2.2 Believing without belonging
[bookmark: _GoBack]A student of David Martin, Grace Davie has succeeded him as the most influential Anglican Professor of the Sociology of Religion. Davie used the phrase ‘believing without belonging’ as the subtitle to Religion in Britain since 1945 (1994). It rapidly achieved wide prominence as a way of articulating the dynamics of British and European religion, not only in academic discussions, but in church debates and journalistic presentations. Building on Martin, Davie argued that the condition of religion in Western Europe was critically dependent on the reality of monopolistic utilities of official religion, whether established Protestant in the North or Catholic in the South. Like Martin, Davie recognised obvious variables: Ireland is northern European geographically, yet Catholic, and has enjoyed, until recently, sustained high levels of religious participation, as has Poland. In both cases, ethnic identity over against an imperial neighbour was interwoven with Catholic religion, resisting British Anglicanism and Russian communism. European religion therefore functions not in a religious free market, but in a context of a default religion of birth, which in turn is culturally overlaid by the particular interconnections of official and normative religion with the current cultural context and the relationship of the state to the present or former religious establishment.

For Davie, these official forms of religion retain a nominal sense of loyalty and identity. They are considered by many a form of public utility, useful and available at the point of need. Even when religious weddings have declined, they remain public utilities particularly in emergencies and for funerals. This sense of loose but enduring affiliation is reflected in the hostility with which habitual non-attenders may rise up in protest against any proposed re- modelling of ‘our’ parish church.

‘Believing without belonging’ makes a critical distinction between two dimensions of possible secularization, namely church attendance and personal belief. Wilson and Bruce argue that both facets operate within a secularization paradigm in which religion loses public significance. Davie’s approach, by contrast, emphasises that diminished participation may be accompanied by a retained assent to core religious beliefs and moral values. This is summed up in the phrase, ‘You don’t have to go to Church to be a Christian.’ Davie also draws a parallel with the decline in membership of other voluntary organisations. This trend was explored in the American context by Putnam (2000), for whom the shift from joining bowling teams to ‘bowling alone’ was considered symptomatic of a crisis of nonparticipative individualism, as a result of which the civic fabric of America was at risk of being undermined. With declining membership of political parties and trade unions, Britain has experienced similar trends.

Davie’s analysis leads to several important conclusions. First, if declining church
attendance corresponds with other patterns of non-participation, the significance of this trend should not be interpreted in narrowly religious categories. Second, if people are indeed in some measure continuing to believe without the practice of belonging, church attendance figures should not be considered coterminous with levels of belief. Third, Davie’s phrase indicates a complex relationship between the three major dimensions of secularization and relgious change - church attendance, religious influence in public life and personal faith. Davie does not deny that a significant measure of secularization and church decline has taken place, but she seeks to complexify scholarly interpretation.

The widespread adoption of ‘believing without belongng’ indicates that this epithet resonated as an important distinction between two aspects of religious faith and practice.  Nonetheless, the phrase has been subject to diverse critiques. In Scandinavia, for instance, high levels of nominal church membership - associated with the government’s provision of Lutheran funding through a ‘church tax’ – are combined with high levels of rejection of formal Christian beliefs. This has led to the reverse formulation as descriptive of some Western Europeans - belonging without believing (Hervieu-Léger: 2004). In some church practices, perhaps particularly those with a strong emphasis on creedal assent or conversion, the reverse emphasis to Davie’s has emerged, stressing the importance of belonging before believing. Alpha’s provision of a meal-based experience of community prior to any invitation to profess faith can be interpreted in these terms (Warner: 2007, 115-137).

Crockett and Voas (2004) provided a trenchant critique of Davie’s terminology. On their interpretation of the empirical data, measures of believing and belonging are ‘both declining generationally and at very similar rates’ (2004, 18). They conclude that it has become more accurate to describe the majority population as neither believing nor belonging. Davie herself acknowledged that the description is likely to represent a temporary and transitional phase, rather than a sustainable and enduring religious dislocation. This is equally true within a process of continuing secularization or within an era of resacralization. (Indeed, as we shall explore later, these cultural trends, while mutually exclusive at least to some degree, may nonetheless co-exist with contemporary Western culture.)

If people are not socialized into a particular discourse of believing and behaving, because the supportive framework of belonging is no longer in place, then the demise of belonging may result within a generation or two in the dissolution of believing. The decline in church attendance and sending children to Sunday
School and the emergence of essentially post-Christian school assemblies, which are less frequent, less religious and no longer introduce children to Christian hymns, Bible readings and prayers are all aspects of this demise of religious socialization. This process can be termed unsustainable believing beyond belonging. Like much of Tchaikovsky’s music, religion in the west may be concluding with a protracted but terminal diminuendo.

