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ABSTRACT

Religious Identity:
A Micro-Level Sociological Study of Faith, Religi@amd Spirituality in the Lives of
Women in a Domestic Violence Shelter

Ph.D. Dissertation
Vivian Jacquette Rhoades

Graduate Division of Religion
Drew University

The purpose of this study is to examine the per@epiabout and the role of faith
and religion for women in a domestic violence srelfThe narratives of current and
recent past residents of a domestic violence sheilibe examined to learn whether/
how their faith provided meaning and/ or other stasice for them during their stay at the
shelter, and, conversely, what impact their timthatshelter had upon their faith and
religious involvement.

The time spent living in a domestic violence shieliea time of upheaval and
change. One is cut off from, and often terrifiédame’s life partner, and forced with the
choice of whether to continue that significant tielaship. Further, due to fear, lack of
transportation, distance of the safe-house fronsam&n neighborhood, and assorted
interpersonal “fall-out,” one may also be substhticut off from other significant
sources of support, such as family, friends, cokenrs, and religious community. At the
same time, one finds oneself sharing a room wittisochildren in a house shared with
several strangers and their children, having tmtiatg numerous social institutions and
rules — from the advocates and the safe-housé itsehe welfare system, the criminal

justice system, and so on.



Using narrative methodology, this study appliesrthero-level sociological
perspective of Symbolic Interactionism to inquib®at the religious identities of current
and recent-past residents of a domestic violenekesh Religious identity is approached
as part of a “cultural tool kit” which is developadd maintained in coversation with
significant others from early childhood and throaghlife. Depending on their life
experiences, victim-survivors demonstrate diffespgitual “tools” in their tool kit
(institutional affiliation, personal spiritual prtaces, etc.) and differing abilities to use and
adapt these tools in time of upheaval. Open-endedgtives, allowing each woman to
tell her own life/ faith story, were analyzed tqkxe the themes about how domestic
violence shelters and religious organizations cdetiter meet the needs of victim-
survivors. Five major themes were discovered enrtarratives, and these are examined

in the conclusion of this work.
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Introduction

Her room was small. High above the bed was a singhdow. The windowsill
served as a shrine, filled with religious figurines sign that read “God is love,” another
that read simply “faith,” an angel holding a sidpattread “Jesus.” On the opposite wall,
atop her dresser, was a large Bible opened to dwarife verse — Psalm 118:6, “The
LORD is on my side; | will not fear: what can man do unte?” “Man” had done much
to her, in fact — both in the person of her husband in the various social institutions
which had failed to help her. Yet in spite of fe fiilled with horrors beyond words, she
told me that she “likes believing” that God is car Bide.

Her faith was strong. She was not naive or untteby her troubles, and she
had certainly done all that one could do to trynake a good life for herself — no matter
how many new beginnings it might take. Yet shevwksbe could not control everyone or
everything, and she was resigned to all that Gatlilmatore for her — both the good and
the bad. She advised me not to “argue” with GotléwHe got something in His head.”
She told me that there is a reason for everythiag happens, and “not everything that
happensto you isfor you.” She explained that sometimes things happeallow a
person to be an example to someone else. She‘Bagtything is either a blessin’ or a
lesson.”

She had come to the domestic violence shelter amckeof yet another new
beginning in her difficult life. When she signdwtshelter’'s pre-defined safety plan, she

added two items: “live in a small town where ey knows you” and “pray.”



Method of Research

The executive director of Transitions House invite@ to do this study and
facilitated the details, including recommending sthstudy to Drew University's
Institutional Review Board (I.R.B.). The reseantilized a two-pronged approach of
participant observation and personal interviews. gAestionnaire was originally
proposed, but was disallowed by the I.R.B.

Prior to the beginning of any interviews, the skeltlirector allowed me to
become a participant observer both inside and deitsh the shelter itself. Helping inside
the shelter (facilitating a craft class and othatias) gave me an opportunity to meet
many of the residents and learn the general rouwdfnine shelter. This also gave the
women an opportunity to become comfortable talkivith me. Helping outside the
shelter (doing promotional activities) helped megémge the community’s awareness of
and attitude toward the shelter. In the meantinaso visited many area churches and
local events in order to understand the commumtywhich these women live and
possibly worship.

After my period of participant observation, Traisis House provided a meeting
space (following I.R.B. guidelines) where | coul@éen privately with individual residents
participating in the study. When needed, the shsliaff also transported the residents to
and from this meeting space. Transitions Houseeskea gatekeeping function in that
they determined which residents would be contaetledut this study. Although it
initially appeared that this might result in a sénpf women who would only cast the

shelter in its best light, | found that both thsidents and staff who were interviewed
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were quite upfront about both the positive and tiegaexperiences they had with
Transitions House.

| met with each of the participants individually finree or more sessions. | had
previously met all but one of the participants dgrmy participant observation period at
the shelter, although one did not remember mexpliagned that | was studying how their
religious beliefs, practices, and affiliations atied their understanding of the violence
that they experienced and their stay at the shaemwell as how their experience of
violence and stay at the shelter affected theigimls beliefs, practices, and affiliations
(cf. Sharp 2013). Each woman allowed me to recardconversations.

During the sessions, each woman was asked to e@dneat own biography. |
asked her to divide her biography into the “chagitass she saw it, and to tell me about
the people and events in each chapter. Due teetsiiy guidelines for this study, | was
not permitted to do any type of questionnaire ad wery limited in being able to ask
direct questions. My role was to encourage eaclicgmnt to share her perceptions
about significant persons, self, God, and the meyents of her life. | also asked her to
discuss her stay at Transitions House — its sigamite for her, how/ if it changed her
religious/ spiritual practices and beliefs, how hargious community (if any) perceived
her shelter stay and what resources they proviaéet, etc.

My approach to these participant-led conversatfollewed Nancy Ammerman’s
approach, of which she said, “I only asked enougéstjons to make sure that certain
topics were covered” (Ammerman 1987, 13). Like Aenman, | sought “understanding
and richness of detail” (what Geertz referred to‘tagck description”) as opposed to

guantitative testing and comparative data (13glsb followed David Heller's lead by
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allowing participants to explain for themselves whvas most important — to name and
define the Ultimate in their own terms (Heller 198@). As the women narrated their
biographies according to the events that were fsoginit to them, | asked them to include
their relationships to their Ultimate and to rebigiand religious practices at each stage —
recognizing, of course, that these narratives may dolored by their present
understandings.

These conversations yielded extensive material taltoe lifelong religious
identity development of each participant. Althoubis study is based on a very small
sample, the richness of its depth helps to shdd tig the role of faith and religion in the
lives and development of particular survivors. BErstlanding the particular details of
these lives in this exploratory study may providees for broader future studies into
guestions about when, for whom, and under whatigistances faith and religion may be

helpful or harmful to victim-survivors.

Participant Data

Beginning with a pool of only recent residents, snahthe possible participants
were unavailable to participate. Some had movedaoaway, while the whereabouts of
others was unknown. Some were very ill or dealith major life problems. Some had
died. Some were not ready to discuss their stopigslicly (like the traumatized
Holocaust survivors after World War IlI). Those whamained from that initial pool
were eager to tell their stories, believing thahdso could help themselves and others.

The four women participating in this study covewide variety of the spectrum

of women who turn to domestic violence shelterfieyiranged in age from twenty-four
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to thirty-seven. All were white and heterosexualthough not all of them considered
themselves religious, the only religion they weire dialog with” was Christianity. One
woman was married, one widowed, one divorced (ipleltitimes), and one never
married. The number of living children of thesemnan ranged from 0 to 4, although
miscarriages, child deaths, and custody issuesefigtominently into their stories.

Two of the women had some college education, omeahhigh school diploma
earned through a vocational school, and one hatedas G.E.D. All of the women
would probably be considered working class or lgwleough some believed or tried to
present themselves as higher. One woman dealtdefthession and grief, one had many
run-ins with the legal system, and two had seveeatal issues. Two of the women
received disability income (one due to physical bpems, the other due to mental
problems).

The types of violence encountered by these womardjaas did the age of onset
and the nature of their participation in the via@er(Johnson 2008). Two of the women
experienced violence primarily as adults, although without childhood precursors.
One of these two women experienced what Michaehslam called situational couple
violence (mostly involving psychological abuse)e thther of these two was involved in
what he called mutual combat (both physical andclpsipgical in nature). The
remaining two women better fit the classical idé#he “pure victim.” They experienced
multiple forms of violence against them (perhapsstiyosexual in nature), never
perpetrated the abuse (except for rare instancéghting back), and the abuse began in

early childhood.
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Theoretical Perspectives

This work applies the Symbolic Interactionist study religious identity
(including the broader Meadian tradition within Ebagy) to the experiences of women
who have recently lived in a domestic violence el The purpose is to better
understand the way in which particular women refattheir faith, religious institutions,
their understandings of the violence they have ented, and their experiences at the
domestic violence shelter.

G. H. Mead and his successors provide the key d¢tieal understanding of
identity formation by explaining it as playful, @rsubjective, and ongoing. Peter Berger
expands on Mead’s ideas, provides details of tlteakpation process, and explains the
three-moment dialectical process between self actty. Many of Berger's concepts
are critical to this study, including “plausibilitgtructure” and “alternation.” Nancy
Ammerman’s Symbolic Interactionist twist to the twgaradigm” of the sociology of
religion encourages the recognition of religiorthe “everyday” — i.e., religious practices
outside of religious institutions and religious fpemances in “secular” spaces (cf.
Meredith McGuire’s interest in nonofficial religioand Ann Swidler's concept of the

cultural “tool kit”).

Ethical Concerns

My study focuses on the narratives of four receagtf@and current residents of a
domestic violence shelter in a small, rural Midweesttown which | refer to as “Our

Town.” For reasons of confidentiality, | simplylickhe shelter “Transitions House” and
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did not disclose information that can be used @ity its location. For this reason, |
did not include local publications that | used ig bhibliography.

For the same reason, pseudonyms have been ustw fparticipants and others
mentioned in their narratives. Since my concers wih the experiences of the actual
shelter residents, | did not engage in the usuatocdlage methods used by most
researchers of intimate partner violence (IPV)hsag combining several stories into one.
However, | did not disclose details that would havade these people recognizable to
readers of this work.

Because victims of domestic violence are a “preagroup,” my study was
rigorously reviewed by the Drew University |.R.Bhe executive director of the shelter
(who invited this study) wrote to the I.R.B. in gt of my proposal and was actively
involved in planning the study itself. My previowsork as a victims’ advocate and
trainer of victims’ advocates made me familiar wathsafety protocol for myself and the
study patrticipants.

Although the Drew I.R.B. initially required thatdhnterviews take place at the
shelter, the director and | provided over a dozmasons why that was actually not the
safest place. Upon learning of this, the I.R.Bead to defer to our expertise and allow
the conversations to take place at locations pealidr agreed to by the executive
director which were to be decided on a case-by-basis depending on the needs of each
participant. The university did not allow a writteyuestionnaire and only approved
participant-led conversations with minimal inputrfr me. All contact with participants
was done through the shelter or in ways approvethéyshelter to protect the safety of

the participants and the researcher.
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Participants signed consent forms before the sfaour conversations and were
regularly reminded that they could choose to wiglmdfrom the study at any time. They
were also informed of how they could contact thelteln and the local counseling agency
if telling their stories brought up painful memarithat they needed help to deal with.
Participants also signed consent forms allowingveosations to be recorded, and each
session began with a recorded message of theiparicagreeing to be recorded on that
day. Participants were assured that the interviémselves (recorded and transcripts)
would be secured by me and that no other personidMo@ given access to them,
although they also understood that extensive pwstiof those interviews would be
published. They were also informed that there wereight or wrong answers, that | was
only interested in their experiences and perceptioNith regard to religion, people with
any religion or none were welcome to participatd @ere assured that no attempt would
be made to “convert” them to any other belief syste

Early in the interviews, | became concerned with tompetency of two of the
participants. | checked with them and with the Iteheregarding their fithess to
participate and to see if a guardian also neededree. After receiving assurances that |
could proceed, | took extra measures of protectidth these two participants —
reminding them at each session that they weretfragthdraw at any time and how to
contact help if needed.

At the end of the interview process, | asked eaatigipant if there was anything
that she wanted to change or delete from our ceatiens for any reason (fear of
reprisal, regret for disclosing, misrepresentingy dacts, etc.). Only one shelter

employee asked me to leave out one item becaustelsitewould reflect poorly on her
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employer. None of the shelter residents changecktoacted any of their statements.
Participants were given debriefing information theiterated most of the main points of
the consent form — voluntary nature of the studypwo contact for help, who to contact
with questions about the study, purpose of theystadd a list of literature on the subject.
| also informed the participants that they shoudtl take the debriefing form with them if

they believed it would lead to a potentially unssiteation for them.

Personal Location

| have worked in a domestic violence shelter agcans’ advocate and a trainer
of other victims’ advocates. Like contemporary |IRAsearchers, both appreciate the
feminist foundations to the domestic violence mogatmwhich brought attention to the
problem of IPV and began the social reformationgdee to combat the problem
(changing laws, establishing shelters, eai)l understand that even greater help may be
offered if we take into account the agency andwiddial identities of victim-survivors
(as opposed to the one-size-fits-all approachdspiiealominated in the early decades of
the movement).

Like most Americans today, my own religious idgntis complex and multi-
faceted — though perhaps a little more complex theamy because of the particular
opportunities | have had to encounter many othghda In terms of heritage, | am
descended from two Protestant denominations: Rerskns and Friends. Beginning
from an early age, | had the opportunity to atteeligious services and/ or Sunday
Schools from a wide variety of other religious greu As my studies of religion

expanded, | encountered an increasing number dadndiexations, world religions, and
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some new religious movements. To a greater oetesdent, the concepts and practices

of many of these have been incorporated into my k@Ngious identity.

Organization of the Study

My Dissertation Committee suggested that | gear study to “the interested
college professor,” so that is what | have donehe Drganization of this project will
proceed as follows. In the Part 1, | go into madeg¢ail about the methods of this study
and about narrative methods in general. | wilethyi introduce the four participants in
this study and identify the three themes of thanratives.

In Part 2, | will introduce the micro-level socigioal approach of the Meadian
tradition, focusing on the interpersonal and “pldy/fnature of identity development.
According to this tradition, identity or self is nsomething to be defined substantively,
but exists in dunctionalandongoingprocessin dialog with others (Mead 1934). Thus,
ideas of self and society are deeply intertwinedried through our playful interactions
with those around us. Mead’s ideas were borrowededaborated on by Herbert Blumer
(Symbolic Interactionism), Erving Goffman (Dramagimal Approach), and Peter Berger
(Social Construction).

These micro-level sociological theories will be gl@gmented by other research
and theories which further the Meadian traditiod'sa of socialization and identity as a
lifelong process of development in “conversationithwsignificant others. Together,
these ideas extend into understanding the “legiginspace for religion (as opposed to a
secular viewpoint of its irrelevance or falsehoa)d help us to understand the

development and maintenance of religious identithis will prepare us to examine how
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particular women interact with the religious enwineent in which they exist — i.e., a
micro-level approach to the sociology of religion.

In Part 3, | will present the context of this studthe shelter and its interaction
with the community. Because identity formation @rscin conversation with one’s
environment, this serves as important backgrounduriderstanding these women’s
narratives. | will explore the shelter as the rawironment in which these women live
and interact with staff and other residents.

Part 4 presents the case studies of the women éass focusing on the three
themes that were identified in Part 1. The conoclugxplores five concerns about the

relationship between IPV, religion, and the she#ieperience which arose from these

case studies.
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1

Methods

In the new preface to his second editionTéle Wounded Storytellg2013),
Arthur W. Frank, professor of sociology at the Uarsity of Calgary, explains why
writing about his own illness iAt the Will of the Body1991) did not totally assure him
that he was not “crazy.” He needed the narratofesther people. “That is the book’s
consistent message about why suffering needs stbhie wrote, “to tell one’s own story,
a person needs others’ stories. We were all, llzesh wounded storytellers” (Frank
2013, xi).

Although my introduction briefly covered my methdalgy, it is important to
spend some time explaining in detail to the inte<ollege professor my method of
research. The following sections explain the bé&sisthe qualitative research method
that | have chosen to share the stories of thesarkable women who are wounded
storytellers — survivors of intimate partner viaten(IPV). Scholars note that the
interpretive/ qualitative approach to research dhdory has produced “a quiet
methodological revolution” and “the extent to whitjualitative revolution’ is taking
over the social sciences and related professidaelisfis nothing short of amazing”
(Denzin and Lincoln 2005, ix). Such narrative noettaims to characterize how people
experience the world, the ways they interact togrethnd the settings in which these

interactions take place. Qualitative research hasome increasingly important in
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sociology, particularly in the micro-level sociologl approach of Symbolic
Interactionism.
Setting

My research takes place among women who have tgcanalyed at a domestic
violence shelter in a small rural community in thedwestern United States. The
population of the town is about 11,000, while thepylation of the county is about
30,000 (U. S. Census Bureau 2012). According tesee data, nearly everyone in the
community is white. Most people have no post-sdaoyeducation, and the community
IS experiencing tough economic times.

Religion has played a central role in communitg firoughout the history of the
county. The available statistics show that ab@#% 4of the people in the county are
affiliated with a local religious congregation (Asgtion of Religon Data Archives
2000; Social Explorer 2009). | compiled a listazea churches, beginning with public
sources of information (such as the phone book #m internet) and adding
congregations that | discovered via alternative hoa$ (such as word-of-mouth and
simply going down each street). By my count, tremeeabout 47-50 churches in (or very
near) the town, besides the ones in the surroundilages and countryside. Since about
97% of religiously affiliated residents of the cowrattend and/ or are members of
Protestant Churches, | attended twenty-two of tr@eBtant churches that were within
(or very near) the city limits as a participant@b®r. | was able to return for a second or
third visit to some of these churches. This helpedto understand the complexity of the

local culture (Holstein and Gubrium 2000).
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The people of the town and of the churches | wdsitge quite active in
fundraising and other activities that benefit tleneunity. Some of the churches have
some relationship to the local domestic violencelteh — displaying its literature,
participating in the annual toiletry drive, invigjrworkers from the shelter to speak at the
church, etc. There is little direct teaching witlihe church setting about intimate partner
violence, but there are inklings of ways that tkisteng relationships could be deepened.

The local domestic violence shelter serves ressdehthe county described above
and an adjoining county. It is located on a busses in a residential neighborhood in the
town described above. The precise location hdsetkept secret in order to ensure the
safety of the residents, but it is also the “wdegpt secret in Our Town,” according to the
executive director. Like the community, the shelteexperiencing difficult economic
times. Because of this, it currently operates vdtlskeleton staff and offers fewer
services than it has been able to do in better@oantimes.

Filled to maximum capacity, including doubling-upfamilies in bedrooms and
counting cribs, the shelter can house approximatebnty people. However, under
ordinary circumstances, each family has one bedroomself, with all family members
sharing that room. Bathrooms must be shared wiin @r two other families. The
common areas of the household are a playroomijreglroom, and a kitchen. Sometimes
a one-car garage is available for a resident’s use.

The shelter in this study is similar to other skratin several ways — including the
size, length of stay, and problems experiencechbyr¢sidents (Lyon, Lane and Menard
2008). According to the only major study done amestic violence shelters, the most

common problem encountered in the shelter itseff eanflict with the other residents in



23

the shelter (32%). Transportation (24%), lack afgry (16%), and problems with
shelter rules such as curfew, chores, monitoritg,(#6%) were also problems identified
by residents (Lyon, Lane and Menard 2008, 10-181@3. Participants in my study
identified some of these same issues as problethsthis shelter.

Research Process and Access to the Shelter

The executive director of Transitions House invite@ to do this study and
facilitated the details, including recommending sthstudy to Drew University's
Institutional Review Board (I.R.B.). The reseantilized a two-pronged approach of
participant observation and personal interviewsorRo the beginning of any interviews,
the shelter director allowed me to become a pgaditi observer both inside and outside
of the shelter itself for a period of approximatehe year.

