paganism-—indceed,

cven religion-—as ferational.

Assuming  thar magic s a non-contormist, irrational mode  of

nterpretation which requires a complex soctal and mental imtoation process
i order to be appropriated, Luhrmann developed the notion of “interpretive
dritt’s This wslow, ofren unacknowledeed shift in someone’s manner of
mterpreting events as they become mvolved 1 a particular actuving™
(Luhrmann, 19890 340) 1s used o explain people’s acceptance of magic and
magicdl pracrice.

Although applicd o the magicians and witches she studied, “interpretive
drft docs nors however, scem o apply to - Luhrmann herselt, o radonal’
scholar who, as a modern, successtully socialized social scientisg, is apparendy
mmune to irratonal concepts, such as religion, witcheratt, and magc.
Although she was intnated into a coven and welcomed at avariery ot rituals,
Luhrmann stresses, 1 am no wiich, no wizard, thoueh 1 have been initiated
as though Fwere™, and pomis our, 7T acever have, and do not now “helicve” in
magic’ (bid: 18, 195, Like Michacl Taber (1993), Luhrmann retreats to a
position which reduces Wicea and magical pracnce ro a childish, regressive
state, in which “these witches were recreaung a childhood world, enchanting
adulthood™ (Luhrmann, 1989: 19). In so doing, Luhrmann ignores the fact
that magic has existed as pare of human Life experience tor millennia, and
instead reduces realiny to cmipirical daily lite by which the realing of any
religious view o the world is invalidated. T'he consequence is that witcheratt
fand indeed religion) becomes something clse’, becomes “other’, and s
devalued.

The American anthropologist Natherine Vwing has criticized this

reductive and analvtical approach to religion, which ILuhrmann adopred, and
its implicit methodological premises. Fwing claims that

[tlhough |Luhrmann’s| rescarch serategy involved becoming inidared
into several pracusing groups, her rescarch did not lead her to question
her own premises about rationalite. She assumed that belief entails a
move trom a stance ot rationality to an acceptance of the irrational, an

assumption that, it could be argucd, is embedded within the atheistic

hegemonic discourse in which anthropology participates. (Fawing, 1994:
573)
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Fwing reminds us that a scholar who takes beliet serioush “unfortunarch”’
runs the risk of Cgoing natve’, one of the tew taboos remaining in
anthropology, but Faving stresses that the opposite stanee is problematic—it
we retuse to acknowledge thae the people studied may know somerhing about
the human condition that might also be porsonallv valid for the
anthropologist.

This 1 the major problem wirth which this chaptrer is concerneds it is a
problem for which Lubhrmann has been severely crticized. The problem
concerns the ambiguine ot the instder/owsider position and the erhical
position of the rescarcher, not onlv widh regard 1o the community s/he s
rescarching, but also with regard 1o future rescarchers and the academic
community whom s “heas represenang, For although fubrmann experienced
the benetits of participaton as an insider, she s thought by some 1o have
misrepresented herselt to other participants or o have denied her own
expertence i her ethnography, I civher case, bawing sugoesis, S effect of er
deial 5 do prake ler cleio of respecd for the people she orked with sonnd somendat

holion” (Lavtng, 1994 373, myv emphasisg.

Studying Wicca—Access and Limitations

vmong the Wiccan community in Brivun, Luhrmann ts regarded by some as
apretender” who was initated into Wicea on false pretences, was unethical in
her rescarch, and misvepresenred Wicea 1in her book. Cerrainly, as 1 have
indicated, Lubrmann portravs witches as somewhat childish and irvatonal, a

porrcaval  which | have found—in myv own  ficldwork—to be a

misrepresentaton. However, [ eannor claim to know whether the accusations
against Luhrmann are crue, althoueh Lubrmann hersclt savs, ©1 was honest
aboutr myv enterprise, but my intention was to 1o m, to dispel outsider status,
and [ was vather relicred wher poople joreol whal 1 bead so careully fold thens”
(Luhrmann, 1989: 18, mv emphasis).