Jamieson’s studies of a ‘churchless faith’ explore the convictions of church leavers
(Jamieson: 2002, Jamieson et al.: 2006).  Although it might be expected that those who reject church involvement will in due course abandon their faith, Jamieson and his colleagues discovered that for many this was not the case. It seems that many church leavers find church just as boring or irrelevant as their non-Christian contemporaries. They share a cultural predisposition to be suspicious of and even alienated from institutional  religion. Nonetheless, Jamieson found that, even several years after giving up on church, the majority of ‘leavers’ remained surprisingly conventional in their faith formulations. This indicates a further category of committed believing with no time for belonging.

Classical secularization theory anticipated the demise of both belonging and believing, not only in a traditional Western Christian sense but more broadly in terms of the death of religion. Davie (2002, 2007) has more recently shifted her emphasis to vicarious religion.  Drawing on data from the European values survey, she identifies the emergence of an inverse relationship between believing and belonging. Among young adults, who represent the generation least participative in organised religion, levels of religious belief are actually higher, albeit not distinctively Christian, with increasing numbers affirming belief in the soul and life after death. This indicates a further possibility: believing differently and belonging less. Davie’s work has therefore identified a significant and intriguing inter-relation between believing and belonging, but their interaction is more complex and contested than might appear from the widespread popularity of Davie’s original phrase.

Davie argues that ‘vicarious religion’ represents a more precise description of the enduring pattern of western European religion. She defines this as “The notion of religion performed by an active minority but on behalf of a much larger number, who (implicitly at least) not only understand, but, quite clearly, approve of what the minority is doing”  (Davie: 2006, 24).

Drawing in part on Hervieu-Léger’s exploration of religion as an enduring chain of cultural memories (1986, 1999), Davie argues that religion in Western Europe continues to function in terms of a public utility, an official provision of religion at the point of immediate need, most obviously funerals. She argues that the old model of ‘latent belief and nominal membership’ continues to be normative outside the cities. Hervieu-Léger (2006) similarly argues that although individuals are assembling idiosyncratic cocktails of beliefs, these are set within enduring cultural legacies. As a result, she argues, secular France remains more Catholic in many underlying assumptions than might at first appear.

Despite her continuing emphasis upon the underlying durability of culturally embedded religion, Davie concludes that a shift is taking place in religious practice from ‘obligation to consumption’. Even in Europe, religion of birth is giving way to religion of choice. This is reflected in the growth of Anglican adult baptisms and confirmations, in contrast, though by no means at an equivalent level, with the decline in infant baptisms. The rites, she observes, have therefore responded to new patterns of religion.  

In British cities in recent years, two quite different forms of Christian religion have
reported growing congregations – charismatic churches and cathedrals. For Davie there is common ground, which resonates with wider cultural orientations, between these two quite different forms of religion: both provide opportunities to ‘experience the sacred’.  Despite these growth trends, Davie concludes that vicarious religion continues to be the dominant European pattern, non-participative but not explicitly or fully repudiating the broadly Christian underlying religious tradition.  She compares Britain with the United States, where there is no state church, the culture is more neo-liberal economically and religiously, religious ‘switching’ between local churches and denominations is far more common, and there is a high degree of mobility in the religious market. By contrast, Davie identifies, in the context of a public religious utility and the still predominant patterns of vicarious Christianity, the ‘immobility of British religion’.

Religion endures in Western Europe, despite the predictions of classical secularization theory, but in highly distinctive forms, shaped by the history of state-sponsored monopolies and the underlying correlation of religion with ethnicity. In this context, in the analysis of Martin and Davie, there appears to be least hope for the free churches, who lack the cultural advantages of the previously monopolistic forms of Christian religion. It is Catholicism and state-church Protestantism that have produced the transitional patterns of believing without belonging and the enduring legacy of vicarious religion. In this prognosis Martin and Davie agree with Bryan Wilson, who stated that secularization was ‘even more the disadvantage of Nonconformist denominations than to the Established church’. (1966, 14).


	
There are effectively two religious economies in Europe, which run alongside each other. The first is an incipient market, which is emerging among the churchgoing minorities of most, if not all, European societies, and in which voluntary membership is becoming the norm, de facto if not de jure. The second economy resists this tendency and continues to work on the idea of a public utility, in which membership remains ascribed rather than chosen. In this economy opting out, rather than opting in, remains the norm and is most visible at the time of a death.  Interestingly, the two economies are in partial tension, but also depend upon each other—each fills the gaps exposed by the other. Exploring these tensions offers a constructive route into the complexities of European religion in the twenty-first century (Davie: 2006, 33).
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