Helping inside the shelter gave me an opportumityneet many of the residents
and learn the general routine of the shelter. Myied were numerous, including:
handling crisis calls; spending time with resideasl past residents (talking, watching
TV, sharing meals, etc.); accompanying residentsdort; facilitating a craft class;
leading a job skills class (teaching how to writeeaume, how to find work clothes on a
budget, how to set goals, etc.); helping residéint a G.E.D. program and study for
their diploma; counseling women on career and dduga opportunities; processing
donations; performing clerical work; performing akeés and move-outs; checking
residents’ chores; performing routine safety cheakshe premises several times each
day; carrying out lock-down procedures in emergen¢in ways not to alarm residents);
training new staff members; sanitizing rooms betwessidents; cleaning employee-only

areas (such as offices and bathroom) and outsekes;ashopping for household goods;
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arranging parties and luncheons for residents asl pesidents; providing overnight
“sleep staff’ duties; transporting residents to@ppments (medical, financial, legal, etc.)
and reporting back to the shelter about the reshdtiping the women fill out forms (for

assistance, etc.); dispensing medication (and ynegfthat it was taken correctly);

designing improved forms for various record-keeptagks; encouraging residents in
their progress and helping connect them to othdrs lhad experienced similar things
(via events and classes scheduled, developing & bbaeesidents’ poetry, etc.); and
transporting past residents to shelter activiti®pending this much time with the women
also gave them an opportunity to become comfortikéng with me.

Helping outside the shelter helped me to gaugedhanunity’s awareness of and
attitude toward the shelter. These duties were algnerous, including: speaking at
local churches; taking campaign and/ or sheltegrdiure to local businesses and
churches; organizing domestic violence educati@wivities for community groups;
networking with local groups and individuals whoutth help women with particular
goals (youth activities, resume enhancement, vekmtwork, crafts, etc.); creating an
email list of community members and churches whaotea to receive regular updates
about the shelter; working with area businessegrémote the sale of crafts made by
shelter residents; planning a quarterly newsletissjsting with a training event for law
enforcement officers; working with law enforcemanthe Visitation Center (operated by
the shelter); and marching in parades. As has baggested in numerous studies, my
extensive interaction with the shelter and the camity enhanced the research process

(Loseke 1992; Nason-Clark 2000; Wendt 2008; Winleaim2004).
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Certainly my cordial relationship with the execetidirector, the board of
directors, the shelter workers, and the residelsis facilitated the research process. |
was considered to be like any other shelter workusted with the intimate details of
residents’ lives and the work of the shelter. koee knew that | was there doing
research, yet residents and staff were very opeh wie throughout the period of
participant observation. By the time the participabservation phase of research ended
and the formal interviews began, two participaetsembered me, one who had met me
did not remember me, and one had never met mehentiirst interview.

Process of Interviewing and Observation

The executive director of the domestic violenceltshanvited this study and
oversaw the details. She and another shelter g@leviewed recent shelter records to
determine which residents were available to pgaie. The other shelter worker then
contacted the residents being considered for ttugqt to inquire who would be willing
to discuss the project with me. All of those cated by the shelter agreed to discuss the
project, and the shelter made arrangements for andiscuss the project with each
woman by phone or e-mail.

All of the women were excited about the projectlidved it would be very
helpful for those helping victim-survivors of intate partner violence, and wished they
could participate. Of these, four were both retadyell their stories and commit to the
multiple interview sessions that would be requidhte to the nature of this project
(Charmaz 2002). Fortunately, these four women gutde be ideal for the nature of this

study, representing the diversity of the women e@rvy this shelter in numerous ways
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(the type of violence experienced, the nature efrtinvolvement in the violence, their
ages, number of children, marital status, othebleros they faced, etc.).

The domestic violence shelter provided a meetiragespn a safe location. They
also provided transportation for anyone who neatleVhen the women arrived at the
first interview session, | reviewed the project ghd necessary paperwork with them.
They signed the informed consent papers and theeagnt to record sessions. | showed
them around our meeting area, making sure they khew could make use of anything
they found there to help them with their narrativesy., paper, pens, crayons, colored
pencils, domestic violence literature and checklisttc.) or to simply be more
comfortable (e.g., refrigerator, restroom, smolanega, etc.).

After this, we began the first interview/ conversat (lasting about an hour).
Although all of our conversations were participéed-and informal (cf. Ammerman
1987), this one was the most formal so that | comldke sure we laid certain
groundwork. | began by asking each participanth\are you? How do you see
yourself?” | invited her to answer as completely she wished (e.g., a physical
description, emotional description, a relationasalgtion, likes and dislikes, strengths,
etc.) Next | asked her to tell me about her faroiflprigin (e.g., number of people, how
she described them, her place and role in the yamit.). | also asked each one about
how she would describe her current situation antkdr@und. Again, | invited her to
answer as completely as she wished (occupatiomerdufamily situation, social class,
etc.).

Next | asked each woman to think of her life agaaysand consider where the

major divisions or chapters would fall. | had leiite out a very basic outline which
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would serve as our guideline for the upcoming cosstons. Some women took this

opportunity to go into a great amount of detail atheertain parts of their lives, giving me

additional narrative data to compare later whey o to those “chapters” in subsequent
interviews.

| then asked each woman about what she thought tifeaUltimate, allowing her
to define and name it for herself (Heller 1986)offered certain prompts in case anyone
might be confused by what was meant, explaining ttia could be God, Goddess, the
Universe, a spiritual force, etc. All of the womiewlicated that they wanted to use the
word “God” and masculine pronouns, though one us&bd” and “Jesus”
interchangeably. | then asked them what they thbagwhen they thought about God.
As will be discussed in more detail later, two bé women chose to draw images and
two did not (cf. Rizzuto 1979). When one woman ki#éiculty visualizing the image
that corresponded to her verbal description, | sttbtver computer images of the words
she had chosen. The God representation each woesanbed proved to be emblematic
of the way in which she went on to describe theartgnt themes of her life.

Finally, I concluded the first interview/ convelisat by setting up a method of
safe contact and an interview schedule that s@sgedh participant — the timing, length,
frequency, and number of expected interviews. dverage number of interviews was
five (including this first one), though the actmaimber was determined by the “chapters”
she laid out and how long she wanted to talk dueiach session. All future sessions ran
at least an hour, but some participants wantedaplenger (even two or more hours) to

cover more ground or to just have a person torligteheir stories.
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The remaining conversations (four or so) were verprmal — led by the
participants as each described the “chapters” ofifeeto me. Since each woman had
already provided her own outline to follow, litilgput was needed from me other than to
be an engaged listener. As Kathy Charmaz (2002esyr“The first question may
suffice... if stories tumble out.” If needed, | wduthime in with questions about the
significant people in her life; her relationship @od, church, religion, and/ or faith; or
simply ask for clarification of what she was namgt | asked open-ended questions to
encourage her to continue to take the lead in &eation.

When each woman discussed her stay at the shietiet,inquire about certain
topics (if she had not already covered them) — &bat led her there and how long she
stayed; how her personal faith related to her dati® go to the shelter; how significant
the shelter stay was to her (e.g., a new “chaptetiBw others (including her faith
community) viewed her stay there; how it impacted teligious practices and beliefs.
Some of the participants made use of the domesgilence checklist in describing the
violence she had experienced.

In the final interview/ conversation, | asked faryafurther clarifications; asked
her about her religious affiliation, practices, iefd, etc., today; asked whether, and in
what context, she had heard domestic violence sszliwithin her religion; and asked
about how she envisioned the relationship betweemnedtic violence shelters and faith
communities in the future. | then asked her foytlaimg she would like to add, omit, or
amend from her previous statements and went oeetlleébriefing paperwork with her.

The open-ended, participant-led conversationalriecie which | used is optimal

for this type of interpretative, qualitative resgalsee, e.g., Ammerman 1987; Charmaz
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2002; Denzin and Lincoln 2005). Interviews wereorged and | typed up the
transcripts. | also made notes about each wom@derseanor during all parts of the
detailed interviews (D’Andrade 2005, 90-91; Gubriand Holstein 2009, 89).
Small Sample Size

Questions regarding the small sample size of thidyswere discussed in the
earliest stages of my prospectus development.al@brt my intense exposure to context
and the deep interaction with women and staff @ppration for these case studies helped
immensely. Since | was attempting to look at ahmbblem in a new way, my advisors
agreed that it made the most sense to seek matepith- and detailed information from
fewer people. In doing so, it had a better chdaoadlow participants to frame things the
way they saw fit (as opposed to researcher’s inmgosategories). This is what lies
behind Herbert Blumer's method of Symbolic Intei@uism (Blumer 1969). This depth
is beneficial in itself, and it also opens the wayormulating questions for larger studies
later (cf. Riessman 1989; 1990). To approach adrew type of study with a large
sample size would necessitate using methods thghtnmot get at the heart of the
meanings that people studied have for themsel8esthe smaller, more detailed study is
both valuable for its depthAnd for its exploratory nature that may benefit fut(ieger)
studies.

After the first draft of my prospectus, Dr. Donitekoseke (a sociologist working
in the tradition of Symbolic Interactionism) comnbeoh

Be aware that not all people agree that extremabllssamples constitute

adequate data upon which to base arguments.... efhauological

adequate justification is that the topic is so eahialized that it is

necessary to do an in-depth exploration (and oae dbesn’t implicitly

diminish the value) is that a small number of imews is necessary
because you'll need an in-depth analysis in oraerumderstand the
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complexity. Further, there is an inverse relatiopsetween quantity of

data and depth of data. The fewer interviews yaueluse the more

detailed and rich these interviews will need to Havomen will talk with

you for hours (rather than minutes) you might bke &b offer convincing

data with a few cases (July 9, 2009).

My committee and the Prospectus Committee agrewtitee final version of the
prospectus indicated that | would be writing thesecastudies of only three-to-five
people. Dr. Roy D’Andrade acknowledges the debaty small samples, but suggests
that when one explores cultural models it appdaas there is shared agreement among
informants, noting that this is much like some arefbiochemistry in which a universal
process is discovered in the cells of five or siicen (D'Andrade 2005, 98-9). Dr.
Roberto Franzosi, Trinity College, Oxford adds: udh of the sociological debate
between quantitative and qualitative approachesckatered on the issue of sample size
— of the small “n” of ethnographic approaches.” stggests that it is time to study the
particular (Franzosi 1998, 547-48).

Furthermore, numerous scholars have used smaliestedfectively. Catherine
Kohler Riessman of Harvard Medical School and Sraitllege uses narrative analysis
from three research interviews (1989). Shondralreka Nash of Morehead State
University has effective scholarly analysis in aner of journals using two or three
detailed narrative interviews (Nash 2006; Nash dtesterberg 2009). Norman
Giesbrecht and Irene Sevcik have five women paadtaig in their study (Giesbrecht and

Sevcik 2000). Dr. Loseke’s suggestion certainlg hreerit for both my study and others.

Narrative Method

Narrative is present in every society and in evagg. It is simply with us, like

the air we breathe. Narrative is the story. Iniernational and transcultural. Narrative
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has become increasingly important in the field @figlogy because all human groups
and all classes of people have their narrativéspiings from the very foundation of
humankind. The impulse to narrate naturally arisesnost human situations. Case
studies, such as the multiple interviews conducteth the IPV survivors in this
dissertation, are packed with sociological inforimat As Donileen R. Loseke has
emphasized, scholarship has shown that culture uifatceted and personal identity
narratives have created multiple thought commuiéied local cultures (Loseke 2012,
254). One must remember, however, that myth, légeonversations, news items, and
many other human creations also have narrativeeptes\arratives have value for many
disciplines of scholarship (Kirkman 2002).

Narrative can do a lot. Catherine Kohler Riessrmaused on the meaning of
stressful life events from the narratives of twonnad one woman who faced marital
infidelity (Riessman 1989). Each has similar gsribut had different responses to the
stress engendered by the situation they were ach Etory had a turning point. The way
they defined the situation was reality for themheTquestion is, of course, why some
individuals under intense stress develop healthraedtal problems, while others under
similar situations remain healthy and resilientie®®man points out, “Not only would
guantitative methods have missed the importanemdffces in meaning among the three
stories, traditional qualitative methods might haagwell.” Unfortunately, she regretted
that she did not have a complete biography ofiteeof each individual, so she could not
answer the question of where personal historynfif749). Her later bookivorce Talk
expanded this theme (cf. Rector 1999, 67 for smplasitive statements on qualitative

method as the best method for feminist research).
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Narrative enhances the ability to analyze and ns&kese of a particular situation,
because it reconstructs and interprets the pastrative analysis can give meaning to the
human experience in the world. Close attentiotheofacts can lead to discovery of a
concept or may verify other concepts, while disemge a complex cultural milieu
(D’Andrade 2005; Gubrium and Holstein 2009, 19Tp analyze narratives, one must
establish the social context, pay close attenteomhée narrative (plot, emotions, major
characters, etc.), discover the moral of the nagafrom the viewpoint of the
interviewer, and categorize the development of dharacters in the narrative. While
unraveling and analyzing the meaning of the nareatone must try to avoid “moral
evaluations” (Loseke 2012).

The modern textbook on this subject is Jaber F.ri@oband James A. Holstein's
Analyzing Narrative Reality (2009). The authorste,

Stories in society deploy a distinctive reality redowith a preferred form

of analysis. Because the reality in view is admth the substance of the

stories and the activity of storytelling, it is iemative that in addition to

what is said and recorded on any occasion, resear@o out into the

world, observe and listen, and document everydagtizes (15).

Using Herbert Blumer’s (1969) argument that conegpe as much procedural as
theoretical and following Erving Goffman and othdPsofessors Gubrium and Holstein
consider the social organization of the story (Guhrand Holstein 2009, 25). The work
of the narrative, the environment of the narratinel the adequacy of the narrative cover
many of the same points that have been expresseathiegy scholars in this methods
chapter.

The question arises, “Do narratives have border&@tording to Gubrium and

Holstein, the discernible topic (even if the toanclear) is a kind of border. This topic
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develops in a particular way as the narrative wisfobecoming a plot, and finally a
theme develops. The authors emphasize,

While it is possible for a story or storytelleraonounce a theme, themes

are usually identified by listeners or researclarsinderlying patterns of

meaning” (225-26).

In narrative analysis, the researcher must remetdagry Charmaz’s suggestion
that “silences have meaning, too” and silence ‘ifigg an absence — of words and/or
perceivable emotions.” Ascertaining the culturd aontext is crucial in such situations
to determine the meaning or boundaries expresseédhensources of silence (Charmaz
2002, 303; cf. Fivush 2010; Frank 2010, 107).

As she discusses narratives of chronic illness,r@aza reminds us all that
narrative analysis must take into account the *s#ifthe interviewee and the essential
attributes both lost and gained throughout theqresdife.

Self

Narrative method is key to understanding the conoéphe “self.” Edward P.
Wimberly declares that “narrative theory has emem@e an essential conceptual resource
for understanding the development of the human opatgy” (Wimberly 1999,
174). Individuals attribute meaning to their ewday existence by creating frames of
reference. These “centers of meaning” (images,bsysn stories, concepts, etc.) are
“essential for human growth, development, and faansation.” Arthur W. Frank adds
that “a self is born in stories” (Frank 2013, 62).

The development of the “self” is theorized in a m@mof disciplines. Because a
young child has no choice of significant othersiiglogists Peter Berger and Thomas

Luckman write that his or her “identification witthem is quasi-automatic” (1966,
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134). This means that the internalized world is thorld for the child — “the only
existent and only conceivable world.” The taskpoimary socialization is complete
when the child has internalized the roles and rofesociety. This is where a “self’ is
usually formed (Wuthnow, et al. 1984, 45).

Berger follows the school of Symbolic Interactioni€losely with regard to the
“self,” except that he emphasizes one point thay ttlo not: the specific local, social
context in which the formation of the “self” occussthus allowing for differences
brought about by race, class, gender, etc. Acogrdd Berger, internalization is not
merely a cognitive assent, but the participatiorthef full, conscious being, as a result
from the affective connection to and identificatisith the primary caregivers (Berger
1963, 137). The individual now possesses “a salfaworld” and is now a member of
society. Socialization, however, is never a cotgaeprocess. Just as the “self” was
created concurrently with the “world,” it is maimtad through secondary socialization
which involves the “acquisition of role-specificduledge” (138). Threats to the “self”
occur when the taken-for-grantedness of the waldhiallenged. A child’s interactions
with his or her early caregivers pave the way tbssguent understandings of self and
others.

All of the women in my case studies are affectedvinjence and abuse. The
guestion must be raised: How does violence andeabffect this intersubjective process
of developing and maintaining a self within a w@rldr. Carrie Doehring states, “In my
pastoral ministry over the past twenty-five yeatsave found that almost all careseekers
are dealing with one or more of three issues: , lggdence, and healthy or unhealthy

ways of coping with stress” (Doehring 2006, 65)oebring demonstrates that people
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have numerous coping mechanisms for stress — iimgjuaibstance abuse and addiction,
as well as religion and spirituality. Doehring ibeks that the “narrative approach” to
understanding the self is based on five assumptions

1. The stories people tell and the ways in which tbkeyporate themes of

loss, violence, and coping behaviors are highlysqeal and
idiosyncratic.

2. People in crisis tell stories in order to make sew$ what has

happened to them.

3. The more the careseeker’s story can become mutdalyand complex

enough to encompass the profound experiences @i tier suffering,
the more the careseeker will be sustained and ersmrsformed
through that suffering.

4. The deeper the loss and the more life-threatemeagiblence, the less
likely people will be able to return to the way ithée was before the
crisis. The stories they construct describingrtipeist, present, and
future will be irrevocably changed.

5. These stories are shaped by the stories they hased hin their

families, communities, and culture, which may hélpm understand
and cope with their suffering or make it worse0Q@, 67-69)

Carrie Doehring reminds the researcher that thesetives have many strands,
even contradictory strands. “Constructivist psyobists highlight the capacity of
individuals to construct idiosyncratic meanings ofitsuffering,” she explains, “Social
constructionist psychologists highlight the ways which meanings are socially
constructed.” Rather than being diametrically aqguh these two perspectives when
combined allow the researcher to come from diffeaegles for better clarity (2006, 70).

With regard to self-narratives involving medicdhdss, Arthur Frank affirms that
“one of the most difficult duties as human beingsa listen to the voices of those who
suffer” (Frank 2013, 25). Later he explains thitgeople do not tell their stories so that
medical workers can make decisions. Self-stonedad to make sense of a life that has

reached some moral juncture” (161). According tank, a “sociology of witness”

requires an “ethics of listening.” Again, seltigrn in stories (cf. Charon 2006).
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For Jessica Benjamin, the human being’s dependemo¢hers for a sense of self
is the crux of the problem (Benjamin 1988). If alestroys the other, there is no one left
to recognize one’s being. On the other hand, theraan be destructive. The solution
to this “paradox of recognition” is for it to contie as a constant tension. This tension
begins with the mother-child relationship. In Benjamin’s view, identification does
not have to be alienating and narcissism does ae¢ o be pathological. The self is
neither wholly formed by external reality nor ighe sole creator of external reality.

Benjamin echoes D. W. Winnicott in her emphasisbafing with the other,” an
emphasis that allows for mutuality and differen&he writes:

To transcend the experience of duality, so thah lp&rtners are equal,

requires a notion of mutuality and sharing. In thersubjective

interaction both partners are active; it is nogersible union of opposites

(a doer and a done to). The identification witk tither person occurs

through the sharing of similar states, rather ttimaugh reversal. “Being

with” breaks down the oppositions between powersess helpless, active

and passive; it counteracts the tendency to olfyeatid deny recognition

to those weaker or different--to the other. It nfigr the basis of

compassion, what Milan Kundera calls “co-feelinthé ability to share

feelings and intensions without demanding contrtd, experience

sameness without obliterating difference (Benjafr888, 48).

In child development, Benjamin believes in threag@s, i.e. (1) the toddler’s
differentiation from the mother; (2) the child ptia;ng, playing, and creating with
transitional objects (cf. Winnicott); and (3) rapphement, where the child has to
reconcile grandiose ambitions with reality. Th# sannot be located inside or outside
the fiction of play, but on the boundary betweere ttwo, where the world of
representations and the otherness of objects egel@aces (Benjamin 1988, 41).

Benjamin insists that women are complicit in thewn subordination. The

perversion of love leads to domination or submissi®&he believes that women more
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than men seek ideal love, and this search coreditat form of masochism. She
demonstrates that masculinity and femininity halesh on the roles of master and slave,
corrupting erotic life and corrupting social ingtibns. The Bonds of Loves primarily
about power.

Patterns of violence in childhood engender traumatitn. When children are
abused and neglected, they have difficulty in leeyrto regulate intense feelings. At
times they act impulsively, overpowered by theglifggs. At other times, they become
emotionally numb. Some are ready to become violeamselves. Social class and
financial status permeate their perceptions ofadadentity (Doehring, 151-153). As we
shall see in the case studies, all of these tranel®xhibited within the narratives of the
interviewees. Certainly the self of each of themmarkable women has been violated
and bruised. In Part 4, much of this interdisaigty analytic scholarship (and more) will
be applied in detail.