Some  scholars have eriticized Brinsh Wiccans for being naivd’
(Salomonsen, 1996: 36y, for torgering that an anthropologist s alwavs on
duty and for feching Giteed™™ when Luhrmann finished her study and moved
on. Such comments do not take mto account the underlving rrust inherent in
inttiatory Wiccan covens in Britam. Once ot my conracts, who was an initiate
of one of the London covens which accepted Luhrmana as a visitor at nituals,
explained that she had felr thar Luhrmann operated covertly and that she had
used information given in trust, fe. in a circle. A generally aceepred “rale™?

in Brittsh Wicea is that things said in a cirele between parucipants in titual are

not to be repeated outside; theretore, it is hard to accuse witches of being
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‘naive’. Since Luhrmann had been initated and was known to be studying
Wicea in the freld, it was not unreasonable of Wiccans to expect her to honour
commonly obscrved rules and to be capable of drawing a line between
acceptable and unacceprable behaviour, [o was hardly surprising that when [
began my ficddwork 1 1994, cleven vears after Tuhrmann started her
ficldwork, I tound Wiccans still fecling they could not trust anyone studying
Wiccas one priestess even asked me, “You're not going to do another Tanya on
us, are your” It is quite obvious, but nevertheless worth pointing out, that the
effects of previous research in a particular field on later rescarchers can be
extremely negative.

Breach of trust by a rescarcher in an inidatory religion cannot, to my mind,
be excused by accusing the rescarched community of naiveté. This s
particularly so when working in religions which regard themselves as sceret,
initlatory mystery tradinons. Luhrmann asserts that she was initiated ‘as
though she were” a witch. She must theretore have taken vows of secrecy at
her nitation and, as Vivianne Crowlev reminds us in the intrroduction to her
volume Wicca: 1he Old Religion in the New Millenninn, *“|t|he words of the oath
of the first inigaton bind us to secreey” (Crowley, 1996: x).

Without a doubt, in conducting the first academic study of British Wicca,
Luhrmann undermined what could have become a trusting relationship
between Wiccans and rescarchers, and made it more difficult for those
tollowing atter her. [t has taken considerable effort to rebuild that
relationship, which could have been avoided, if Luhrmann had, as Sarah Pike
points out,

dealt more completely with the ambiguitics and tensions  thar
accompanicd her role as participant-observer. She discusses what she
shares with the London magicians and vet disavows an identity as a
magician or witch. Such disclaimers are problemarc when studying
within one’s own culture... More clarity on her part about the nature of
her ambiguous role as insider/outsider would have been helptul. (Pike,
1996: 3606)

Such ambiguitics arc made all the more explicit when one is studying a group
of people who make themselves inaccessible through veils of scereey. The
self-styled mwstery religion of  Wicea, with three levels of initiation, is
therefore not easy to investigate from the position of an ‘outsider’. A barrier
must be crossed in order to study Wicea as a religion in any level of depth and
without misrepresenung its practitioners. Luhermann crossed that barrier and
was initiated into at least tour groups, one of which was a Wiccan coven; but

the barrier was crossed as part of an intellectual process, and she remained an
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outsider to the extent that she was, allegedly, able to disregard her initiation
vows, break the trust of those who accepted her into their homes and rituals,
and act uncthicallv. How does the researcher enter such a ficld and underrake
ctfecuve ficldwork with integrity, without dishonouring the mode of entry
(initiation) and the trust of his/her research community?

The ‘Insider/Outsider’ Dichotomy

Since Luhrmann herself tailed ro address these concerns in her research on
witchcraft and has been criticized for this failure, we cannot ourselves neglect
to grapple with the ambiguous insider/outsider role. I have myself crossed
the same boundary as Luhrmann, but with one difference—my initiation into
Wicca was not part of an intellectual process related to my doctoral rescarch,
but a genuine initiation into a religion which I had been personally involved
in, albeit as a pre-initiate, for some cighteen months previously. During those
months, [ began to study on the Wicea Correspondence Course, attend Pagan
events, and make contacts with infuated Wiccans. It was not untl twelve
months later that | registered as a Phi) student in the Department of
Religious Studies at Lancaster University.