Sociology and Identity

Sociologists believe that there is a reciprocahtrehship between self and
society. Through individual actions, “self’ infloees society, creating groups and
institutions. And, as we have seen, society imib@s self. Traditional Symbolic
Interactionism viewed society as always in procass believed that the interactions of
individuals served to reinforce or redefine soceilities (Blumer 1969). Some modern
sociological Symbolic Interactionist theorists eraplae social stability — patterned
regularities that provide social structure, netvgodf exchange (Burke 1997; Stets and

Burke 2000).
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The individual (or “self”) interacts within this omplex, organized society and
holds many different positions or roles in sociefyhus, according to this sociological
theory, the self is organized into multiple parts‘identities.” One has an identity for
each role she or he plays in society. These iiesithave meaning in the role-
relationship with society. For example, “self” agnother is an “identity.” “Self” as a
colleague is an identity. Note that within the istal framework, interaction is not
between whole persons but rather aspects of trs®pén relation to a particular role. In
addition, these identities are always related t@oanter-identity, interaction with
others. The mother interacts with the child. Th#eague interacts with others at work
in her group or institution. Human beings moveird out of these roles quite fluidly,
but the social structure in which identities arebended is relatively fixed. One plays
out the roles given to him or her (Turner 1978g&iad and Stets 1998).

With regard to the narrative method using such ddogical viewpoints,
sociologist Robert H. Garot of John Jay Collegewesanarratives to illustrate that gang
identity is a carefully coordinated role and thahgs (like any other group or institution)
have rules of style and presentation that makehap tdentities (Garot 2010). Tara D.
Opsal of the University of North lowa uses this hogt to ascertain the strategies female
parolees use to confront their stigmatized ideggtitn the present and interpret their past
and future in their own terms (Opsal 2011). Mule some of the women in my case
studies, these women with a “felon identity” disasate themselves from their past
criminal, drug, and alcohol-using identities andast their identities in the framework of

“good mothers.”
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Organizational settings in the modern world createntities as well. In
Institutional Selves: Troubled Identities in a Boedern World editors Jaber F.
Gubrium and James A. Holstein combine a selectioaexperts to prove that large and
small institutions, such as prisons, psychiatricgitals, schools, job clinics, support
groups, etc., produce new forms of identity in agess of construction from troubled
identities, victims, and villains (Gubrium and Hels 2009).

One can envision endless possibilities for genegatocial identities. Social
conditions (such as the Internet, consumption, alnétion, terrorism, etc.) and social
categories (such as gender, race, ethnicity, sot#s, religion, etc.) affect identity
possibilities. For example, to the sociologisthdger identity is socially learned behavior
(in contrast to the biological sex, female or mal®ender expectations of parents and
societal culture generally begin before birth anohf the first day of the baby's life
gender teachings and expectations take place.pidoess of gender socialization affects
identities for each individual as they interacthwtihe gender roles held (and imposed) by
others. As we have seen and will see in the nextian, this directly influences
behavior.

A growing number of sociologists view gender frone tmicro-perspective on a
day-to-day level. They focus on how gender rotesigroduced by women and men. In
the same fashion as other disciplines, these sapgtt find gender identity to be helpful
in outlining long-standing debates and questiongeming the individual, social roles,
and society. Gender demonstrates a complex iatetptween an individual's sense of

self and his or her social identity (McMahon 19B8seke 2001; Stets and Burke 1996).
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Researchers in this field insist that there is mondre work to be done, but that
such scholarly theoretical studies on identity remeactive and productive. Many of
these concepts and scholarly theorists will be ¢gindbto bear on the detailed analysis of
my case studies in Part 4.

Object Relations Tradition and Trauma

| have concentrated on sociological approachehbisostudy and the method that
is supported by a growing amount of sociologicdiatarship, while recognizing the
debates and varying efforts to develop new methoagat Dr. Loseke has described as
a sociological “contested terrain” (Loseke 20124)25However, | must briefly acquaint
the interested college professor with the scholadyld of the Object Relations tradition
of psychology. This historic tradition has diredluence on therapeutic strategies (some
of which have been mentioned briefly above) and ik&wn interpretations of the
concept of trauma that each of the women in my sas#ies experienced.

In psychoanalytical theory, Sigmund Freud's concept the death drive
(Todestrieb, where in an individual marches toward death @estruction, has provided
fodder for numerous theories on trauma. While &rmsisted that the death drive was
not essential to the life of the organism and thate were other drives, he posited that
often victims of trauma reenacted their traumatigeziences. Dreams would continually
bring the victims back to their trauma. Repressageriences would seem to be
happening in the present. Late in lifeBeyond the Pleasure Principld920), Freud
would posit the possibility of this death driveapposition to the life drive to more fully

explain human behavior. For Freud, self-destrectbehavior was an expression of
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energy created by the death drive and, when ddettevard others, resulted in
aggression and violence.

Melanie Klein believed that destructive feelingsnfr Freud’s theory of death
drive had to be projected outside into another damtrast to Freud’s concept of
repression). In Klein's theory of trauma, the mxaéworld often becomes hostile, filled
with villains or idealized phantasy figures. Tine Psycho-Analysis of Childrgh932),
Klein posits a life drive that attaches itself tegsing others/ objects, while identifying
sadism as a derivative of the death drive. Herebehat even young children are
strongly influenced by the death drive did not pdeva positive view of the human
condition. She did, however, develop useful tdols dealing with severely troubled
children.

Psychopathology for William Ronald Dodds Fairbairas rooted in disturbances
in relationship to others. Object dependence méat all stages of development. Object
Relations theory for Fairbairn meant that emotiomealth was manifested in mutual,
intimate connections to other people. In “W. R. Bairbairn and His Growing
Significance for Current Psychoanalysis and Psywapy,” James S. Grotstein points
out that these principles of Fairbairn’s are underg a positive reevaluation in
psychotherapy and trauma (Grotstein 1998).

With regard to trauma, D. W. Winnicott insisted ttltee was never a fan of
Freud’'s death drive, but rather stressed the sumyiobject. The same environmental
gualities in trauma psychotherapy directly appliedhe optimum context for childhood
development, i.e., a safe, nurturing, consistentirenment where warmth, sense of

caring and being cared for, and understanding eng¢rad. With regard to IPV, if the
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environment fosters the same dysfunctional systehes woman historically has
experienced, the therapeutic process will be uresstal. Winnicott helps to explain
how trauma, which is internally personal, can bdaustood on the social and political
level (Alford 2012). Winnicott’'s growing appeal ang psychotherapists is that he gives
hope that an analyst can do creative work whilaketthg spontaneity and creativity.

One can see how this Object Relations traditiondpced a set of related
therapies that enhanced the feminist movement hadCivil Rights movement. For
these movements, the personal is political, andsgmed and social identities are
interdependent. The role of trauma and oppredsemomes central, and the counseling
relationship is egalitarian. Therapeutic strategieclude empowerment, gender role
analysis, gender role intervention, self-discloswassertiveness training, group work,
social action, etc.

In The Shadow of the Other: Intersubjectivity and @&nn PsychoanalysiDr.
Jessica Benjamin, professor in New York UniversityPostdoctoral Program in
Psychotherapy and Psychoanalysis, explores thehgpagalytic theories of Object
Relations and intersubjectivity and how they relat@sychoanalytic gender theory and
to feminist theory (Benjamin 1998). Noting thaitrBairn tended to see identification as
a defensive means of obscuring difference, whillevieers of Melanie Klein emphasized
the constructive structuralizing aspects of idésdifon, Benjamin combines them into
two processes of identification: those that distindistancing and obijectification and
those that deny difference. Her attempt is tograge psychoanalytic theory, clinical
experience, and feminist theory by “complimentagnsference viewed through Marxist

or Hegelian dialectics.”
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In Benjamin’s model, polarities and dangerous ar@®&an be transformed into
a tolerable paradox that makes it possible to dgoact hierarchies based on gender and
power. Benjamin integrates some Freudian theorjewdistancing herself from some
aspects of the classical Freudian position. lml@og, she locates her center in Object
Relations theory and intersubjectivity at one ehdhe twentieth century and integrates
the postmodern structural position at the oppacaiig of the century. In her integration,
she ignores the fact that earlier modern psychgatsalrote that one had to be either in
the drive psychology/ one person model or the igeiahip/ two person model (for
example, Greenberg and Mitchell argue for one erather position).

Benjamin is appreciative of Freud’s theory of sdityiabut she updates Freud’s
theory in light of contemporary views (even accgsimm of misdiagnosing the case of
Anna O. and later questioning the classical Oedipamaplex). While indebted to the
feminist movement, she sees problems with the finsteminist view that recognition of
another implies a belief in normative identity, aiBenjamin believes may generate
erroneous assumptions about the identity /subjectof the Other (sacrificing difference
to recognition). Jessica Benjamin argues that atuntersubjectivity is based on the
perception of difference and sets up a dynamicdueta One looks for the knowable in
the other with which “self” one is familiar, yet ens confronted at the same time with
the otherness of the person. Boys and girls rdtair gender identity and tenuously
identify with aspects of both early caregivers (natter how ambiguous at times). This
contributes to a more complex identity in each pe's narrative of desire (note Harriet

Kimble’s review ofThe Shadow of the Other
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Jessica Benjamin is a modern feminist theoristhef ©®bject Relations tradition
who draws on a number of strands of psychoanatiibaght. She is a synthesizer of
many threads of psychoanalysis. She views donoinas a problem of relationships, not
simply repression or coercion. It is a complexgess of forming and shaping people
who ultimately participate in their own dominatiokVith regard to gender identity, she
believes in a multiplicity of images of the babydats mother, using a thinking process
that refuses to be monistic and allows for competideas to be entertained
simultaneously. She also believes in giving atbentto the moments in the
developmental process of the self, emphasizingtéhsion in the dialectical heritage
rather than an opposition. In her bodkke Subjects, Love Objects: Essays on
Recognition and Sexual Differendd$£95), which is a critical review of her earllsyok
The Bonds of Lovg1988), she clearly states that the psychoanalyteorizing in
America is filled with fads and cliques that arenacessarily confrontational. Jessica
Benjamin declares that the researcher must go loeyaach binary applications.

Some sociologists openly oppose psychoanalyticryhand the interpretation of
the Object Relations theorists both past and ptesEmis constitutes an interdisciplinary
“contested terrain” (in Dr. Loseke’s words). Faample, Yale sociologist Dr. Jeffrey C.
Alexander asserts, “For an audience to be trausthtizy an experience that they
themselves do not directly share, symbolic extenaiod psychological identification are
required.” He points out that sometimes survivofstrauma are presented as a
mass. They are not personalized through interviews individualized through
biographical sketches. This depersonalization makemore difficult to identify the

survivor's trauma (Alexander 2003, 30-31). Alexandcannot accept the Object
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Relations tradition view that the personal is poditt and that personal and social
identities are interdependent.

According to Professor Alexander's view, it is thgh “psychoanalytic
approaches that trauma has been translated...dmoidea in ordinary language into an
intellectual concept in the academic languagesivdrege disciplines.” This is what he
calls the “naturalistic fallacy” of psychoanalyticinking. “It is on the rejection of this
naturalistic fallacy that my own approach restsy! Blexander emphasizes, “first and
foremost, | maintain that events do not, in andheimselves, create collective trauma”
(91).

Mental lliness

Many, perhaps most, of the women who come to timeedtic violence shelter are
“multi-problem” cases — meaning that they may hbegal, medical, mental, or other
issues in addition to the domestic violence. Ttasises trauma from a number of
areas. As | immersed myself in the context ofghelter and community, | soon learned
that women who face only the single problem of B¥ less likely to come to the shelter
in the first place because they are more likelyh&wve other resources on which to
rely. This, of course, raises the question of mleiihess on the narrative analysis (|
have already discussed medical illness with sogists such as Kathy Charmaz and
Arthur W. Frank). The college professor that i®rasted in this topic should be warned
that mental illness is extremely complicated. lust consider schizophrenia as an
example.

With regard to religious identity of the schizophie psychiatrist E. Fuller

Torrey writes:
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People with schizophrenia, like other people, haweed to relate to a god
or philosophical worldview that allows them to @atemselves and their
lives within a larger context. For individuals Wwischizophrenia this can
be particularly problematical for many reasonsr éiee thing, the onset of
the disease often occurs during the same perititepfvhen religious and
philosophical beliefs are in great flux, thus makmesolution extremely
difficult. Another complicating factor is that marpersons with this
disease undergo intense heightened awareness ak ‘peeriences”...
during the early stages of their illness and coelthat they have been
specially chosen by God. When auditory hallucovai are experienced
these usually reinforce such a belief. Still aeothmpediment to
resolution of religious concerns is the person'ability to think
metaphorically and in symbols, which most formatl aeligious belief
systems require. It is therefore not surprisingt theligious concerns
continue to be important for many persons withdisease throughout the
course of their illness. One recent study, in,fegported that 30 percent
of individuals with schizophrenia reported “an m#& in their
religiousness after the onset of illness.” Delasiof a religious nature are
extremely common, and can be found in almost halillbpeople with
schizophrenia (Torrey 2006, 362-63).

Torrey adds that members of the clergy are ascapetconsulted by individuals
with schizophrenia as are mental health profesisorizater in his book, Torrey explains
that clergy and churches are crucial in educatiegoublic and are “natural allies” (441).

Dr. Torrey emphasizes that “obsolete theories” alohizophrenia dominated the
twentieth century, including “bad mothers,” “badmiiies,” and “bad cultures.” He
concludes,

The strongest proponents of the bad mothering yhwere psychoanalytic

followers of Sigmund Freud. Freud himself knew gbically nothing

about schizophrenia.... Freud’s lack of interessé¢hizophrenia did not

dissuade his followers from applying his theoriestlie disease” (149-

150).

According to Torrey, when Freud did confront thisedse, he misdiagnosed the

client as having “conflict over unconscious homasaity.” In fact, according to Torrey,

most psychiatrists today misdiagnose schizophrenia!
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The point is, when it comes to mental illness, etenprofessionals have varying
views and make mistakes of interpretation. Theegfm the dangerous terrain of “self,”
identity, trauma, and mental illness, does theaeser of narratives throw up her hands
in defeat? Arthur W. Frank ends his bodketting Stories Breathe: A Socio-
Narratology, with the salient advice that “narrative analysisrks within storied lives
first to show how people are holding their own, d@hen to open up a range of stories
available to guide their efforts.” He declaresiféLis inherently dangerous, that danger
including the companionship of stories, but theigdmment of that companionship
outweighs the dangers” (Frank 2010, 160).

My Journey

Keeping in mind the value of narratives and thecess for analyzing them, |
sought to determine the connections between relggidentity, violence, and the shelter
in the experiences of my sample of IPV survivofs stated earlier, | immersed myself
in the context of the community and the sheltestudied domestic violence literature
and studies in sociology of religion. With regaodreligious identity, | had to develop a
framework for an area that lacked clear definitiondiscovered that this everyday
concept in my field of study has never been definkdother words, what began as a
project of applying the concept of religious idento this particular situation grew into a
project of attempting to define the concept as wBl analyzing what others in my field
had already written regarding religious identity,was able to identify numerous
components that may comprise one’s religious itienBecause religion may be more or

less central to one’s life and may be expressednin combination of ways, religious
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identity is a complex concept which itself includesiltiple themes or components (see
Part 2).

With this contextual background well in hand, | centrated on the stories of my
subjects — the women who entrusted me with detailedl personal narratives of their
lives. Reading and re-reading the transcripts twednotes, | immersed myself in the
complicated and fascinating lives of these remdekahdividuals. Slowly, character
attributes began to develop, and | was able to nstaled the plot, emotions, major
characters, and developing identity from the pepe of my case study IPV
survivors. Without offering moral evaluations, dught to discover the trends and
turning points in the life before me from the pesjpve of the interviewee. How do
these women view the world? What specific values being reflected in their
viewpoints and transmitted to others? How doetuoellinform their behavior? (Loseke
2012)

| found Ann Swidler's concept of culture as a “tdal” extremely helpful
(Swidler 1986). From Swidler's perspective, thenvem | interviewed do not just live
within a culture, but use elements of their culttoenfluence their behavior and direct
their decision-making. They use “cultural equiptid¢a make sense of their world (cf.
Milkie and Denny 2014). In this view, the womenmy study were not passive but
rather actively affected by culture. Culture ieithives could be constraining as well as
enabling, affecting behavior and choices (cf. Aleder 2003). Each woman developed
strategies of action in her life to solve differéypes of problems.

Understanding identity (including religious idegjitmeans understanding a

lifelong process that involves deep affective relahips, considerable time, and must
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relate to experiences from one’s earliest childhsodalization when identity was first
being formed. Participants in my study showed that shelter could not significantly
impact their ideological beliefs (part of their rdity) because those criteria were not
met. The reasons varied (the stay was too shuoey; tvere not fully invested in the
shelter program; they were not cut off from prewadies; they did not like the workers
and/or other residents), but in each case thetresd that the criteria for making this
ideological shift did not exist.
Synopsis

Keeping in mind the narrative method and the vastount of scholarly
viewpoints (“contested terrain”) that will be brdugo bear on my detailed case studies
in Part 4, let me briefly present these four rerabl& women (Roxanne, Lexie, Shannon,
and Ashley) and briefly consider three interlockitngmes that arise from their self-
narratives. These themes are:

1. Each woman developed a distinct cultural tool &itcobpe with each
aspect of her life.

2. Each woman developed some form of religious iderat# part of her
cultural tool kit.

3. Each woman has complex views of the shelter expegieand the
church.

Roxanne

Thirty-two year old Roxanne is a white working dasother of three daughters,
who aspires to a more comfortable and stable hi@ntshe has had thus far. As
Roxanne’s detailed narrative unfolds, she acknogédsdthat “power” is an important

theme in her life and, for much of this life, hemegt for power was equated with



50

toughness. Race, drugs and criminal behavior lapad of the concept of toughness in
her complex unfolding narrative.

Roxanne’s chosen associates have been African-Aareyj drug users, and
“thugs” (as she puts it). She realizes that itngccurate to equate all of these, but
nonetheless maintains that it is the best desonptf her crowd for most of her
life. Prison, rather than her earlier shelter eigmee was one major turning point in her
life, and she has been a Christian for less thggaa She dabbled in religion at various
times in her life, but, according to her narrativteywas the prison experience which
turned her quest for power to finding her poweGiod. Roxanne is now in the process
of learning a new way of life which she believedl wet her on a better course and she
has surrounded herself with new friends, includingew boyfriend.

Since childhood, Roxanne’s strong attachment figna® been her mother, but her
home was unstable. Nevertheless, her mother teoinitime and time again during her
troubled life. Roxanne’s identification with herother makes her want to be a mother
“to the world.” The violence she encountered in th@mestic relationships was “mutual
combat,” both physical and psychological in natiJiihnson 2008). She did not find the
change she needed in her life at the shelter, Becslue admits that she was not fully
invested in the shelter program. She has spedtiifittides and views of both the shelter
and the church. In some ways, Roxanne’s narradiligke Sisyphus pushing the boulder
up the hill pursuing a better life — a boulder tim&tvitably rolls back down.

Lexie
If Roxanne is Sisyphus trying to push the boulderthe hill, Lexie is a wheel

stuck in a rut. A poor, disabled, thirty-seven ryeld mother, her narrative does not
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allow for even temporary progress in her life. She@ not have a strong attachment
figure early in life and lived a very unstable eégigce. Lexie’s life revolves around the
perpetual need to live up to her mother’'s standardkwin her approval, whether from
her actual mother or from the “generalized othdrsaciety (Mead 1934; cf. Benjamin
1998). Lexie also learned the reciprocal rolehatt tpainful game, imposing these same
impossible standards on her husband Don who carernéve up to Lexie's
expectations. The violence between Don and Lexas {gituational couple violence”
(Johnson 2008), where neither party is seekingograe or control the other. Rather,
their arguments have a tendency to get out of ohmzsulting in unintended cruelty.

Due to her premature birth and ensuing medical lpro, Lexie spent the first
year of life in the hospital, cared for mainly bgdpital personnel. When she was finally
able to go home, she was cared for primarily by fmether who demonstrated little
active involvement in her life. Plagued with mplé health problems and no
unconditional love, Lexie did not develop healthjnages of God, self, or
society. Severely overweight, Lexie felt the trauof her mother telling her she was
ashamed of her.

Lexie has been an avid churchgoer during certanog® of her life, yet she
believes that it is God’s fault that her familyugigles financially. Her perception is that
people look down on her social class status. $h@ne extends to the one institution in
which Lexie places some degree of faith — the dhuts much a Lexie appreciates the
things the church has done for her, it hurts hatepto keep asking for more help. She
has no real hope for life in this world other thiaa daily struggle to get by. Most of her

self-image revolves around her role as parent. néar, she asks for what she needs, but
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what really motivates her and enhances her cultodl kit is the hope of Heaven and
being reunited with the few significant others &r harrative that matter most to her (two
children that died). As for the shelter experierstee hated it.

Shannon

Thirty-one year old Shannon is the mother of fooyd) but has custody of
none. She is a multi-problem client of the doneegiblence shelter, nervous and jittery,
and describes herself as “quiet and shy.” Indéed,silences patterned the significant
meanings and absence of perceivable emotions equtés the work of Kathy Charmaz
(2002). Neglected and abused from an early agjgeimost heinous ways, her narrative,
silences, and context gives one the feeling thanB8bn has little idea of what she really
thought or even who she was. It was almost ashéf Isad never developed a real
“self.” Her knowledge of other people was justsaanty, as were her ideas about God
(like the other women in the case studies, sheemed to think of the Ultimate as “God”
or “Him”). Shannon seemed to be amorphous likeudsoor gel, indistinct from her
surroundings — perhaps even acquiring the shaperafontextual container.

There have been many “containers” in Shannon’salfeshe has moved from one
home to another, including five stays at domesttence shelters (four of the five in the
shelter | researched). Shannon is content withimgofrom one man to the next and
plans to get a trailer with her latest boyfriendewhe gets out of prison. She fits the
classical idea of “pure victim,” experiencing mplé forms of violence (mostly sexual in
nature), never perpetrating the abuse (excephmmrdre instances of fighting back), and
the abuse began in early childhood (Johnson 20@8Bparently, Shannon’s mother was a

prostitute and did little for her (cooked and batiysome, but in Shannon’s words did not
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“do anything”). Her dad used drugs (crack cocawkeile her mother tried to scratch up
money for food. The five children, including Shann were locked in a room every
night and allowed back out every day.

Shannon and her siblings were eventually removaa fner parents’ custody and
placed in a series of foster homes. She saysanbat of the foster families she stayed
with were “pretty nice” and one family took herdburch. Shannon and her sister Shaina
were moved repeatedly to new foster homes in aéry to find a family that would
keep them both together. Eventually, Shannon’adjyreother took in all five children. It
was then that the children attended counselingan®dn stated that they were able at this
time to talk about their memories and work throwigh problems, putting them in the
past.

Though this was a period of healing the old mensorieew trauma was also
inflicted on Shannon and her siblings. Her granth@ids fiancé, Phil, had a drinking
problem and he abused the children when the gratidmaevas away at work. Phil
engaged in full sexual intercourse with nine yelar $hannon, which continued “every
day until I was like seventeen.”

There was little religious influence in Shannontsildhood and she did not
acquire much of a cultural tool kit or the abilityuse it (Swidler 1986). She did learn to
accept mistreatment as a way of life and does womdey God allowed her to be
continually abused and raped (her God-image ideffined). She attended Catholic
school, but picked up little in the way of religiotraining. She was a C and D student
who “hated” school, and she dropped out at thechgeventeen. She briefly attended a

church and used their self-help group to get otfgdr but when she lost her ride to



54

church, she did not try to find another. She féedd shelters do well in providing for her
needs. She has no suggestions for improving thkeslexperience. Shannon lacks goals
and the desire to improve herself.

Ashley

In many ways, twenty-four year old Ashley is veryeh like Shannon. She was
raped and physically beaten throughout her childhdmading to deep trust issues and
unhealthy adult relationships. She suffers frosoeed mental health issues and is often
quite childlike. Ashley enjoys playing with dosi\d sometimes her speech even sounds
childlike. On the other hand, Ashley is quite @iffnt from Shannon. She has no
children or partner, and she still lives at homéhwier mother (“unfortunately” as she
puts it). She describes herself as a “good persdrg is “totally drained” mentally,
because of the abuse and iliness in her life. feteer is in prison for molesting her as a
child. Unlike the other women interviewees, Ashlejd not have numerous
families. Instead, she had one extremely dysfonetifamily.

Outwardly, Ashley appears to be quite religious tuber heavy involvement in
activities at a number of churches. Even at the @gsix, she had close contact with a
ministerial couple in the Salvation Army (the M. They put her in touch with a local
mental health agency, where she has been in congsmler since. The Millers were
probably the only people Ashley trusted at thisngage of her life, and they tried to
help her in many ways. According to Ashley’s naveathey spent time talking with her,
reading the Bible with her, and praying with hé&shley became very attached to a baby
doll the Millers gave her to help her through tlenp She named the doll Hannah and

still sleeps with it. When Ashley was ten, the Isti$ transferred to another charge,
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leaving Ashley with the advice to lean on God,dad the Bible, and to “call out to God”
in prayer “cuz He’s the only one that can help yoDuring her preteen years, Ashley
was continually raped by her two brothers and thest friends.

Ashley did have some positive influences in hez.liFive examples would be the
ministerial couple, the Millers; her grandfathehavshe at times seems to model her
concept of God after; her friend Sarah; her meMama Lisa; and the youth pastor who
set about the chain of events that took her tosthelter. She is also quite adept at
utilizing the people and programs of many area dmes to meet her practical needs. She
is proud of her “senior soldier” membership statith the Salvation Army, as well as
the mural she painted there. She attends a nuofb@nurch-related functions at four
different churches.

Nevertheless, Ashley has a somewhat bifurcatedesehself and God. On the
one hand she does have some capacity to trusthefdtust did not stem the abuse she
endured. Ashley has the idea of a God who cowe loer and welcome her but, in
contrast, her enduring view is that of a God whakkon impotently, seeing her pain but
unable to cross the chasm of her own inabilityrttt (like her grandfather who died
unable to stem the abuse she endured). LatelyeRstprivate religious practice (home
Bible study and prayer) has waned as her relatipnglith God has become more
stressed. She sometimes sees God as unable toYetiAshley continues to listen to
Christian music and was deeply moved to the pdilk@ommitting her life to Jesus after
watching a religious video at the shelter. Headtment to her doll, her teddy bear, to
the meaningful people outside her immediate fanbdyher church affiliations, and to her

interaction with the local mental health agency #rmel shelter, demonstrate that Ashley
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managed to acquire some components of a religaergtity and “self” preservation that
became part of her cultural tool kit (Swidler 198@hough she vacillates between trust
and distrust, she shows a capacity to want to terst for her narrative to be
believed. Though she has two rather contradictéog representations (that will be
analyzed in detail with scholarly support in Pajt dhe demonstrates the spiritual
imagination to create and struggle with these imagéhurch is central to her ability to
deal with her life.
Conclusion

In the next part, | will present an overview of thero-level sociological theories
about the intersubjective development and maintemari the religious identity. | will
show that perceptions about the Ultimate are d@eelp maintained, and altered along
with perceptions of self and others. This prodesgins in infancy and continues on
through our lives in dialog with the significantrpens around us. After presenting these
theories, | will briefly discuss a few more aspedft$he context of my study to attempt to
further the knowledge and background of the collpgdgessor who is interested in my
study. Finally, I will analyze the narratives dfese four women using in detail the
variety of scholars who have taken on the commtatspects of “self,” trauma, abuse,
domestic violence, cultural tool kit, spiritual igiaation, needs, perceptions, and ability
to utilize religious/spiritual resources.

It is my hope that understanding the lifelong pesceof religious identity
development will contribute to the dialog about filace of religion and spirituality in

the lives of victim-survivors of intimate partnaolence.
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2

The Creation of Identity: An Intersubjective Appaoh

In this chapter, | will present sociological thessriabout the process of identity
formation and change. The Meadian tradition witkatiology provides a micro-level
approach to the study of identity formation andmtenance. As opposed to macro-level
sociological approaches which focus on the cohesioconflict of roles within a social
structure, the micro-level intersubjective approhelps us to understand the process of
socialization and how specific individuals withiocgety learn to negotiate a complicated
and messy reality in their dealings with sociakitntons. In other words, | will try to
discover what has made specific individuals int® persons they have become and how
that has affected the way in which they are ablgitize religious resources.

Some key ideas by founders of this branch of sogio&l thought are included in
this chapter. These theorists recognize identtys@mething that is constructed in a
dialog with one’s social surrounding. As identisybeing developed, so is the way that
the individual understands and relates to the worlthis view of self as socially
constructed will lay a foundation for understanding development of religious identity.
An understanding of how one develops a religioestiity, how one constructeeaning
about her environment and the things she expersenadl help service providers
recognize the unique spiritual needs of individtients.

| wish to draw the reader’s attention to two idaaparticular which are found in

the ideas of the following theorists, who are thanfders and earliest thinkers of their
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particular schools of thought within the broaderadian tradition: (1) the primacy of
society in the development and maintenance of fa @etl (2) the importance of play,
role-play, and the “game” in establishing a viewsetf and society. In the following
chapters, | will develop these ideas to show tm&'religious identity and perceptions
are developed and maintained in like fashion aatl tthere is a legitimate space wherein

religion/ faith are located.

Sociological Perspectives of Self and Identity: T&hMeadian Tradition

G. H. Mead, a philosopher at the University of @gig, was interested in the
relationship between self and society. His infeeens seen in the work of many
sociologists and social psychologists. For Meadl fais followers, society or the social
environment has priority in the development of theividual's self or identity, rather
than society being created by individuals. Idgntit self is developed and maintained
via a dialectical approach — an ongoing procesbeafig and becoming in dialog with
one’s significant others.

George Herbert Mead (1863-1931)

Mead, a philosopher, considered himself a Behastion terms of psychology.
Yet Mead was nosimply a Behaviorist; he was a “Social Behaviorist,” thst he
believed that the social environment played a mapteg in the development of the self
(Mead 1934). Behaviorism, as traditionally puttlioris about organisms facing a
specific stimulus and reacting with a specific msge. For Mead, between stimulus and
response, humans experiermoeaning that is, there is a conscious processhaoiught

which is part of behavior, and therein lies thesjiom of the origins of the self and of
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society. People do not simply respond to a stisiukather, they anticipate what
responses will be made and therefore adapt whauktthey offer. This process of
adaptation requires conscious thought and being tallake the role of the other person.
This further assumes that there is a shared mearfitige stimulus between the persons
involved in the action. Through shared meaning antcipatory role-taking, Mead
taught that society already exigtsthe self

Thus Mead believed that selves are created by tgoaiet vice versa as many
supposed, yet once conscious selves exist, theyilmate to the ongoing modifications
within society. Mead described the social proaafssreating selves as coming about
through a “conversation of gestures” (43). Gestare stimuli for the response of others,
but in order for them to be what Mead called “sigaint symbols” there must be
meaning and intention within the gesture, and songaning and intention therefore
evokes a response within the original actor anowallfor adaptation (46). There must
exist a “universe of discourse” between the actwsthat each will understand the
meaning of the gesture (89-90). Language is aroitapt instance of a significant
symbol which carries meaning within the universelistourse (78-79).

According to Mead, selves are developed througlingakhe role of others.
Intelligence, he wrote, is simply a matter of resul present problems by utilizing “both
memory and foresight” (100). In other words, wevéhdearned what to expect from
others and use that in shaping our own behavior.

For Mead, selves do not exist at birth, but arenke@ through social relationships
(135). “Consciousness is functional, not substanti. it belongs to, or is characteristic

of, the environment in which we find ourselves” 2).1 Similarly, Mead wrote, “The self



61

is not so much a substance as a process in whichathversation of gestures has been
internalized within an organic form” (178). Tha, ione can only become a self, a
subject, by first learning to see oneself as aeailip oneself (138). Mead (1934) wrote
that

self-consciousness involves the individual’'s becaran object to himself

by taking the attitudes of other individuals towdndnself within an

organized setting of social relationships, and..esslthe individual had

thus become an object to himself he would not lifeceascious or have a

self at all. (225)

This ability is acquired in childhood as the childys by assuming the roles of
others, that is, by practicing the stimuli and mses involved in the roles (150). The
child first begins by practicing simple roles (“pilag”). Mead thought that the religious
rituals and pageants of adult “primitive people’revesimilar in nature to the play of
children. In both cases, he believed, the lacintrnal organization or control is aided
by the introduction of “vague personalities tha about them and which affect them and
on which they depend” — whether these are the paogrteachers of the child or the gods
or heroes of the “primitive” (152-53). (In an upemg chapter, we will see how other
theorists liken religion to play, and relating teetUItimate as a skill learned from our
practice of relating to significant people.)

After a phase of practicing these simple rolesaypig”), the child begins to
construct and internalize a picture of the wholegestalt. At this point the child
understands the rules by which all players plag ‘game” (151). At this stage, children

show an intense interest in rules, as therein@uad the roles which people play in life

(152).
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It is at this stage that the child develops a sevlsdnow the society as a
conglomerate views things; that is, the child depsla sense of the “generalized other”
(154). Mead describes the self as a combinatioanof!” and a “me,” where “me”
represents the generalized attitudes of the soaietly”l” represents the actor choosing
how to behave within that environment (173ff). &b control” is about emphasizing
the “me” over the “I” (210). Yet this social coalrshould not be seen as an outside force
which crushes the individual, but as constitutitéhat very individuality (255). This is
similar to an idea picked up on by Berger (below).other words, what we believe that
others expect of us becomes an integral part of wdecome — the process of identity

formation.

Herbert Blumer (1900-1987)

Upon the death of Mead, it was Herbert Blumer whckegd up his mantle,
continuing to teach courses at the University oic&go and developing his thought into
what came to be known as Symbolic Interactionisnur(i®r 1969). According to
Blumer, Symbolic Interactionism rests upon thresnses:

The first premise is that human beings act towanys on the basis of the

meanings that the things have for them.... The sbpoemise is that the

meaning of such things is derived from, or arises of, the social
interaction that one has with one’s fellows. Thid premise is that the

meanings are handled in, and modified through,ré@rpretive process
used by the person in dealing with the things leenters. (2)

Meaningas it is understood by the social actors themsek/egntral to Blumer’s
methodology. For Blumer, both psychology and dogyp have a tendency to “bypass”
or “swallow up” meanings by relegating them to datives of perception, cognition,

intrapsychic organization, social roles, norms,ugraffiliations, etc. (3). Meaning has
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tended to be seen as either external to the ingividnd inherent in the object (objective)
or as internal to the self and relying solely octdas such as perception and intrapsychic
processes (subjective). For Blumer, meaning existveen these two poles of
subjectivity and objectivity, arising out of inteteon with others (4; cf. Winnicott's
concept of “transitional space”). Meanings arestBocial products. Yet meanings are
not static, but require a dynamic process of intggtion (5).

Blumer said that social interaction “is a procekat forms human conduct”
because people take into account the actions elylituture actions of others when
deciding their own behavior (8). Non-symbolic natetion (Mead’s “conversation of
gestures”) exists in simply responding to othe8ymbolic interaction (Mead’s “use of
significant symbols”) involves interpretation an@aming (8).

Objects are “anything that can be indicated,... @b or referred to,” such as
physical objects like a chair, social objects l&k@arent, and abstract objects like ideas
(10). Blumer says that the “nature of an objectonsists of the meaning that it has for
the person for whom it is an object” (11). Thidlwe different for different people, but
through “mutual indications common objects emergehat is, a group of people will
hold a common meaning for an object (11). Objecessocial creations with no fixed
status apart from the reproduction of meaning withigroup; therefore, meanings can
change over time (11-12). History is importantBiumer’s thought. Meanings of
objects occur within a context, an environmentwartd.” Even when meanings change
over time, they do so within their particular “wdtl(see, e.g., Blumer 1969, 11). Thus,
we see that a religious symbol (such as a crosg)haee different shades of meaning to

different people, but the people of a given grotgdtheir variations of meanings from a
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common pool — a collective representation sharethéyroup (cf. Durkheim). Thus, we
will come to see in a later chapter that one’sggrelis heritage is a component of one’s
religious identity.

The human is an actor, a self who both respondsaaisl toward otherand
toward him- or herselthrough role-taking (12-13). Human action mustdmnstructed”
based upon interpretation of meaning (15). Althopgople form habits and institutions,
new situations continue to arise and even recusingations, if they are to continue as
before, must be formed anew by continuing to acttha habitual ways (17-18).
Networks do not function automatically, but ratileecause people at different points do
something, and what they do is a result of how thefyne the situation in which they are
called to act” (19). Each point in the network itasown localized meanings because of
its own situated standpoint.

Blumer’s theory explains why it is insufficient tosderstand religion as harmful
in terms of its alleged subjugation of women aslasst role. Women (even abused
women) are not all the same and should not be fewatl up” in such a role as if that
was the only significant aspect of their identit{@derson, Renner and Danis 2012,
1280). Women (including abused women) do not adewith their understandings of
faith and religion in identical ways because théyitaute the meaningof faith and
religion differently. Ammerman explained that pEppave complex identities drawing
upon multiple influences (1997). Her version oé tmew paradigm,” drawing upon
Symbolic Interactionism, challenges us to discawdigious identity as we look at the
interactions between the women in this study ay th&eract with other people and

institutions.
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Erving Goffman (1922-1982)

Erving Goffman also received his training from theiversity of Chicago and is,
therefore, closely related to the broader Meadiadition and Symbolic Interactionism,
yet he had a distinctive emphasis apart from thes# did not consider himself a
“member” of this school of thought.What concerns us here is Goffman’s work on how
people present their identities in social situagiomow they repair these identities when
they have “lost face,” and how they organize tegjperiences of social situations. These
ideas become significant both in understandingithetenance of the self in society and
in understanding the place of the spiritual inabgective world.

Goffman is sometimes criticized for presentingodlsociety as a big con-game or
hoax, but his point was thatveryoneat some time or in some ways tries to present a
definition of self and/ or situation to others whiis not the whole truth (if truth at all),
and that even the minor, everyday “cons” could ggreat insight into the normal
functioning of society (Adams and Sydie 2002a, 68)- Like others in the Meadian
tradition, Goffman was interested in the self thets produced bysociety, not a self
which pre-dated society (169). The link betweetiedy and the individual was through
ritual — “selves” being the modern sacred objectsctv must be treated with care,
civility, and mutual protection. This idea, not jorahoaxes or con-games, is what
underlies his studies of social interactions inuwadv/‘fronts” and “losing face.”

Goffman’s approach to studying people’s presemntabtb themselves used the
metaphor of the theater — the “dramaturgical apgrogGoffman 1959, xi). People,

individually or as a “team,” are seen here as ‘q@nkers” or “actors” trying talefinea

! Most listings | have found of Symbolic Interaciists include Goffman.
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situation and identity which they desire anotherspe or team (the “audience”) to
believe and, therefore, be accordingly guided iairtlactions. This is done through
“impression management” (113). The successfuleseal lead the audience to impute a
particular sort of “self” to the actor, but thidfgs the product rather than the cause of the
scene (252). Goffman divides the action into “fretage” and “back stage,” in other
words, the place where one performs for one’s agieand the place where one can
relax from this performance (107, 112). This daes imply that the performance is
dishonest; people always ask the audience to lectieir performance, but they may or
may not believe it themselves (17). The show neayadly be critical to sustaining one’s
image of oneself. In fact, one may be one’s owdience as well as performer — two
roles compressed into one person (80-81; cf. Koeisnand Sharp 2007).

There are exceptions to the division of life intont and back stage. One
example Goffman gave was of the religious confeséigoffman 1959, 204). Here one
confides one’s sins rather publicly to people omeild not normally let backstage. This
is true to an extent, but it assumes facts novidemce. | suspect that such confessionals
take place most frequently either (a) in the sitmatvhere one is in one’s own place of
worship (or group therapy, etc.) and considersothers present more of a team than an
audience and telling the narrative in the form exge by the community, or (b) in a
situation of greater or lesser anonymity so thaséhhearing the confession are also not
the audience but what Goffman calls “outsiders.8uspect that truly letting those who
are really audience members (as opposed to teambemsnor outsiders) in to one’s

backstage area is relatively rare. This may, hewnebe a matter of degree. Our
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multiplicity of selves means that front and baclstget shuffled according to roles, level
of intimacy, etc.

Our ability to act out a particular role comes froms Mead said, our reciprocal
knowing of others’ roles and the game. Thus, wbremis given a new role to play, he or
she already knows (at least in part) how to plapatause it already exists in one’s
“repertoire” (Goffman 1959, 72-73). An example@ivof this is in a religious context —
a person portraying the correct god or spirit whels possessed him because he already
has the knowledge of how that particular being \@aukanifest itself when possessing a
person (74). Along the same lines, conversionati®ges are often patterned by the
community. Goffman referred to such reciprocalwlealge again in his study of stigma,
listing as evidence that we know how to play andshpart: (a) the phenomenon of
“passing,” (b) therapeutic role-playing, and (chtarous (often derogatory) role-playing
(Goffman 1963, 133-34).