Therefore, 1 do not consider myselt to have broken the anthropological
taboo against ‘going native’, for I was a ‘native” alrcadv. The situation has, in
tact, been quite the opposite, one of “insider going outsider, going native in
reverse” (Purtick, 1997: 6). Rather than being an outsider who has become
intensely involved in my field of rescarch to such an extent that I became part
of it, 1 have instead come from inside my ficld of research to employ an
insider/outsider position which would allow me to study Wicca as
scientitically as possible on a foundaton of thorough knowledge.
Nevertheless, the ambiguities remain. Could |, as an insider, maintain the
required objective stance deemed necessary to produce an etfective study?

The ‘insider as researcher’ position is becoming inereasingly common, as
Llizabeth Puttick points out, and must thercfore be considered within the
academy. As a former member of the Osho movement, Puttick has first-hand
expetience ot this process and is worth quoting at some length. She says,

this is now becoming an increasingly common situation, resulting in the
blurring of boundarics between the subjects and objects of study. As
new religions are becoming more integrated into mainstream society,
they appeal more than ever to ... academics, who may theretore cross the
linc out of personal interest. At the same time members of NRMs are

becoming less anti-intellectual, pereeiving the value of certain academic
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disciplines for understanding religion, and joining the ranks of academia
as students and teachers. This trend presents a challenge to traditional
notions of objectivity and the subject/object duality which are the basis
ot scientitic methodology. (Puttick, 1997: 6)

She goes on to explain Weber’s methodology of  yerszeben, which values
primarily an understanding of the inner experience and interpretation of
practitioners, since “only it he sz can gain some apprehension of what it
means to be a believer can he say anvthing usetul about the religious
movement he studies; and vet, in gaining that understanding, he must not
actually become a believer” (Weber, 1982: 13, cited in Puttick, 1997: 6). Iiven
here, the bias is still rowards the outsider position and we must therefore
question whether one can truly be an outsider and gain any understanding of
the practitioners’ stance in an csoteric mystery tradition, such as Wicea, which
requires initlaton as the means of entry.

[ have already mentioned the vows of seereey which form part of the first
ination in Wicea. It is, to my mind, a serious breach of trust if onc then
breaks one’s oath in order to fit a pre-ordained academic code. We must, it
scems, ask oursclves whether such codes are anv longer viable, given the
increasing popularity of alternative spirituality. If one follows the established
rule of maintaining distance in order to produce quantitative studics of a
sociological nature, one risks basing such studies on a profound lack of
understanding of the religious community itsclf. On the other hand, if one
involves onesclf in a religious community to produce qualitative studics, one
risks neglecting to provide any empirical data through which the community
being researched may be contextualized. It seems far more appropriate to
combine the two approaches, so that quanttative material is informed by a
solid bedrock of depth understanding, and qualitative material adequately
tramed and contextualized by empirical data.'®

We return to my original question: could 1, as an insider, maintain the
required objective stance deemed necessary to produce an effective study?
Pirstly, we must make the point that objectivity as an absolute cannot exist—
research, especially research which involves people, will always have some
cttect on the rescarcher, and will always be filtered by the researcher’s own
subjective views, Itis therefore necessary to apply a rigorous self-reflexivity in
order to bracket oft personal beliets and values, whether one is an insider’ or an
‘watsider’ to the religious community one is researching (cf. Putrick, 1997: 6).

It was not an casv decision to ‘come out’, as it were, as an insider. Yert, the
necessity for me as a researcher to sicuate myself with reference to my object

ot study became increasingly clear, Given my knowledge about Wicea as a

mvstery religion, it seemed all too obvious that | must be an inidate in order
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to have gained this knowledge, and it theretore seemed impossible to pretend
to be anvthing clse. T concur with Puttick’s beliet that “to admit one’s personal
positton is more vahd and illuminatung that hiding behind the defence of
scientific objectivity, which is anyway unobtainable”™ (Putiick, 1997: 8). In
addition, it1s a fact in religious studies that there are some religions which can
be studied whether one s ‘inside” or outside’ that tradidon. It is perhaps less
clear that there are some religions where this is not the case, Thercfore, 1
cannot follow Lahrmann’s disclaimer and sav that ‘1 am not a witch though |
have been inidated as though I were’, for such disclaimers—to my mind—
reveal a profound lack of respect for both the religion and the discipline of
academic study as well as bring into question the integrity of the researcher.
As Ninian Smart has asserted, it one “visits a village simply to get material for
a doctorate, without consideration ot the villagers as fellow human beings
with their own sensiaviges and concerns, that is arrogant and heartless”
(Smart, 1997: 6).