Impression management is not fool-proof. Impressican be discredited or
discreditable (4). The reality as portrayed isagjsvfragile, so actors and teams must
exercise “information control” (Goffman 1959, 141offman distinguished between the
actual attributes and categorization of the peesohis or her “actual social identity” and
the attributes and categorization attributed togheson as the “virtual social identity”
(Goffman 1963, 2). The gap between these musabefudly managed or social identity
will be spoiled. Gooren uses the concept of trmleg identity as central to why people
convert (2007). According to Gooren, people ofbaltkgrounds and in all phases of life
sometimes find that existing problems require netons, and sometimes this is a

matter of religious change.
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According to Goffman, the management of this sadentity includes one’s use
of reference group; that is, one may feel oneselfet less than the dominant group if one
accepts their standards, or one may redefine thatsin and feel better than them or
merely different from them (see, e.g., Goffman 196&). Because of the myriad of
possible stigmata, over the course of one’s linspo one is really immune from having
to manage the impression of the self in order & $ace (133).

Another important idea of Goffman’s is the framé&rames are the way we
exercise selective attention in order to view atipalar definition of reality about
situations and performers (Goffman 1974, 10-11pffi@an maintained that it was not
enough to say, as did W. I. Thomas, “If men defiteations as real, they are real in their
consequences.” All the world ot a stage — not even all the theater is. The thbéate
to have real parking lots and real coat-check rootaso has to have real insurance to
cover the objects therein (1). Goffman was intetsmore in Willlam James’
“subversive phenomenological twist” on the questioh reality: ‘Under what
circumstances do we think things are régl?). This is his starting point for examining
how we understand the multiple realities we expege— the organization of experience
through framing.

Frames are not about social organization or sagfialcture, but about how
individuals organize their experience of reality3X1 The concept of the frame is
important to understanding the perception of theraas well as to establishing a valid
place for religion in human experience (an idebd@overed in a later chapter).

The primary frameworks of a given social group,etakogether, represent its

cosmology or “framework of frameworks” (27). Mapgople encounter events which do
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not seem to fit into their framework of frameworksit they are resistant to changing it
(28). Frameworks can help us understand diffefgypges” of reality, particularly
because the same actions can be “rekeyed” or tnanstl into a different meaning (43-
44).

One of the keys that Goffman discusses is “playinge lists nine “rules” of the

key of playing (41-43).

1. The normal function of the act is not realized.

2. Some acts are exaggerated.

3. “The sequence of activity that serves as a pattermeither
followed faithfully nor completed fully.”

4. There is much repetition.

5. All participants are free to choose to start, strpefuse to play.
6. “Frequent role-switching occurs during play....”

7. “The play seems to be independent of any exteraatls of the

participants, often continuing longer than woulé #rctual behavior it is
patterned after.”

8. “(S)olitary playfulness will give way to sociabléagfulness when
a usable other appears....”

9. The beginning and end of play are marked by signs.

The ideas of play and game are discussed amongti&dyansforming meaning
and thereby shaping reality. There is “a continuoetween playfulness... and both
sports and games” (57). While the former is opeted and purely for recreation, the
latter are fixed by rules and “institutionalizedlh an upcoming chapter, | will show a
link between faith and play, and between religiod dhe game — in other words,
examining the idea that faith/ religion is a sepakey within one’s frame of reality, not
belonging to the objective world as such.

Rekeying does not change the primary framework, rather reinforces it by

giving the event a new meaning within that framew@&31). Another way to understand
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reality is in term of fabrications (83ff). Fabritns exist where one individual or team
knows the reality of the situation while others anesled (84). Fabrications may be
benign, exploitive, or illusory (87ff).

(F)or those in on the deception, what is goingsoa fabrication; for those

contained, what is going on vghat is being fabricated. The rim of the

frame is a construction, but only the fabricatas &. (84)

The distinction is important to the present worlcdaese many academics and
professionals have understood religion in term&bfication, while | would argue that it

is better understood as a rekeying, using the qaaad play and game. This idea will be

discussed further in the next chapter.

Peter L. Berger (1929-)

Peter Berger shared with Goffman the sense ofrdgglity of meaning in society
and personal experience, as well as an intereBbw people make sense of multiple
realities. Along with Thomas Luckmann (Berger anitkman 1966), Berger presented
the first systematic treatment of Social Constargim, the view that society is a human
product. Their work explored the idea that knowlkedtself is socially produced and
humans are simultaneously producers and producsoagéty, situated in their social
locations.

Human beings experience multiple “realities,” ye¢re is one reality which we
experience as most real — “the reality of everylfay (21). This is referred to as the
paramount reality. Other realities are “finite yirees of meaning” or “enclaves” (cf.
Goffman’s “keys”). Berger believes that, while thgences are good for studying what

we think of as the paramount (or everyday) reaitfence cannot enter into questions of
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the truth of these finite provinces of meaning,hsas religion. Religious experience has
a tendency to relativize or invert the usual petioapof realities — making the religious
experience (a finite province of meaning) into thest real and making the everyday
(which had been thought to be most real) seemigssrtant.

This reality of everyday life is shared with otheitsis intersubjective (20). It
appears to be a world of “givens,” a reabtyi generigas in Durkheim) which confronts
the individual as separate from the self. Its ghess is coercive — individuals must
reckon with the society in which they find themssv Yet for most people most of the
time, it is taken for granted as the only possielaity, thus obscuring its coerciveness.
Berger contends that most people most of the tivaat to conform to their socially
prescribed roles (Berger 1963, 93). This is dusomalization (see below).

Berger describes “three moments” in the dialectmacess of how individuals
and society create meaning, as individuals becowotl producers and products of
society (Berger 1967, 4). The first two momentgdmalization and objectivation) are
what allow us to perceive the objective realitysotiety — i.e., that which carries the
coercive givenness of the social situation. Bedgines these first two moments:

Externalization is the ongoing outpouring of hunteeing into the world,

both in the physical and the mental activity of meBbjectivation is the

attainment by the products of this activity (agdiaoth physical and

mental) of a reality that confronts its originaloducers as a facticity

external to and other than themselves. (4)

According to Berger, humans have a biological ngtg$o create society (Berger
1967, 4-7; Berger and Luckman 1966, 47-52). O#mamals possess more instincts

which program their actions to a large extent. yrhee in “closed worlds.” Human

relationship to the world is “characterized by wiedpenness” (Berger and Luckman
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1966, 47). Though we have biological limitationsy actions are not firmly organized
by instincts. Berger and Luckmann refer to humaived as “unspecialized and
undirected,” forcing us to create our ways of iagto the world and one another (48).
While there are many ways of accomplishing thegalife, the givenness of the social
order limits our choices and relieves us of thebjfmm of reinventing the wheel, as it
were, when it comes to satisfying our naturally itexted drives (such as eating and
sexual activity).

Berger and Luckmann give the example of two isdlaeople trying to perform
tasks. They observe one another’s actions andmesjp them with actions of their own.
The actions of each, and of the two together, bectimbitualized” over time (53). In
this example, each of the people involved are aateaing activity. The habitualization
and reciprocity involved create an institution (54lthough the original producers of the
activity recognize its randomness, the need tostrainthe knowledge to the next
generation solidifies the actions and adds the damoa of “historicity” (58). At this
point the externalizations become objectivations,, ithey lose th@ad hocstatus and
playful quality perceived by the first two individls and attain their own reality (58).

The institution, or “objectivated reality,” must legplained and justified to those
who did not initially create it. This is the pr@seof legitimation (61, 92ff). At this point,
too, methods of social control are developed td ddth the issues of compliance and
deviation (62, 113-16). Further, where actions iastitutionalized, specific roles are
developed to coordinate the behavior of individu@s, 72-79). According to Berger
and Luckmann, “Institutions are embodied in induatlexperience by means of roles....

The rolesrepresentthe institutional order” (74). Legitimation expla and integrates
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both the institutional order and makes sense ofrtlizidual’s life and role(s) within it
(92-93).

Externalization, objectivation, and legitimationeate and maintain the social
order. The objective reality of society is creatieugh the processes of externalization
and objectivation. In so doing, institutions amdes are developed. This entire social
order must be maintained by legitimation. It catyaontinue to exist as it is recognized
by the individuals in the society. As Berger sdial world views are the result of
conspiracies” (Berger 1963, viii).

As indicated above, the dialectical process betwmelividuals and society
contains three ongoing and simultaneous “momeats;brding to Berger. The first two
moments discussed — externalization and objeabivati demonstrate how society is
produced by humans and then perceived by themtameakto themselves. Berger calls
the third moment of the process “internalizationfe explains internalization and the
three aspects of the dialectical process as follows

Internalization is the reappropriation by men ofisttsame reality,

transforming it once again from structures of thgeotive world into

structures of the subjective consciousness. thisugh externalization

that society is a human product. It is througheotiyation that society

becomes a realitgui generis It is through internalization that man is a

product of society. (1967, 4)

Berger and Luckmann explain that individuals aré mmrn members of society,
but become so via socialization (Berger and Lucki@®6, 129). They say we are born
with a “predisposition toward sociality” (129). @&human child internalizes the social
world through a process of socialization. Socélan can be divided into two parts —

primary and secondary (Berger and Luckman 1966).130imary socialization is the

child’s initial socialization, happening at a timdnen he or she is completely dependent
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upon the care of others with whom the child did obbose the relationship. The
dependent infant learns to identify with the “sigrant others,” using Mead's
terminology, who form the child’s social circle amdovide (or fail to provide) the
necessary care. Berger and Luckmann call thiguatedn which is “highly charged
emotionally” (131).

By identifying with others (discovering their “radeand attitudes” and applying
them to the self), the child internalizes the sbstaucture, its institutions, and the
prescribed role expectations. In short, the chddomes a self at the same time as he or
she becomes a member of society. Berger beliénaggltis is why people generailyant
the roles which have been assigned to them. Soisiet coercive reality imposed upon
the individual, but that coercion is so real andlseply ingrained in the formation of the
individual, that society is naterelythat which confronts the individual but also that
which lives within (1963).

For most of us the yoke of society seems easydo. bé/hy? Certainly

not because the power of society is less than dieated.... Why then

do we not suffer more from this power? The sogmal answer to this

guestion... [is] because most of the time we oursebiesire just that

which society expects of us. Weantto obey the rules. Wwant the

parts that society has assigned to us. And thisrim is possible not

because the power of society is less, but becaisenuch more than we

have so far asserted. Society not only determivieest we do but also

what we are. (93)

Because the child has no choice of significant isthBerger and Luckmann say
that his or her “identification with them is quaaitomatic” (Berger and Luckman 1966,
134). This means that the internalized worldhe world for the child — “the only

existent and only conceivable world” (134). Iltisvorld of certainty, deeply entrenched

in the consciousness of the person — even thoutgr i may be weakened by
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“disenchantments” (135). It is during this permfddentification and internalization that
the child learns language and categories, as welfaa least the rudiments of the
legitimating apparatus; the child learns ‘why’ fh@grams are what they are” (135).

The task ofprimary socialization is complete when the child has maéizred the
roles and rules of society. This is where an “tdghor “self” is initially formed.
Wuthnow, et al. (1984, 45) note that Berger followse school of Symbolic
Interactionism closely with regard to identity, ept that he emphasizes one point that
they do not: the specific, local, social contexwihich identity formation occurs — thus
allowing for differences brought about by racesslagender, etc. According to Berger,
internalization is not merely a cognitive assent, the participation of the full, conscious
being, as a result from the affective connectioranad identification with the primary
caregivers (Berger 1963, 137). The individual nmssesses “a self and a world” and is
now a member of society. However, socializationdgera completed process.

Secondary socialization involves the “acquisitidrrae-specific knowledge, the
roles being directly or indirectly rooted in thevidion of labor” (138). It involves the
individual in learning many of the samiypes of things (terminology, symbols,
legitimations, and so forth) as did primary soaafion. However, it does not occur in
the affectively charged situation of total depera#eand does not necessarily involve
identification with the instructor. Rather, it blg upon the primary socialization and
does not generally pose a direct threat to it. 3dmal world of the individual remains
“the world” even though he or she is being initthiato a specific “sub-world” (say, a
career path) within it. Secondary socializatioresimot occur as effortlessly as does

primary socialization, and is frequently more caigeiin nature (144).
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As mentioned above, socialization is never compldigst as the self was created
concurrently with the “world,” this is also howi# maintained. Threats to the precarious
self/ world come from both “marginal situations”’daencounters with other worldviews.
In either case, the taken-for-grantedness of thedws challenged. Berger says that the
social world is maintained only in conversationhwitthers — the “co-conspirators” who
help create the “plausibility structures” of oneigorld and prevent one from
meaninglessness or anomy (Berger 1963, viii; Bet@é7, 21-22; Berger and Luckman
1966, 154-55). While the individual remains in eersation with a social base of co-
conspirators, a worldview is able to retain a c¢ertdegree of believability, which
simultaneously provides order and meaning in tieeol the individual.

Situations occur, however, where individuals doneotain (or do not exclusively
remain) in their original meaning system. Bergelidves that in a pluralistic, urban
world, this is increasingly the case. “Alternatios Berger’s word for conversion to a
different meaning system, but such a system doebawe to be religious (Berger 1963,
51). He often uses the examples of Communism agdhpanalysis alongside religious
examples. Berger explains that alternation is>@eeence of a changed consciousness
regarding the social order which may happen sugdenlevolve gradually (Berger
1961a, 10). Alternation is a concern for the leggttors of a social order, as it makes the
individual question the “taken-for-grantednessttlod social order. Berger says,

Perhaps the most characteristic feature of thiss@oosness is an

overwhelming sense of the precariousness of segiatence. This sense

is achieved in most cases by an experience or aewxperiences

revealing society to be something radically difféerdrom what had
previously been taken for granted.... (10)
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Alternation involves a resocialization which may [smilar to primary
socialization (Berger and Luckman 1966, 157). @uoaounds oneself with new co-
conspirators who will support one in one’s worldviand sometimes cuts off ties with
previously significant persons. New terminologyl degitimations may be learned, and
the situation may involve a high level of emotiomdlachment to the new significant
others. In this way, both a new world and a neswidy are formed.

Socialization is never complete and never perfeddowever, “successful
socialization” occurs when there is “a high degoéesymmetry beween objective and
subjective reality (as well as identity, of coufgg)63).

Berger’'s thought contains several important coatrdns to this study. His idea
of finite provinces of meaning makes space fogreh as a valid human experience. His
explanation of the creation and legitimation of tilosions applies to religious
organizations, while his dialectical approach medmat religious communites are
continuously re-creating themselves (thus yestesdpgtriarchal church may be more
female-friendly today as new theologies, ritualg] ao forth, evolve). His discussion of
alternation and the plausibility structure are im@ot to understanding the relationship
of faith and beliefs to a significant communityin& some IPV theorists suggest that the
messages of religion and of the domestic violenbelter present incompatible
worldviews, and that the shelter might be or evhougl be a place of conversion
(“alternation”), Berger’s thought prepares the viagxamine whether/ when this may be

so (cf. Kroeger and Nason-Clark 2001; Loseke 1992).
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Conclusion

The purpose of this study is to explore the dynamifilong process of identity
formation in order that we may better understaredwitays in which victim-survivors of
IPV utilize (or fail to utilize) the tools of relign and spirituality: personal faith,
religious ritual and teachings, religious communigtc. Macro-level sociological
approaches to the function of religion focus on twieigion does with regards to society
as a whole — providing the cohesion of societytlfim Structural-Functionalist approach)
or the legitimation of a hierarchy which subordesasome members to others (in the
Conflict Theory approach). This study utilizes thero-level sociological approach of
the Meadian tradition in order to arrive at moreamced understandings about how
particular individuals interact with the religioustructure within which they find
themselves. The attempt here is to move beyonstigns of whether religion is good or
bad, and to ask instead questions about when, iomy and under what circumstances
religion might be helpful or harmful to victims B?V.

The theorists examined in this chapter are thedetsrand earliest thinkers of
their respective schools of thought within the lieraMeadian tradition. These Meadian
sociologists present for us a view of a self tisaformed by society, in relationship to
others, and continues to experience a sense ahgelfation to others who reaffirm one’s
self and role-play within the “game” of society antsl institutionalized worldview. A
child’s interactions with his or her early caregsepave the way to subsequent
understandings of self and others. Throughoutdsgethe significant persons in one’s

“plausibility structure” change, understandingself and others are also renegotiated.
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In the next two chapters, | will draw upon the the® presented here and
extensions of them in order to explore what is mégr‘religious identity.” In Chapter
3, I will explore the “legitimate” space for relan and faith — using Mead’s ideas of play
and game, Berger's idea of finite provinces of niegnas well as Goffman’s ideas of
key, frame, and fabrication. These ideas help toerus beyond the idea that external,
objective reality is all that there is and thatgiein must, therefore, be false. Yet the
“spiritual imagination” is not a purely private net nor is it the sole component of

religious identity — a topic that will be elaboraten in Chapter 4.
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3

Beyond True and False:
The Imagi-Nation

In Chapter 2, | presented an overview of some efftunding theorists in the
Meadian tradition of sociology. In this chapterwill build on their ideas about the
intersubjective nature of identity formation andoabplay and the game in order to
suggest a “legitimate” space for religion. | véhow that the overlapping realms of faith,
religion, and spirituality involve interplay betweéhe cultural and the personal. The
“image” or “representation” of God will be discudsevhich (as we will see) is one of the

components of religious identity.

A Neutral Stance

As | begin this chapter, | wish to make it cleaattkhis is not an apologetic for
religion in general or for any particular religioQuestions about the nature or reality of
the Ultimate are not the purview of the sciencésparticular sociologist (like anyone
else) may or may not practice or believe in a paldr religion, but while “wearing the
hat” of the sociologist must restrict analysis thatvcan be detected by the sciences — in
this case, human religiosity. As Peter Berger ,saiociologists must engage in
“methodological atheism” in our role as sociologi¢Berger 1967). By this he meant
that a researcher must “bracket off” his or her amorldview (religious, anti-religious,

etc.) and seek to understand the subject(s) afttiay “from within.”
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| would like to encourage the non-religious reatteconsider a similarly neutral
stance to this subject. Since God is not availaSl@n empirically verifiable object, it
follows that it is as much a statement of “faithhether one says that there is or that there
is not a God. What we are concerned with here¢herénterpersonal dynamics that lead a
person to whichever “faith” she claims.

In fact, atheists, humanists, and other non-thaistanore like religious believers
than one might suppose: they construct identitiélsin a significant group (which often
provide everything from a collective narrative tocel functions), have deeply held
moral beliefs, and sometimes hold a particular textigh regard (J. M. Smith 2013).
Atheists and humanists have even requested thatititary provide them with chaplains
who could counsel them and support them in thdinesaand beliefs, equivalent to the
work of theistic chaplains (Severson 2012). Intf&tto Maduro often reminded his
classes that the term “atheist” is always relatwe given culture. For instance, early
Christians were called atheists because of thkisagto worship the Roman gods. Then
and now, according to Maduro, “atheism” should lbe@tconfused with a lack of a sense
of what is Ultimate.

Likewise, criticisms regarding the “images” of tbédimate by organized religion
should not necessarily be understood as anti-oelgyi The idea of relativity applies here
as well, since often the critics of religion seemtselves more as reformers of a given
religious system or as simply reminding the magsegven themselves) not to mistake
religious imagery for the Ultimate itself. Thidtker idea is found in a famous prayer by
the Hindu sage Shankara (788-828):

O Lord, pardon my three sins:
| have in contemplation clothed in form Thee whe farmless!
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| have in praise described Thee who are ineffable!
And in visiting shrines | have ignored Thine omeigpence.

Likewise, the ancient Greek philosopher Xenophaies 570-478 B.C.E)
criticized the anthropomorphic deities of his dayt did so not out of irreligion but
rather in search of a greater Truth (cf. Tillichtencept of “God beyond God”).
Xenophanes wrote:

But mortals suppose that gods are born, wear tivair clothes and have a

voice and body. (frag. 14)

Ethiopians say that their gods are snub-nosed #auk;bThracians that

theirs are blue-eyed and red-haired. (frag. 16)

But if horses or oxen or lions had hands or coukdvdwith their hands

and accomplish such works as men, horses would tiraviigures of the

gods as similar to horses, and the oxen as sitoilaken, and they would

make the bodies of the sort which each of them {iexly. 15)

Certainly the idea that humans should worship thenidte itself rather than our
images of it is also prominent in the Decalogue. X% Deut. 5). Thus we see that long
before Feuerbach (the “father of projection theomd religion”) there were concerns
from within religious systemghat we not mistake ideas about the ultimate far t
Ultimate itself.

| will discuss below the idea of the “image” of Gadd its relation to culture and
to projections, but this does not mean that we lshonderstand religion as “nothing but”
projections. The idea of “nothing but” is itselktatement of faith about something that
cannot be proven scientifically. My concern héhen, is neither to prove the existence
or nonexistence of God, nor to claim superiority éther position or any institutions

associated with either position. My concern is@ynto understand the human behavior

as people interact with their ideas about the Wten
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Faith, Spirituality, and Religion

It may seem odd to some readers that | use thest&arth,” “spirituality,” and
“religion” as if they refer to the same phenomendertainly one could define them in
ways that are distinct from one another, but naheut speaking from a position of
power which legitimates one for of religiosity/tfaiover another. | would not presume to
say that these terms are identical, but | wouldiarthat the overlap between them is
considerable — particularly when examining religioidentity from a micro-level
sociological perspective.

Using a commonsense definition, we would probaldystder “faith” to be a
personal matter of basic trust or belief. Howewsr| will show below, that basic trust
comes from interactions with the social world (drleast, perceptions about those
interactions). Further, the word “faith” sometinadso refers to systems of religion (e.qg.,
the Jewish faith, the Christian faith, etc.) — ageswhich should alert us to the idea that
faith is not solely a personal matter.

A commonsense definition of “spirituality” mightsal lead us to think in personal
matters — in this case more about personal ritoalfeelings. Again, this usage could
blind us to the idea that spirituality may be pi@ad in groups or learned in a group
situation (such as the family or a church). loamsight keep us from recognizing that
creating a distinction between spirituality andgiein may be a tool of dominance used
by those in a privileged social position (offici@ligion versus nonofficial religion, or
powerful religions versus new religious movementkess powerful religions).

A commonsense definition of “religion” might make think of the official

institution or the group practices involved witlgach a system. Yet from ancient times
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till today, it has also had a personal componegdnding the commitment to a particular
lifestyle — from the Medieval monk who, upon takimig vows, “entered religion” to the
colloquial expression of today where a convertefenred to as “getting religion” (cf.
R.E.M.’s 1991 hit song “Losing My Religion” whicls isaid to come from a Southern
expression meaning to lose one’s temper or civiitye., a personal behavior). And
again, to associate religion merely with the religi institution is to privilege official
religion over nonofficial religion.

To a certain extent, then, | will use these threens — faith, spirituality, and
religion — according to their commonsense defingiobut | will not attempt to make
them too clearly distinct from one another. Inddgdologian Paul Tillich used the same
definition for both faith and religion: “being g@ed by an ultimate concern” (Brown
1965, 4). Since a micro-level sociological applo& concerned with the interactions
between people and institutions, and since thesaestdave both social and personal
components, it follows that a study on religiousntity should concern itself with all
three matters and with the overlap between them.

As noted in the previous chapter, Mead (1934) aedy& (1967; cf. Berger and
Luckman 1966) were concerned with the socializabbithe child. Mead said that the
child developed an identity in relation to a soeialrld. Ideas about self and other (and
God, as will be shown below) come into being togetls the child learns about society
and its roles. Berger said that this happens asgba lifelong dialectical process of
relating self to society, beginning with the higlalyarged emotional situation of infantile

dependency during primary socialization. While yloeing child is learning to relate to
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his or her caregivers, he or she is also learnowy kvhether tdrust the imperfect beings
who care for him/ her (Fowler 1981; Heller 1986).

This ability to trust (i.e., to have faith) is fadational to one’s religious identity.
Indeed, Berger sees the foundation of religiouthfai the reassurances that a mother
gives to her child crying in the night that “evdmytg is in order, everything is all right”
because the parent thereby affirms, constructs, eandodies a higher order (Berger
1970, 54-5). Faith is established in the ordethef universe, embodied in the parent,
before it takes on any specifically religious conitéBerger 1970; Fowler 1981; Herman
(1992) 1997; Tillich 1957).

Judith Herman explains that faith is an outgrowitthe basic trust learned during
infancy in relationship to one’s earliest caregsverAs the child grows, this basic trust
develops into ideas about “law, justice, ...fairnessthe order of the world, the
individual's place in the community, and the hunmace in the natural order” ((1992)
1997, 54). This faith may or may not be religiausspiritual in nature, but refers to a
person’s basic comfort in and orientation to therldko Thus Herman affirms the
relationship between faith and identity, as wellths precariousness of the self (cf.
Berger and Goffman). Faith, whether or not religian content, is that which centers the
self in the world (Fowler 1981; Tillich 1957). Téuw foundational prerequisite for
religious identity is one’s “centering faith.”

As the child matures, specifically religious coritanises from the centering faith.
Eventually, too, the child will be introduced toltcwal ideas about the Ultimate and
religion. Relating these personal and culturahgl® one another involves a negotiation

process that will be discussed below. Before nmgwn to that topic, now that | have
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discussed the development of faith, | would likefitosh this section with a few more
words about spirituality and religion.

According to Nancy Ammerman, the idea that spitityaand religion are two
different phenomena stems from the outdated notdrsecularization theory (2013). In
that schema, it was believed that religion becapresdtized” in a zero-sum game: the
number of people who consider themselves to begioels declines as the number of
those who consider themselves to be spiritual asge (259). Sociological method has
therefore dictated that subjects are polled usimg separate measures — the degree to
which they are religious and the degree to whidy thre spiritual. The two lists would
then be cross-tabulated to learn how many people waligious, spiritual, both, or
neither. The problem with the zero-sum approachkp@ing to Ammerman, is that it
gives no insight into what is meant by spiritualityhow most people count themselves
as both.

Ammerman’s study, therefore, begins by not imposisigch definitional
boundaries. She analyzed the discourses of pdopharying religious affiliations or
none, and with varying levels of attendance) ay thscussed what spirituality meant to
them. She found that discourses about spirituaégtered on four themes: theism
(regardless of the deity or deities involved); asge of transcending the self (as in
community service, appreciation of the arts, feplonnected to something greater than
the self, etc.); ethical behavior; and belief/ Inglimg (i.e., affiliation with organized
religion and/ or assent to its doctrine).

Although the breakdown by group affiliation showsaime distinction between

the first two categories (theism and a sense oktending the self), the camps waot
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mutually exclusive. Seventy-one percent of subjagcted theistic elements in their
discourses, whereas 57% referred to some formaastendence of the self — thus there
was overlap between these groups. Further, etdisaburses about spirituality were
central across-the-board (272). The major diffeeemrose in the belief/ belonging
category — some people seeing it as essential itbugpty, while others seeing it as
undermining spirituality (273).

From this data, Ammerman concluded that distinstitr@tween religion and
spirituality werenot descriptive in nature, but rather political. lher words, the terms
“spiritual” and “religious” are used to establishfalse binary perception in order to
establish the “right” and “wrong” way to be spi@alli ethical/ religious. This brings us
back to the idea stated earlier in this sectiohat there is considerable overlap between
faith, spirituality, and religion, and that all dhese are important components in

understanding religious identity.

Religion and Faith as a Transcendent “Play” Space

The issue of a false binary is also to blame ferftilure of some people in the
modern world to be able to allow a “legitimate” spdor religion/ faith. Sociologist
Peter Berger says that religious experience hasdisatppeared, but it has suffered
“delegitimationri (1974, 132). He is concerned that the “thin bety influential stratum
of intellectuals” (for whom, secure in their ivaigwers, secularization theory is a reality)
has lost the theoretical apparatus necessary teelagpd religious phenomena (Berger

1974; 1980).
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Without such requisite theoretical apparatus, ikasy to understand why some
modern people would consider religion to be a fadiion. As explained by Goffman,
fabrications may be various types — one of whicltdléed “exploitive” (Goffman 1974,
87ff). Yet Goffman’s description of a fabricati@ssumes that it is a conscious, active
deception on the part of some person or group.

(F)or those in on the deception, what is goingsoa fabrication; for those

contained, what is going on vghat is being fabricated. The rim of the

frame is a construction, but only the fabricatas &. (84)

But if religion is perceived as a fabrication byreoin the modern world, who are
the fabricators who can see the fabrication forexgloitive deception that it supposedly
is? The founders of ancient religions are notlabée for interview, and surely at least
some of the founders of new religious movementslavbe found to be “true believers”
of what they teach. Since questions of ultimacy ot the purview of the sciences,
disproving religion’s truth-value is as impossilds proving it. Without getting into
guestions of what is ultimately true, we can disctige reality that people and groups
experience and the institutions, behaviors, aretactions that develop out of that reality
—and it is in this sense that Durkheim said thiatfigions are true ((1912) 1995, 2).

In this section, | will try to restore a bit of tlileeoretical apparatus necessary to
perceive religious or spiritual “reality.” | begwith a story about a little girl named
Susie whose mother raised her to believe only gic]dacts, and literalness as reality —
no stories, no fairy tales, little emotion, indié@ace to music. The little girl, only seven
years old, did not even know how to play with hegrfds. This is the story of the 1947
movie Miracle on 34" Street In the movie, Susie’s mother hires a man named K

Kringle to play Santa Claus at Macy’s for the Ctmigs season. While the movie does
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not definitively answer whether there is truly an@aClaus or not, it challenges viewers
to realize (with the mother and daughter) the valieonder, imagination, joy, and the
spirit of play. In one early scene of the moviajskteaches Susie how to use her
imagination (Seaton 1947):

Kris: What sort of games do you play with the otlelildren in the
apartment building?

Susie: | don't play much with them. They playysdames.

Kris: They do?

Susie: Like today, they were in the basement pfayzoo” and all of
them were animals. When | came down, Homer — resuaposed to be
the zookeeper — he said, “What kind of animal are?y And | said, “I
am not an animal. I'm a girl.” And he said, “Ordpimals allowed here.
Goodbye!” So | came upstairs.

Kris: Why didn’t you tell him you were a lion orleear?

Susie: Because I'm not a bear or a lion.

Kris: (Laughs.) But the other children were oohildren and they were
pretending to be animals.

Susie: But that's what makes the game so silly.

Kris: Oh, | don'’t think so. It sounds like a wartul game to me. Of
course, in order to play you've got to have an imaiipon. Do you know

what the imagination is?

Susie: Oh, sure, that's when you see things,Haytite not really there.

Kris:  Well, that can be caused by other things. toNo, to me the
imagination is a place all by itself — a separatentry. Now, you've

heard of the French Nation, the British Nation diwis is the Imagi-

Nation. It's a wonderful place.

The challenge in this section, then, is not to aefthe “other things” that can

cause one to see things that are not there (athplpgy, delusions) with the healthy

spirit of imaginative play that gives rise to numes cultural experiences (Berger 1963;
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Berger and Luckman 1966; Goffman 1974; Neale 1%@yser 1983; Ulanov 2001;
Winnicott (1971) 2005). In fact, it is common withsociology to recognize that
different social situations call upon different fgg” for playing the particular “game” of
each setting. Pierre Bourdieu touches on this wdéa his concept of “fields” (i.e., the
various fields upon which assorted social gamegkged — each having its own type),
but the idea oplay and culture comes more from micro-level approadbesociology
outlined in Chapter 2.

In their bookThe Social Construction of Realit}966), Peter Berger and Thomas
Luckmann describe the nature of the different tiealiwe all experience. There is the
“reality of everyday life,” but there are also “éaees” or “finite provinces of meaning”
with their own rules and realities. Berger and krmann see a continuity between the
reality experienced by children at play and thdityeaxperienced by adults in various
cultural activities.

Compared to the reality of everyday life, otherlites appear as finite
provinces of meaning, enclaves within the paramaeality marked by
circumscribed meanings and modes of experience panamount reality
envelops them on all sides, as it were, and consngss always returns to
the paramount reality as from an excursion. Thigvident from... the
reality of dreams or that of theoretical thougl8imilar “commutations”
take place between the world of everyday life dreworld of play, both
the playing of children, even more sharply, of #&&lulThe theater provides
an excellent illustration of such playing on thertpaf adults. The
transition between realities is marked by the gsand falling of the
curtain. As the curtain rises, the spectator rar$ported to another
world,” with its own meanings and an order that nmymay not have
much to do with the order of everyday life. As tbertain falls, the
spectator “returns to reality,” that is, to the graount reality of everyday
life by comparison with which the reality presented the stage now
appears tenuous and ephemeral, however vivid ggeptation may have
been a few moments previously. Aesthetic andimlggexperience is rich
in producing transitions of this kind, inasmuch a$ and religion are
endemic producers of finite provinces of meani(iZp)
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Berger and Luckmann go on to explain that it ibaracteristic of finite provinces
of meaning that people turn their attention awayrfrthe paramount reality in order to
enter the enclave within which the finite realigyreal (26). Finite provinces of meaning
are characterized by their own sense of time, sgawkorder. What is experienced there
is not easily translated into the linguistic teragailable to us within the reality of
everyday life.

The theoretical physicist tells us that his conceptspace cannot be
conveyed linguistically, just as the artist doethwegard to the meaning
of his creations and the mystic with regard to é&msounters with the
divine. Yet all these — dreamer, physicist, aréastd mystic -alsolive in
the reality of everyday life. Indeed, one of themportant problems is to
interpret the coexistence of this reality with tkality enclaves into which
they have ventured. (26)

While one is absorbed within a reality enclave (thbe child’s play or adult’s
cultural play), the ordinary experience of timeasp, and rules of order are suspended
(Berger 1970; cf. Campbell and Moyers 1988; Wintti¢€b971) 2005). Berger says:

(P)lay sets up a separate universe of discourde itgitown rules, which

suspends, “for the duration,” the rules and genasslumptions of the

“serious” world. One of the most important assuoms thus suspended

is the time structure of ordinary social life. Wihane is playing, one is on

a different time, no longer measured by the stahdauits of the larger

society, but rather by the peculiar ones of the ggamquestion. In the

“serious” world it may be 1A.M., on such and such a day, month, and

year. But in the universe in which one is playihgnay be the third

round, the fourth act, thallegro movement, or the second kiss. In
playing, one steps out of one time into anoth&@70, 58)

In fact, it is from this suspension of ordinary énthat Berger sees the human
spirit as being able to experience “eternity.” \Whmay is joyful (which is its intention,
according to Berger) one becomest in the play — lost to the sense of time outside of
the realm of play (Berger 1970, 58; cf. Winnicoi971) 2005, 240-41). This is a

transcendence of self, as described in the seatiowe on spirituality. Like faith, this
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playful imagination may or may not have religioments, yet a centering faith and a
spiritual imagination are the pre-religious foundas upon which a religious identity

may be built (cf. Berger 2004, 2). Indeed, Bergerctdégs a conversation with an

avowed atheist who admitted that his only doubtualbos faith-stance arose when he
listened to Beethoven’s Ninth Symphony (2). Insérgly, the oft-repeated lyric of this

choral symphony is translated “Joy, beautiful sparthe gods”!

Part of the importance of play to religious idgnig found in the acquisition of
roles — i.e., role-play. Berger explains the llmktween play and identity according to
Mead's ideas about learning role reciprocity (Bert@63):

Probably the most penetrating theoretical accotrthis [socialization]

process is the one given by Mead, in which the gjenef the self is

interpreted as being one and the same event adidbevery of society.

The child finds out who he is as he learns whatespés. He learns to

play roles properly belonging to him by learning,Mead puts it, “to take

the role of the other” — which, incidentally, is eth crucial

sociopsychological function of play, in which chiégsh masquerade with a

variety of social roles and in doing so discover #ignificance of those

being assigned to them. (99)

By learning reciprocal roles through play, childgwvelop the repertoire of roles
needed to function in society — both the roles thdlyplay and the roles they can expect
others to play in their interactions (Goffman 19597\s Mead explained, there is a
movement from free play to imitation to games requireciprocal knowledge of roles
and rules (Mead 1934). Thus, children will playtise,” “store,” “school,” “cops and
robbers,” and so forth in order understand theiqdar social games they will be
expected to understand as they grow — in other sya@dquiring identity within society.

Similar to Berger’s finite provinces of meaning, feean understood the concepts of

“play” and “game” as “keys” to understanding thetuna of the reality of a situation
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(Goffman 1974). Goffman wrote that there is “a totamum between playfulness... and
both sports and games” (57). While the formergemended and purely for recreation,
the latter are fixed by rules and “institutionatiZe Thus when later the free play of the
spiritual imagination mingles with organized retigi (as will be discussed below), it
acquires the rules, roles, props, narratives, arfdrgh involved in the religious “game.”
But the acquisition of identity within society viale-play is not the only reason
that play is important to religious identity. Givién learn the roles and rules needed for
different “fields” of social interaction via playut it is the verycapacity to playthat is
foundational for understanding the cultural worfdadults. In other words, a child may
learn the mechanics of the cultural world of aryysm, or religion (the roles of the
specialists, the use of the tools, the history awadratives of the field), but the
appreciation, creativity, and insight into thesgds requires the ability to imagine, to see
beyond the literal, to actually enter the finiteyince of meaning. Thus it is the capacity
to play, to imagine, that bridges the basic trugtdt | have called a “centering faith”)
learned by the infant with the cultural pursuitsaadiilts (Winnicott (1971) 2005).
According to D. W. Winnicott, the capacity for plapd imagination begins with
the child’s ability to symbolize the caregiver adtransitional object.” As the growing
child attempts to replace dependence on the caegith greater self-reliance, he or she
creates some means of comfort which is simultarigomsernal and external: the
transitional object (see his 1951 “Transitional € and Transitional Phenomena in
Winnicott 1958, 229-42). The transitional objestan external object (like a blanket or
teddy bear) which is endowed with special meaniogfthe child and is the foundation

of creativity. Thus it exists in an intermediatea (neither purely external nor purely
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internal to the child), to which we are all comglia that we never ask the child whether
the object belongs to internal or external real@$9-40). It is important in that it is a
symbolfor the comforting caregiver. According to Winoit

Its not being the breast (or the mother) is as mambd as the fact that it

stands for the breast (or the mother). When syisimols employed the

infant is already distinguishing between fantasy &act, between inner

objects and external objects, between primary isigatand perception.

(233)

Winnicott referred to this ability to symbolize ‘abusion,” but not in a pejorative
sense. He believed that the role of this illug@mmportant in the infant’s early reality-
testing, but continues to be important in the oldeitd’s play as well as in the adult’s
cultural activities such as art and religion (23)-3For instance, Winnicott says that for
the Catholic the wafer in the Euchatisthe body of Christ, while for the Protestant it is
areminder Nevertheless, for both, it issgmbol(see his 1951 “Transitional Objects and
Transitional Phenomena” in Winnicott 1958, 234;Winnicott [1971] 2005, xv).

The child’s interest in the object simply widensttwage so that the internal
objects which animate external reality become spim# over all of culture (Winnicott
1958, 232). Just as Berger said that the task@élkzation is never complete and that
the conversation between individual and societytrastinue in order for the person to
exist within a plausibility structure, Winnicott'd951 *“Transitional Objects and
Transitional Phenomena” (in Winnicott 1958) states,

It is assumed here that the task of reality-accegtas never completed,

that no human being is free from the strain oftme¢ainner and outer

reality, and that relief from the strain is prowidey an intermediate area

of experience which is not challenged (arts, rehgietc.).... This

intermediate area is in direct continuity with thlay area of the small
child who is ‘lost’ in play. (240-41)
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The lostness in play creates a transitional spacereativity which is akin to
Berger’'s finite province of meaning. Winnicott senarizes the nature of play by
explaining that it is experienced in concentration preoccupation, a “near-withdrawal
state,” is neither strictly inner or outer, useteexal objects in the service of inner reality,
and is based upon trust encountered in the polepizece wherein the baby is dependent
and the mother is adaptive (Winnicott (1971) 2088, He considers the nature of play
precarious because it exists between the intemmélexternal worlds (70; cf. Berger’'s
“precarious” nature of the socially constructed hpr

Winnicott ([1971] 2005, 133) saw “cultural expanee’ as an extension of the
idea of transitional phenomena and of play....” Bytwe, he meant an “inherited
tradition” of a “common pool” to which people cobute and from which they drawf*
we have somewhere to put what we fiqtl33, italics in original). By this latter
statement he meant that there must be some wareodrtling” cultural information so
that it can be transmitted to subsequent genesmtiorFor Winnicott, originality,
inventiveness, and creativity exist only in conrmattwith a cultural tradition (134).
This is the potential space (135) and is akin ®ittieraction with society described by
Berger and by Blumer.