I would maintain that the insider perspective s at least as valuable as that
of the outsider; Peter Berger points out that “one’s own faith and the
expetience brought on by this faith will actually consdture *daca’ or “evidence’
upon which inductive reflecuon can take place”™ (Berger, 1979: 141). However,
it the two perspectives can be combined, perhaps we can move towards a
study of religion which provides a depth of understanding which is both
cthical and intormative, and which denics the value of neither the religious
community nor that of the academy.

I have attempred to portray the rescarch eeladonship diagramatically in
order to outline the negotiation of the insider/outsider position (see Fig. .t
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The first quarter is “free and open’, representing what is known to both the
religious community and to the rescarcher, what is common knowledge,
although it may be inaccurate.'® The third quarter represents what 1s known
ncither to the rescarcher nor to the rescarched community. The sccond and
fourth quarters represent, respectively, what is known only to the rescarched
community and what is known only to the rescarcher—thosc areas which are
likely to be, and indeed may cven remain, hidden realms. [t s in the interface
between the sccond and fourth quarters that the relationship between the
researcher and researched community is negotiated, and where the rescarch
proper takes place.

In my usc of the word *hidden’, I am concerned chiefly with knowledge
which is *hidden” duc to lack of expertise or experience, particularly at the
beginning of a study, rather than implving that things are deliberately hidden
by either the researcher or the researched community. Although the latter
scenario can sometimes be the case, resultng in a possible “stalemate” or
stagnation of the research, the aim of this diagram is to explore a rather more
flutd scenario, whereby those “hidden’ sections on both sides become less
predominant as the research progresses and, consequently, the ‘free and open’
scetion 1s expanded in a mutually beneficial and respectful manner.

There are obvious similaritics between my diagram and the Johari Window,
developed by Professors Joseph Luft and Harrington Ingham (Johari is a
combination of the authors” first names, ‘Jo” and ‘Hari’) to map four states of
awareness. The ‘public” state represents what I know of myself and what the
public knows of me; the ‘secret” state represents what [ know of myself,
which the public does not know of me; the ‘blind” state represents what the
public knows ot me, which [ do not know of myself; and the ‘unknown’ state
represents what neither 1 nor the public knows of me.’ If we combine the
Johart Window with my diagram, we can perhaps consider our own ‘blind’,
secret’, and ‘unknown’ states, and perhaps attain a greater state of awareness
of our motives as rescarchers,

To take Wicea as an example, the first quarter could represent Wicea as a
Pagan religion, a generally known “tact” about the rescarched community,
which the rescarcher also knows. The third quarter, on the other hand, could
represent the secrets of the ancient mystery religions upon which Wicca
draws, but which have not been revealed during the course of history and are
therefore known neither to the researcher nor to the researched community.
The sccond quarter could represent the differences between the variery of
Wiccan and witcheraft tradidons and the ongoing differentiation between

Wicea and Paganism, which might be *hidden’ ro the rescarcher, at least at the
beginning of the rescarch period. The fourth and final quarter, on the other
hand, could represent the ditferent theories and categories of religion, which
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may be hidden from the rescarched community, simply because the
community docs net know of them,