But how does this relate to faith and religion? isTpoint begins with a
development of Winnicott’s idea of the transitiosghere. Paul Pruyser has argued for
amending the literalistic view of “two worlds” (ien and outer, autistic and realistic, as
expressed by Freud) into three (1983). The middieind between the realistic world of
sensory data and the purely private world is tiesionistic world” (cf. Ulanov 2001).

It is in this middle ground that we may suppose thdtiple realities recognized by
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sociologists exist (e.g., Bourdieu's fields, Blursekeys, or Berger’s finite provinces of

meaning). Pruyser provides the following chaitltsstrate the three worlds (1983, 64):

=)

Autistic World lllusionistic World Realistic World

Untutored fantasy Tutored fantasy Sense perceptio

Omnipotent thinking Adventurous thinking Realitgtiag

Utter whimsicality Orderly imagination Hard undeblia
facts

Free associations Inspired connections Logical ectons

Ineffable images Verbalizable images Look-and-see
referents

Hallucinatory entities
or events

Imaginative entities or events

Actual entities or
events

Private needs

Cultural needs

Factual needs

Symptoms Symbols Signs, indices
Dreaming Playing Working
Sterility Creativeness Resourcefulness

Internal object (imago

Transcendent objects pueéd by the
child’s transitional object

External objects

Pruyser’'s argument is that not only is there athiorld between the realistic and

the autistic ones, but that it is much larger tbae would suspect. His use of “illusion”

lacks any pejorative connotation, and instead $racack both etymologically and

psychologically to the experience of play. Thimsdack of the pejorative usage is also

found in Rizzuto (1979) and Neale (1969) — cf. Rbew’'s concept ofllusio. All of

them discuss the positive value of “illusion” inpmsition to Freud’s position (e.g., Neale

1969, 52). Indeed, Neale’s aim is to show thay panot merely a diversion from work

— in fact, that it should not be defined in ternismork at all, but is an important human

activity in its own right (21).

Expanding upon Winnicott's idea for the safe spatplay developing between

persons, Pruyser attempts to show how playfulness“ttored fantasy” exist in the

cultural world of the arts, religion, and even scie. His point is that there is some kind
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of truth besides the physical world of sensory datal society/ culture provides us with
the maps to these truths in the play space-tinmavalll for each cultural game. In other
words, this third world allows for a legitimate spafor the personal experience of faith
and its institutionalization in the cultural ganmfeeligion.

It is particularly interesting that Pruyser inclgdecience among the cultural
games, explaining that the accepted pursuit of kedge follows particular rules and
uses patrticular jargon just as do other culturahg@m By including science, he opens the
way to understanding this middle ground as largdly sicluding not only the “soft”
cultural games such as the arts, but also the *I{aed, “serious”) cultural games such as
law and war. If believers of the two worlds casmdiss religion by pointing to its lack of
sensory data (“What does God look like?”), belisvef the three worlds can counter
“What does justice look like? What does knowledigek like? What does love look
like? What does victory look like?” One then canface-to-face with the proposition
that such hard-to-define intangibles are nonetselesthwhile pursuits, thus potentially
legitimating the religious game. It also allows tbe idea that there is legitimacy in all
the “games” of culture — thereby explaining why mapeople have no difficulty
believing in both religion and science. Likewisgpffman would allow that many
cultural games can be played as long as theytaihtth the overarching framework of
frameworks (cf. Meissner 1984).

Thus the “legitimate” space for religion is not fmlin a literal, binary view of
truth versus falseness, but within the creativeacap of the human — a “spiritual
imagination” founded upon the basic trust of thiamh as he or she grows and learns to

create symbols and to play in preparation for thdtastage of roles, culture, identity, and
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less extreme dependence on a caregiver. Agasijsimot to say that any given religion
or religion in general is or is not “true” sinceeie are not questions available to science,
but merely to explain the place of and capacity religion/ faith within the human

person.

The Image of God

Religious identity begins with two pre-religiousngponents which may or may
not acquire religious contents: a centering faitld an imagination. | have used the
phrase “spiritual imagination” already in anticijpat of this section, where we will see
that the development of an idea of the Ultimate®od image, or God representation)
soon follows these earliest capacities. As | sllbw below, one’s God representation is
developed within this creative imagination via pajons of perceptions about one’s
caregivers or wished-for attributes of caregiversEveryone develops a God
representation, but not everyone’s idea of Gomstywe, helpful, or even “usable.” As |
stated above, atheism is relative to somethingat-if) there is a particular idea of God
that the atheist rejects (and generally some otbesion of Truth that he/ she accepts).
Thus the God image is really the first componena dfue “religious identity” (with the
centering faith and spiritual imagination as thetprcomponents or prerequisites for
religious identity).

As stated earlier in this chapter, to say thagrelis images are projections is not
the same as saying that religion is “nothing butprajection. Ann Bedford Ulanov
writes of the dismissive spirit of those who wilbtnplay the religion game, reducing

another's “God-image to ‘nothing but...”” or attackinthe paradoxical logic of
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theological propositions, e.g., a virgin mothewooe God in three persons (Ulanov 2001,
15). She says that such an attitude is not inptagful spirit of the transitional space
where religion can be valued.

The transitional space, of course, was Winnicattacept wherein he explained
the human capacity for the use of symbols. Acecmydd Winnicott's schema, the infant
“creates” the mother. “Create” here does not ssigtipat the actual object does not exist:
the child gets hungry and imagines the mother er lireast filling that need. The
appearance of the actual mother or breast to gdkisfchild’s hunger gives the child the
sense of omnipotence (which will later be mitigyteldut the activity of “creating”
through imagination is what allows for symbolismdaplay. Since the mother (or
caregiver) actually does exist, the point is thatsubjective side is being emphasized for
its own agency - i.e., that knowing comes aboutdisgovery, that we relate to and
through the images we create of the other (cf. R@4979, 72-73). Ana-Maria Rizzuto
says that such creativity belongs to a complex esysof relating, memory, and
anticipation (74-75), similar to Blumer's emphasia memory and anticipation in
symbolic interaction in human relationships, inahgdwith oneself.

Likewise, when we speak of the God image, we casagtthat simply because it
is a projection that God does not exist. That ieaman open question since God is not a
sensory object. Peter Berger explained this piisgid1967):

(S)ociological theory (and, indeed, any other tlgemroving within the

framework of empirical disciplines) will always wereligion sub specie

temporis thus of necessity leaving open the question véredind how it

might also be viewedsub specie aeternitatis Thus sociological theory

must, by its own logic, view religion as a humawojection, and by the

same logic can have nothing to say about the pbgsibhat this

projection may refer to something other than thedef its projector. In
other words, to say that religion is a human pitapecdoes not logically
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preclude the possibility that the projected measimgy have an ultimate

status independent of man. Indeed, if a religioiesv of the world is

posited, the anthropological ground of these ptajas may itself be the

reflection of a reality thaincludesboth world and man, so that man’s

ejaculations of meaning into the universe ultimatpbint to an all-
embracing meaning in which he himself is ground€d.80, italics in

original; cf. Berger 1970, 45ff.)

Whether or not our projected ideas about God haweumterpart in Ultimate
Truth, the projections themselves can be studiedHe insight that they provide into
human behavior and perception. But how shouldetiesstudied? Nancy Ammerman
has critiqued the use of quantitative methods tiad\sng religious behavior (Ammerman
1997) and for studying spirituality (Ammerman 2013) both cases, she discovered that
false binaries were being imposed that blind ufhéocomplexity and nuance that micro-
level analysis can provide. The same issue appedrsld true regarding the study of
God images. While researching this topic | hadtmable locating sources within
sociology or other fields that considered God insage important component of religious
identity and conducted studies of how these imagdsted to various other social
concerns (parenting, politics, etc.), yet virtuadlyery study | found used quantitative
methods. In other words, they are simply not desilto evoke meaning and detail in the
way that qualitative methods are. Quantitativehods impose the researcher’s meaning
and force the research subject to choose from Ipibges that may not really reflect his
or her understanding of the matter.

According to Peter Berger, one of the most sevdeddimations” of sociology is
what he calls “methodological fetishism” — his tefon the “dominance of [quantitative]

methods over [meaningful, detailed] content” (Ber2@02, 28).

In order for data to be analyzed statistically,ytmeust be produced by
means of a standardized questionnaire. This me@anstably, that people
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are asked to reply to a limited number of typicadiyple questions.

Sometimes this works; sometimes it does not. Takeeixample of the

sociology of religion. One can get useful data bkirag people how often

they have gone to church in the last four weelkav@easide the fact that,

as has been shown, they sometimes lie about tBig).then such

guestionnaires try to cover beliefs as well as tehnaand there the

meaning of the replies is much less clear. Evem suseemingly simple
guestion as “Do you believe in God?” will be intesfed by respondents

in so many different ways that their replies aredh@a analyze, let alone

capable of helping a researcher construct somettkegsay, an index of

orthodoxy. This does not mean that the intentioekirid these replies

could not be clarified; it only means that survegearch is not a good way

of doing so. (28)

So while there are a number of studies that trgddress the issue of the God
image held by people, very few provide rich detdiistead they deal with limited (often
binary) choices: Was mother or father more inftis#nn the development of the God
image? Is God seen as maternal or paternal (mgtuersus authoritarian)? Is the God
image composed more of perceptions about the aparaht or the wished-for parent?
Compilexity is introduced into these studies by elating two variables, such as whether
one’s political viewpoint is best described »a®r y depending on whether one’s God
image is more or b.

Yet even those who perform such complex quantgastudies recognize their
limitations. For instance, Paul Froese and Chpisto Bader point out the false binary
that is imposed when respondents are asked to filageimage of God on a continuum
between “judge” and “lover” (Froese and Bader 200B)). For the person who feels
that “God judgesecausehe loves,” this would be a nonsensical oppositibikewise,
Richard Lawrence found that the God Image Inveni@y, a complex God image

instrument) and the God Image Scale (GIS, a smadlesion of the Gll) are efficient to

use in that they are objective measures that cak for standardized response types
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among large numbers of respondents and requite ilitterpretation on the part of the
researcher (Lawrence 1997). Yet this efficiendyerently means a loss of richness of
data. Lawrence believes that these scales araibegtin a preliminary way in order to
identify issues that should be followed up on imare personalized way. The main
example he gave was in premarital counseling, wttereroblematic issues discovered
would then be discussed in detail in the counsedesggions (221).

Further, the use of standardized quantitative scéde measure God images
inherently imposes the meanings of the researctertihe questions. An example given
by Berger regards Japan — a society that is fukklijious movements, but this would not
be effectively captured by questions asking aboubebef in God (Berger 2002).
Similarly, Lawrence found that the Gll and GIS ledkvalidity for non-Christians
(Lawrence 1997) — something that | would imagineusth be obvious from questions
like “God doesn't feel very personal to me” usedhat instrument (225).

| would contend, therefore, that a micro-level stamjical approach to religious
identity requires the development of qualitativetimes to study subjects’ God images —
something akin to the projective-type studies dbgeDavid Heller (1986) and Ana-
Maria Rizzuto (1979). This would be consistentwtymbolic Interactionism’s interest
in studying the ways in which individuals interaath other individuals and with social
institutions. Indeed, the Meadian tradition talis that ideas of self and society are
developed together, and God image studies tehatsthe image of God is developed as a
part of this same process. For instance, Andregel@y wrote:

(TMhe central religious symbol is God. One’s pietof God is in fact, a

metaphorical narrative of God’s relationship witle tvorld and the self as
part of that world. (cited in Froese and Bader&00
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Yet even to denote the Ultimate as “God” is an isipon on the part of the
researcher. David Heller made a point of avoidsugh bias by asking his research
subjects about what mattered most to them (HeB&6113). Therefore, the first step in
his protocol was “naming the deity.”

At the outset of our meeting, it was essential staldish a common

language with each child. | did not want to impaosg terminology, yet

some means of common discourse was needed.... dieggdlthat while |

was indeed interested in their ideas about the evivalrld, | wanted them

to say what was most important in the wdddthem (13)

In theological jargon, then, what Heller attempteddo was to identify what
Tillich called the “ultimate concern” of each indiwal person (Brown 1965). Only after
that did Heller engage his subjects in a numbeprofective techniques (drawings,
stories, etc.) to uncover the rich imagery of tlé&od representations.

So what does the Ultimate “look like”? This, ofucee, depends on the way in
which one’s social world has impacted one’s sedfatity. As Symbolic Interactionism
has shown, all meaning is developed and maintawigin a context. Ana-Maria
Rizzuto believes that projection theorists of rieligwere correct in stating that one’s
idea of God (by whatever name) is created from orme&rly experiences with one’s
caregivers, but she adds that the actual idea dfi&Smuch more complex and dynamic
than projection theorists had supposed (1979).

First of all, according to Rizzuto, we are dealimigh perceptionsof the parents
or caregivers by the child — not tlaetual parents. Second, because of the effect of
splitting, these perceptions can include wishedtfaits as well as actual or felt ones.

Heller notes that the God representation may aistudle traits that we fear we might

potentially experience from caregivers (1986). Third, thed@n of persons who can
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go into the creation of the God representation dmagond just the father or just the
mother; it may include grandparents, siblings, my ather persons who were significant
to the young child (Rizzuto 1979; cf. Heller 1986)So a complex of persons,
perceptions, wishes, fears, and projections aeadyr at work in the young child’s mind,
at play in the transitional space, to create aqgmasimage of God long before the
completion of what psychologists call the Oedip#hgse, which Rizzuto believes
somewhat solidifies the core of the God image enchild’s mind (Rizzuto 1979, 44).

Around this time, if not sooner, a child is intr@éd to cultural God images as
found in the institutionalized religion of his oetparents, or if they are not religious, of
the greater culture. The personal God image aréadolace, Rizzuto says that all
children arrive at the “house of God” with theireth God under their arms (8). The pet
God was developed within the smaller play spacehef family; this new God of
institutionalized religion moves the child from tiv®re-or-less free play of spirituality to
the formal cultural game of religion. This latt8od is a result of secondary process
thinking and may be more or less compatible with plersonal God image (Meissner
1984, 17; Rizzuto 1979, 47).

David Heller's study showed that children sometinsésiggle with trying to
reconcile the God of their spontaneous spirituagimation with the God of organized
religion or even the God representations derivednfiother social institutions (1986,
131ff). Yet Heller also found that many culturaleas (not just from religious
socialization, but also from gender and other dazeon processes) also found their
way into the God images of his subjects — reaffignivhat Berger said about the power

of socialization being even greater than we ofealize (1963).



105

As a demonstration of the effect of religious shz@ion on the God image,
Heller discovered that Jewish children’s conceptGafd involves a strong sense of
history, with links to their own ancestors and ®®rof God’s acts in history (Heller
1986, 18ff). Catholic children saw God as intinhatevolved in family life and in
holding the family together (25ff). Hindu childrehad a great capacity for
simultaneously seeing God as both a transcendbstraat force and as imminent —
personified in the spiritual persons known to th(@&ff).

Heller discovered that gender socialization aldectd the God image, noting
that boys were adamant that God had to be depitedasculine traits, whereas girls’
images of God demonstrated surface masculinity.,(&y the pronouns used, by the
“look” of the figure drawn, etc.) but seemed andmogus just under that surface (65ff).
Girls’ descriptions of God and interactions withdslead qualities that seemed to Heller
to be both stereotypically masculine and feminara] girls felt freer to admit that God
might be female, both male and female, or neithatermor female (73-74). Boys,
regardless of age or religious background, showedhdndous anxiety about and
resistance to the possibility of imagining God agthing other than male (65). One
wonders if he would discover these same resultaawy years later.

Rizzuto is adamant that the phenomenon of non4{aslieot a matter of maturity,
but results from the dynamics between these twasidd¢ God (the spontaneous and the
institutional) and what each would mean to the pelagical health of the particular
person in question (1979, 47). According to Rinztie personal representation of God
and the societal one (of “official” religion) may bntegrated at odds with one another.

However, “once formed, that complex representat@mmot be made to disappear; it can
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only be repressed, transformed, or used” (90).ziR@s study revealed four types of
relating to one’s God representation:

1. “people having a God whose existence they do nestipn and
with whom they have a significant relation” (93)

2. “those wondering whether or not to believe in a Goely are not
sure exists” (109)

3. “those who are amazed, angered, or quietly suightisesee others
deeply invested in a God who does not interest tH{&B0)

4, “those who struggle with a demanding, harsh Gog theuld like
to get rid of if they were not convinced of hissrnce and power” (149)

No one, Rizzuto says, fails to develop a representaf God; the question is
whether or not it is a usable image. This may ledpount for the large numbers of
people today who consider themselves to be “spiritut not religious.” Although
Ammerman’s (2013) study found that “spiritual’ afieeligious” often go together,
Rizzuto’s observation may help to explain thoseainses when they do not — i.e., that
such persons have formed some sort of usable Gageirfor their own spirituality, but
have failed to find its counterpart within institutally-defined images.

McDargh (1983) agrees that this personal God reptation exists within
everyone, regardless of our relationship withHe says,

(R)egardless of our formal religious or irreligiodissignation we carry on

a lively relationship with our own very private, ryepersonal images of

God. It is a relationship that might be sporadiat always conscious or

consistent, and often more deeply ambivalent than self-professed

creeds would give evidence of.... (5)

McDargh lists four factors involved in the origimda development of God

representations which can affect whether the inigsable:

(1) the vicissitudes of the early relationship withe adults which
potentially offered the psychic material availafe the representation of



107

God; (2) the circumstances of religious instructeomd the child’s first

introduction to the notion of God; (3) the imagdsGmd available in the

family and in the religious or popular culture atde; and (4) whether the

processive elaboration, reworking, and revisionofgan individual’s

object representation of God has evolved simultasigo with the

individual's self-representation in such a way @sniake it accessible for

the integrative process of faith. Yet even whée abject representation

of God may not be available for the activity oftifiaieither because it is

too terrifying, too unreliable, loaded with too awdent affect, or

because it has remained an unevolved and undeog@eklchildhood

companion that cannot be related to under mosturmistances of adult

life, even then an examination of that represematliscloses much of

what is central to the individual’s struggle oftfai The God which an

individual cannot believe in, trust in, rely upanay often be as revealing

of the vicissitudes of faith as that God which banconsciously affirmed.

(116)

Rizzuto states that her major difference with Freudith his static view of the
God image as a “representational fossil” (1979, 4&lthough she believes that the core
image is formed in early childhood (i.e., duringnparry socialization), those for whom
this image is a usable transitional object will twome to modify it. Rizzuto believes that
“the God representation is more than the corneestggon which it has been built” and
that “if one is willing to accept that a matureatgn with one’s parents is possible, then
a mature relation with the God representation shalso be possible” (46). In other
words, for those who maintain a relationship tartilteea of God, this idea will be revised
periodically, just as are our ideas of other intbles like love, justice, and knowledge.
Thus, due to cognitive abilities and personal gjles, the age of a person will have an
influence on his or her image of God (Fowler 198&ller 1986; Rizzuto 1979).

Finally, there is a relationship between one’s immaff God and one’s image of
self. Just as the theorists in Chapter 2 explaihatlone’s view of self comes into being

through interaction with society (initially the sigjcant caregivers), this early interaction

is also the foundation for the God image. Helletedmined that children’s own
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personality traits and needs were reflected inrt@d images (Heller 1986). For
instance, a lonely only child might see God as @nfenial spirit” who serves as an
imaginary playmate. A child whose family is emotidly distant may see God as distant
and unknowable. A child whose father (or parengs)owerful, but not cruel or
dictatorial, may see God like a good and powering land use that image to draw out his
or her own capacity for benevolent power and agendgmonstrating that the child may
use the God image as inspiration of traits to asjpir Lawrence also says that images of
God and self are related, precisely because the iBade is a transitional object —

formed out of the relationship between self an@gaers (Lawrence 1997).

Conclusion

This chapter built upon the theorists of the Meadieadition (presented in
Chapter 2) in order to establish some fundamentehs about religious identity. |
showed that there is a large overlap between thasiof faith, religion, and spirituality
since these are all developed and maintained thrdiajog between self and society. |
then discussed the prerequisites to the developofeatreligious identity: a centering
faith and a spiritual imagination (the capacityplay and to create). | suggested that
since we cannot empirically evaluate the contehtgl@ious belief, we should focus on
the capacities and behaviors associated with famt creative imagination. In this
regard, we should recognize that there are numecaliaral “games” (including art,
science, and religion), each with its own “finit@pince of meaning.”