In leaving aside the tirst and third quarters, which deal with what is widely
ﬂcknowlcdgcd and what ig unlikely ever be known, we come to the crux of
the rescarch, the ‘grev areag’, Here, the tescarcher and the researched
community engage in a dialectie rclﬂti(mship in which the tesearcher aims to
learn aboy the community (sccond quarter) within the framework of his/her
own reference points (fourth quarter), while the community finds our about
its own context within that wider frame of reference ang aims to maintain jes
integrity within g2 In initiatory religions, such g5 Wicca, thig relationship can
become exceedingly strained, ag the rescarched community alse attempts o
maintain jgs ‘mysterics” o Seerets in the face of im'cstignti(m. While the
information offered through such 4 rclati(mship can assist in discarding
incorrect pereeptions among outsiders (rcsultmg from lack of fnmi]iarity with
Wicca), it may also, as Wouger Hancgraafr WArns in a genera) sense, “unveil
aspects of the religion which arc unknown and surprising (and not nccessarily
wclcomc) to the belicvers themselves” (I'lancgraaf‘f, 1998: 06).

Conclusion

The insidcr—as-rcscarchcr position iy bccoming incrcasing]y common and
incrcasingly recognized by the academy. Loy example, Jacob Needleman, has
suggested, with regard to the study of esoterie spirituality, that “scholars need
o allow the seckers withiy themselres CXIST; and scekers afrer csoteric
knowlcdge must, tor their part, allow within themselves the validity of the
outward, analytical, or critical mind” (Needleman & Faivre, 1992. XXIX). In
erms of the diagram presented above, it (he researcher is an “ingider and
thus has one foot in the second quarter ang the other in the fourth, the
tension berween the two can be impossible 1o manage; ir js, huwcvcr, also
possible that, if the rescarcher js g member of the researched Community,
s/he can ace a5 4 bridgc between the two. In so doing, the rescarcher may be
able not only to maintain adecp Lmdcrstanding of the community, but also ¢
retain an ‘objective’ stance through the application of theory and the
adoption of 4 relevant mcthodolog(\' which allows for both distance wu4q
involvement. The rescarcher thus acts 4 both insider z///(/()ursidcr, cmb()dying
the resulting tension in a positive manner which enableg constant reflexiviey
in the movement from insjde to outside the community, and hack. In so
doing, the three accessible ‘quarters’ ape opened up o the rescarcher and g
more holistie study of the community can be undertaken,
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Notes

{

The 1990s 10 particular have witnessed an inerease in public attention through the
medium of television, where “The Wicea Man® was included in o Channel 4 series
onlternacive spictcaaling Doiperately Neckeone Sopeetivnz Throadeast 2511901 and in
the Fvervman progranance Logans” Progress, broadeast on BBC T (30,1 1,97y,
ireter bere spearnically o the misconstrual ot modern witcheratt as Satanism
resuiting trom the theological nonon introduced in the sinieenth century that “the
essence of witeheratt was adherence to the Devil™ CFhomas, 1991: 334, This
misunderstanding snll persises, and e to light mostreeentiy i the rituaal abuse
cases of rhe Tire 1980< aid carly 1990,

I paracualar, the aceeprance of Wicea as an alternative form ot religiosiry in the
modern world is evident i the inclusion of Wiccans ar Inrertaith mectines,

Sces tor examiple, the collecred volumes edited by Harvey and Hardman (1996,
Fowts (19961 and Pearson o7 o 119988 Underoraduace courses which include the
stady of Pavanism and Wicen have been tught ar Barh Spa Universine College,
Brisrol. King's College, Lamperer, Lancaster, and Winchester. Posteraduate

rescarch on Wicc and Pacamsm is being conducted at all of the above
i I

insttuions, as well asg for evample, at Cheltenham and Gloucester College of

Higher Bducation, Goldsnuihs Colleee, and the Tondon Schoaol ot Feonomics,
Salomionsen (1996: 420 reports thar 197908 “the vear referred 1o by many of nn
wntornunes when it all happened: the Goddess movement burst forth in rull
bloom. The new gospel” was being spread through a number of important books
and conferences.” These publications include Christ & Plaskow, 1979; Stone,
19765 Goldenberg, 19792 Dalv, 1978 Ndler, 19795 and Starhawk, 1979,

\rerm which Favord herve, as tthe Cratt” s also used o denore Preemasonry and
Diruidr.

N6 evidence has ver been produced 1o prove the existence of pre-Gardnerian
Wicca, but the chums have otten been vehement. Doreen Valiente nowes that “the
real traditional witches, [ have been wold, were turious at the behaviour of Gerald
Gardner i “popularizing” the Old Religion and regarded such corerprises as the
openimg of his muoscum on the Isle of Man as o disaster”™ (Valiente, 19890 853, She
turther states that she thinks it was Robert Cochrane, who claimed to be a

Hereditry witeh, who “mvented the word "Gurdnerian™—originally as a term of

abuse™ Abid: 12230 and thar Cochrane “trequently expressed hatred of
“Gardnerians” L fand] relished the prospect ot having what he called “a Nighr of

the Long Kaves” with the Gardnerians™ (hid: 1295 Valicnte produces references
to newspaper articles which back up her recollections of division and denigration
beoween tradidonal and Gardnerian witches in the 19605 (ibid: 130-132).

Orion (1995 1453) lises several differences including a less formal and hicrarchical
ritual sevle which 1s more mventive and celebratory, Narive American intluences,

such as shamanism and drumnung, the superimposition ot ps_\'churhcmp_\‘ onto

Wicca, and the application of Wicea ro polirical activism.
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Salomonsen (199600 335 further points out that the Goddess Movement does nor

assoctare irsclt wich ehe oeculr, magical tradition or with Paganism; “Ja)lthough
Neopagan men and women) may worship the Goddess, women in the Goddess
Movement do not reeard them as femimisis ™,
I use here as specttic examples Faans Pricchard, 1976, and Ginzburg, 1992,
\though rhe burgeoning interest in hedgewircheratt Ted o the formartion of the
Associanion of Sohrary Hedgewitehes EASEH o 1994, 1t operares as a contact
orvanization only Solitary hedgewitches can use the association ro make contact
with cach other i order to share experiences and ideas.
Hution states that cunning foik are increasingly sioniticant as role models now
that the mdnvidaad pracuce ot witcheratt is coming imto cver graater vogue, but
they have hiede rddation to the esseanally conmmuanal character of mid twenueth
century pagamsm’ THutton 1996: 6-7),
Comment by Chas Chitton iciftonte uscolocduy, February 19990 1 -mai!
contribution 1o the Natwre Religion Scholars discussion group mnatrel-
It uscoloedur.
In 1995, when Dwas involved marpanizing the conterence Nature Relewin 1oday:
Yavenisiy, Shavicitiin: and L soleredos i e 199050 colleague sugeested inviting
Tanya Lohrmann, When 1 meationed this to my conact she old me char, if
Luhrmann atrended the conterence, British Wiccans would not supporr the
venture,
Wicc does not have any formalized vules as such. However, there are comimonly

accepted and observed rules within the refigion, this being one of them

Fhncgraatt (1995) presenrs an extensive drgument for the impornimee ot
cmpirical data i the study of rehgion, while emphasiziog the requirement that the
rescarcher maintains respect tor the world view of helievers which “encompasses
an empincalle pereeptible one wrd one or more meta-empirical realms”
(Hlanegraatt, 19950 10750 Scealso Patiek (19970 97 who states that “we are
accountable to the multi-level complesine of “truth” to present as complete and
comprehensive an interpretation as possible in the context ot broader social and
sprritual trends”,

Fam gratetul 1o Derck Retnburd who, wtter chairing a paper | presented on this
subject at the Association of University Departments ot Theology and Religious
Studies (AUIDTRS) conference i 1999, pointed out the simadaritics berwveen my
diagrany and the Johart Window.

Inaccurare *facts” which are known by both the community and the rescarcher are
likely to be sterconvpes, such as the ‘common knowledyge” that all wirches arc
female and have black cats, or that all witches are devil worshippers,

For further information, see Luft & Ingham, 1955,

Ct. Jan Go Plarvocet (1983: 0) who savs that “methods of collecting data and
interpreting them have a hermencurical setting: they are operared ina two-way

framework of interpretation intimately linked to the person of the investigator

and necessarily involving his or her subjeetivities in their operation™.
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