Building upon the foundation of a centering faithdaa spiritual imagination, |

explained that a child develops an idea of theni#ite, or God image — a transitional
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object that is neither purely internal nor externalhe core image is developed via
complex projections (perceptions, fears, wishegpjratsons, etc.) of significant early
relationships. Thus we see that God, self, antegoare discovered together within the
individual as part of the primary socialization pess. The spontaneous God image of
the child will eventually meet the God of institutalized religion. If these two images
are compatible, the free play of the imaginatioryitieen develop into a capacity to play
the religious “game” of the culture — including eflits rules and roles. The God image
(usable, unusable, repressed, doubted, hated thats.oecomes the first real component
of religious identity — a cornerstone upon whichestcomponents may be built. In the
next chapter, | will discuss other components afekgious identity and how these

components change or develop throughout life.
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4

Religious Identity

In Chapters 2 and 3, | have been working towardxgtanation of what religious
identity is. | showed that ideas about God, st society arise and develop within a
relational context of one’s significant caregiverg/ithin those early relationships, the
infant begins to trust and to imagine — i.e., toadep the centering faith and spiritual
imagination that eventually allows for the devel@mnof an idea about the Ultimate.
The child begins to develop an image of what mateost — referred to in scholarship as
the God image or God representation (regardlesghether or not the image is theistic,
masculine, etc.). At some point, the child is esqubto formal images of God from
culture and/ or from institutionalized religion. h&h the “spontaneous” or “pet” God of
the child’s free spiritual imagination meets thenfal God of the culture’s “religious
game,” the child must somehow manage the distinc{eg., through adaptation or
repression). As the individual matures, he or@m@inues the ongoing reflexive process
of understanding God, self, and society. In thigpter, | will discuss the components of
religious identity that may develop via this ongpidialog and how religious identity

may change for an individual.

Identities and Salience

The study of identity is complex and can be apgmedcfrom multiple levels,

such as personal, cultural, organizational, andtitin®nal (Ammerman 1994;
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Ammerman 1997; Ammerman 2003; Loseke 2007). Myugom this work is on
personalreligious identity. In the upcoming case studteg, women will explain some
of their contextual history so that we may comeitderstand how they developed their
religious identities with their particular contexts

In sociological literature, identity may be seenaasynonym for the self or an
aspect of the self, particularly within the Symbolnteractionist/ Meadian tradition
(Greil and Davidman 2007, 549). Peter Calleroimiistishes between the terms “self”
and “identity” by referring to the self as the pess and identity as the product of that
process (Callero 2003). Such a distinction, howeweay imperil the notion of the
ongoing reflexivityinvolved in the production of an identity.

In order to avoid a concept of identity as beingdgtermined by society, it is
important to recall that we interact within socsituctures and via patterned behaviors,
but we also show agency in doing so (Ammerman 2@G8lero 2003; Giddens 1991;
Greil and Davidman 2007; Holstein and Gubrium 200@oth the individual and the
institutions are changed or reestablished dueisootigoing dynamic. Discussions about
agency and structure trace back to Mead’s condeipted’l” and the “me” (Ammerman
2003; Callero 2003; Greil and Davidman 2007). 8@tistructures, including varying
degrees of power and disempowerment, are realcytaire also provides us with the
“tool kit” to enact strategies and behaviors witbur embedded social locations (Swidler
1986; cf. Ammerman 2003). The self or identityerthwhich came into being along with
a perception of society uses the tools providedhleysociety to change or confirm both
self and society. Among these cultural tools usdadentity-building are the components

of religious identity.
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According to Arthur Greil and Lynn Davidman, “thelk of scholarly writing on
religion and identity relies... on the symbolic irgetionist conception of identity” (Grell
and Davidman 2007, 551). They explicitly includerger, Goffman, and Mead in their
framing of this discussion — i.e., the Meadian ittad in general, not merely Blumer’s
Symbolic Interactionism (549). Greil and Davidnmexplain that

the symbolic interactionist tradition is... concern@dh accounting for

the content of identity and with describing the niity construction

process. Fundamental to the symbolic interactia@uscept of the self are

the twin notions of the social nature of the selfl dhe reflexivity of the

self. (551)

This reflexive nature of identity (or self) is kéy understanding that identity is
not a fixedthing that one can possess (Craib 1998; cf. Callero 200Bis raises an issue
for some theorists as to whether identity is soingtithat is relatively stable or
constantly in flux, yet it turns out that this i@ a false binary (Greil and Davidman
2007). As lan Craib (1998) puts it:

However many times | rewrite and erase my iderstitieis | who does it,

not you or my grandmother or anybody else. | aat least — an identity

with several identities. (7)

This idea of oneness and manyness is part of treeMe tradition as discussed in
Chapter 2 with the ideas of play, role-play, fipt@vinces of meaning, and so forth. The
idea that we have multiple identities was borrovredn William James, who wrote, “a
man has as many social selves as there are indigideho recognize him and carry an
image of him in their minds” (cited in Greil and W@man 2007). Sociologists have
studied the multiplicity of identities both in tesnof the multipleroles that we play

(student, daughter, wife, etc.) and the multipsgegoriesthat we belong to (woman,

Baptist, African American, etc.). Ammerman pointsit that “all identities are
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‘intersectional,” that we are always many thingsoace” (Ammerman 2003, 212).
Adding to this the idea that our identities canrdeover time (say by becoming a parent
or converting to a different religious group), ahd multiplicity of identities can become
exceedingly complex.

Sociologists explain that individuals construct arec sense of identity by
internally structuring our multiple identities. &Hon Stryker explains that “identity
salience” involves the rank in hierarchy of onetpdrself over another (Stryker 1980,
60-61). More recently the trend has been to vikis hot so much as a hierarchical
ranking, but as the degree to which the spheresuofvarious identities (roles and
categories) overlap in our internal structuring arternal performance.

With regard to identity salience and religion, Gieend Davidman referred to a
study where it was determined that religion was ersalient for clergy than for laity,
thus relating role to salience (Greil and Davidri2807). They did not, however, explain
whether the chicken or egg came first — i.e., wagion more important to clergy
because of their investment in it, or was theiestment in it the reason that it was more
important? Here | think it is important to bearrmnd theongoing reflexivenature of
identity building and maintenance as opposed tomsg) a direction for causation or
correlation.

An example of this ongoing reflexive view of rebgis identity is found in Nancy
Ammerman’s study of Christian fundamentalists, whehe found that committed
members were more likely to have the church anddtwities as a major part of their
lives — regular attendance, jobs and duties withen church and in the community on

behalf of the church, and close friendships witthi@ church (Ammerman 1987). These
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close relationships within the church supported wwldview and practices of each
friend in the relationship — e.qg., they prayed tbge they shared common assumptions
and meanings about life and events, they withess@thers together, etc. Ammerman
found that the moderately committed members weges‘likely to have friends in the
church, are less likely to have church jobs, amdetore come less often” (109-10). This
is not just a one-directional movement, howeveis the overlap in the different parts of
their lives that strengthens and reconfirms thatitheof the committed church member —
by doing they become, and by becoming they do.

When there is a great deal of overlap of identfijieses or where one identity
directs and informs the other identities, thersaisl to be a “master identity” (also known
as “master status”). According to the old notidnsecularization theory, religion was
supposed to either become increasingly privatizetliadividualized (as in what Bellah
called “Sheilaism” — where a person invents his&rown private religion) or else it was
to become so fully differentiated from other socséluctures as to become just one
identity divorced from others (Ammerman 1987, 1-3t the idea that religion can be a
master identity helps explain why it persists aguential for so many people today
(Armato and Marsiglio 2002; Hammond 1988). Fortanse, Armato and Marsiglio
found that the image of a “godly man” as explaibgdPromise Keepers could become a
master identity that informed men’s other idensitiee.g., husband, worker, etc. (Armato
and Marsiglio 2002).

The idea of a master identity is similar to Goffrisaftamework of frameworks,
wherein a person understands various situatiortgmwiiis or her particular frames yet all

of these frames are held together by an overarchimge. Thus when discussing
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religious identity, it is often the case that onedigious identity may be strongly
correlated to other identities — e.g., race or igramt status.

For instance, numerous studies have shown thatgnamis to the United States
attend religious services more frequently than theyin their country of origin (see, e.g.,
Hammond 1988; Warner 1993). Numerous reasonshfsrttend have been proposed
(e.g., seeking ties to the people and traditionghefold country; the act of immigrating
as inviting a theological narrative; seeking peoplbo have already experienced
immigration whose experience and resources canthelpew immigrant fit in; and even
the act of attending religious services as its@¥fg of fitting into American society).

Likewise, race has been correlated to religiousititie since the early days of
sociology — beginning with the work of W. E. B. Bwis (Zuckerman 2000). Du Bois
was interested in how the particular experiencAfatan Americans shaped a particular
type of religious institution to meet the need#t®tongregation. Looking at the past and
then-present situations of African Americans, DusBaas able to discern that black
churches provided much more than spirituality teirtlcongregations. According to
Zuckerman (2000):

In The Philadelphia Negr®u Bois argued that the black church “is, to be

sure, a social institution first, and religiouseaftards”.... Though Du

Bois acknowledged the spiritual aspects of bladigioeis institutions, he

stressed their social aspects above all else. (14)

Du Bois and those who followed him in studying galn among African
Americans portray an idea of a strong overlap betwecial and religious identities.
Thus, identity theorists would predict that religizvould be a central part of African

American identity, perhaps even a master identiynd indeed, studies of the use of

religion among IPV survivors have found that farljgion, and religious communities
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are especially important to African American IP\V\8uors (e.g., Gillum, Sullivan and
Bybee 2006; Potter 2007; Watlington and Murphy 3006

Religious identity, then, may be central to onedenitity, it may be one
differentiated part of identity divorced from othearts, or it may be relatively private
and subjective. The particular experiences of ratividual within early significant
relationships, the cultural categories within whtble individual shapes other identities,
and the way in which the personal God image isrreited (or not) with the cultural one
will help to direct how religious identity is expenced for each individual. All of this is
part of the ongoing dialectical process which skape self along with ideas of God and

society.

Locating Religious ldentity

What exactly is religious identity? The term i®dgegularly by sociologists of
religion, but there seems to be no definition of tlerm. It is not to be found in
sociological dictionaries and encyclopedias — n@nein theEncyclopedia of Religion
and Society Even the entries for “identity” in these sourca® relatively brief and
generally based upon psychologist Erik Erikson’skve despite Greil and Davidman’s
observation that most sociological work on identity founded in Symbolic
Interactionism. Nancy Ammerman observed that thendance of literature on the
subject fails to define or provide significant theabout what is intended — that it merely
proceeds from a standpoint of “we know it when we &” (Ammerman 2003; cf. Greil

and Davidman 2007).
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The difficulty in producing a sociological defiron of religious identity seems to
stem from at least two related problems. Firstiddogy has not yet established what
religion is. Should we define religion substaniyver functionally? Is it diffuse in the
entire culture or located within a specific indiibn? Does nonofficial religion (such as
home-based religious observances) count equallyh weifficial religion?  Many
sociologists of religion have noted that the vecy af defining religion is a tool of
domination (Maduro 2002). It has been the proviotelites to decide what counts as
religion, and sociologists have only recently begmmecognize their complicity in this
enterprise. Meredith McGuire (2002) explains:

Most sociology and historiography has assumed thateast since the

beginning of Christendom, there has been a radisg@inction between

official and popular forms of religion. This disiction was taken for

granted largely because, at the time of the ealyelbpment of sociology,

the official religious organizations had succedgfalchieved politically

legitimated cultural dominance throughout Europe &orth America.

Social scientists merely accepted the official (Rrotestant, Catholic, and

later, Jewish) groups’ definitions of religion’s alaries as “given”....

Failing to question theocial constructiorof those boundaries, the social

sciences inadvertently supported official religiomfinition of their

practices and beliefs as “pure” and linked with tisacred”.... The

residual category, “popular religion,” came to kefimed as a tainted or

impure form of religion.... (113, italics in origiha

Indeed, the unexamined assumption of secularizati@ory originates in the
unexamined definition of religion. In other wordsyreligion is defined in accordance
with the standards of the societal elites overgeémat system, and if membership in
those officially-recognized groups declines, thersieasy to see why one might think
that religion is on the decline. But if one obs=that there are both other religious

groups on the increase and religiosity apart fr@bgious groups, then secularization

theory cannot stand.
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McGuire squarely blames sociologists for theiruegl to question the content of
religion and for ignoring the “concrete historiqgabcess in which certain social groups
used their power and authority to privilege certéonms of religious practice over
others” — i.e., for failing to recognize thathé very definition of religion is a social
constructiori (114, italics in original).

Second, but not unrelated, sociologists are beginto realize that the discipline
of sociology has not yet reached a level of maturitits own individuation process. In
other words, it has not fully resolved the splittio¢ sciences from the domination of the
Church. Daniele Hervieu-Leger (2000) explains:

What is at issue for sociology is whether it isealy conceive itself....

(B)efore becoming one subject among others, religvas the adversary;

and in the struggle for the secular autonomy ofvkedge the common

consciousness of the scientific community took shagcross the

differences, particularly with regard to social adhge which divide
scientists. And it is by reference to this striggtjlat the legitimacy of the
scientific quest is still secured.... Western scgedefines itself in terms

of its historical rift with religion, and this is¢ abiding context in which

the sociology of religion is obliged to define @&n aspirations. (16-17)

Sociology has been slow in coming to terms with Hoeiological study of
religion, the definition of religion, and the dellimg of the secularization myth. Until
we do, we may not see an actual definition of relig identity. Yet we can look at the
trend in how this term is applied.

The website for the Association of Religon Datalves contains one of the two
definitions of religious identity that | found. #ays simply, “How each respondent

identifies themselves religiously.” Several exa@spbf past polls are given, with the

religious identity variables indicated on each. clic@ne referred to the respondent’s
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affiliation in a religious group — certainly reflecting thditatle criticized by McGuire
above regarding the sociological acceptance ofiaffdefinitions of religion.

Elsewhere the website explains that the pollingstjaesused toask respondents
which of the predetermined categories explained Hféliation, while now the question
remains open so that respondents can explain ¢omeir affiliation in their own terms.
This seems to be a step in the right directiontaststill equating religious identity with
affiliation. Nevertheless, the polling questionsoaask about many other religious
variables — frequency of attendance, specific fe(@nd the strength of these), images of
God, frequency of prayer, view of the world anchafnan nature, belief in God, number
of hours spent watching religious TV, frequencyBdile reading, and much, much more.
Although the A.R.D.A. does not identify these ttengs “religious identity,” such
guestions could serve as clues as to what socgttogiean when they discuss religious
identity.

Indeed, an examination of the sociological literatbears out such a depiction.
Older sociology of religion literature does seem equate religious identity with
affiliation, membership, or at least orientation.g(e fundamentalist, Evangelical,
Pentecostal, mainline, etc.). This was problemdtowever, as it was difficult to
categorize seekers, switchers, people with mulaffieations, and so forth.

Next came literature that questionedw to bewhatever affiliation was being
studied — e.g., how to be Catholic in the modermldyand so forth. This involved a
“renegotion” of what the religion meant to the mdual — like Winnicott’'s mention of a
“‘common pool” to which people contribute and fronhigh they draw if we have

somewhere to put what we finWinnicott (1971) 2005, 133). Sometimes it was a



120

matter of negotiating seemingly contradictory idtsgg — such as how to be both gay and
Evangelical (Thumma 1991).

Focusing on the “how” question inevitably led toew trend: seeking the “how”
of religion without necessarily equating it withfig@tion. Thus, the most recent
literature on religious identity, while still leang it undefined, is taking note of the
nonofficial (McGuire 2002) and the everyday prassiof religion (Ammerman 1987;
Ammerman 1994; Ammerman 1997; Ammerman 2003) acoigr@zingthat as religious
identity.

For instance, Zuckerman’s volume on Du Bois comstaeveral pages in the
introduction entitled “The Religious Identity of WE. B. Du Bois.” Nowhere does
Zuckerman mention membership in a church, althobnghdoes discuss some of the
churches that impacted Du Bois significantly. éast, Zuckerman discusses the images
of God found in Du Bois’ writings, his view of huméy as “brothers in Christ,” his
attendance of social events held by churches,d@stireligious imagery and metaphors
in his writings, his ideas about the relationshgpween church and state, his criticisms of
religion, and his “long and meandering” journey “oéligious identity” (Zuckerman
2000). Again, | would suggest that these are chs$o what sociologists of religion
mean by religious identity.

Further clues might be discovered in Ammerman’s32€tiidy of the four themes
she found in what people mean by spirituality: ighre(regardless of the deity or deities
involved); a sense of transcending the self (asommunity service, appreciation of the
arts, feeling connected to something greater thanself, etc.); ethical behavior; and

belief/ belonging (i.e., affiliation with organizeeligion and/ or assent to its doctrine).



121

Recall that ethical behavior was a meaning giveonsscthe board (regardless of group
affiliation), while belief/ belonging was either yyeimportant or not important at all
depending on group affiliation. Elsewhere, Ammemnntascusses the ways in which
religion is observable in everyday life and in sdled non-religious spheres - e.g.,
religion as a motivation for volunteer work or fpolitical action, religious discussions
among coworkers and in other secular spaces,fAatangerman 1994; Ammerman 1997).

Taken together, then, we get a picture of religiolentity as something that may
be more or less salient depending on its relatipnghother identities, and that involves
numerous components which will vary in importaneeach individual. Like other types
of identity (cultural identity, ethnic identity, @}, religious identity involves relating
one’s self-concept to the larger social group withihich one exists. As a reflexive
process, it has to do with the acquisition of aol'tkit” provided by the culture (Swidler
1986), the ability to use those “tools” in one’srogpiritual life, the performance of an
identity (for self and others), etc.

Religious identity is not universal, but involves parsonal negotiation with
historical and cultural factors. Religious idepig not just about disembodied beliefs, as
it may involve many physical acts, rituals, foodspressions, etc. Religious identity is
neither static nor simply a matter of one criter(sach as church membership). Rather,
it involves the complex, dynamic relationship amomany factors.

Recalling that Greil and Davidman explained thdte“tsymbolic interactionist
tradition is... concerned with accounting for the teort of identity and with describing
the identity construction process” (Greil and Dawah 2007, 551), | would like to

suggest some of content that | have noticed inosmgical discussions of religious
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identities — i.e., the components that are thedmgl blocks of this construction process.
These components include such things as:
e a general faith stance (religious or not) in onwerldview (i.e., a

centering faith)

e the use of a spiritual imagination and ability tlate to one’s God
representation

e religious heritage (i.e., the chain of memory)
e past and present affiliations/ memberships

e attendance at worship, educational, and/ or soeiants held by a
religious organization

e the ability to utilize the practical resources francommunity of faith

e the ability to utilize the spiritual resources ofaath tradition (Scripture,
heroes of the faith as role-models, etc.)

e the personal use of the religious community’s syisland rituals (e.g.,
prayer)

e outward expressions of faith (jewelry, clothing,nqer stickers, etc.) —
also including modifications of the body (tattoestension of life lines,
etc.)

e consumption of religious media (publications, radind TV broadcasts,
web-based and social media, etc.)

e values and ethics relating to one’s view of therhéte and/ or religious
tradition

e relationships established with like-minded persdelowship

e use of sacred time, space, or objects (officialnafiicial, and/ or
spontaneous)

e religiously-motivated volunteer work or politicattzon
This list is not intended to be comprehensive, suggestive of the components
sociologists of religion discuss as “religious itgn’ It is these types of things that
became clear to me as the women in the upcomingt@tsatold their own narratives.
For example, long before Roxanne began to parteipa any church, she sent her

children to a church-run preschool because shdhfattthis would give them a stronger
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ethical foundation than a secular one (which wouldurn, give them a better life than
she had had), and she collected figurines of an@®iy/ later attributing this to a

perceived need for a guardian angel to watch ogex For Lexie, her renewed religious
interests were linked to the death of her babye sdgularly wore a cross necklace
containing some of his ashes, and she began atteeturch and trying to live a more
“Christian” life (ethically) so that she would soday see her baby again in Heaven.

These are examples of the performance of religaerstity in their lives.

Change of Religious Identity: Growth and Conversio

Religious identity is a lifelong process involvitige changing and reconfirming
of ideas about God, self, and society. This onggnocess happens in dialog with
society — particularly with significant others.

In the previous chapter, | mentioned Ana-Maria Rias claim that one’s ideas
about God and relationship with God can maturéh@f God representation is usable) —
just as can happen with one’s parents. If ondaiomship with God and ideas about
God are capable of changing and maturing, how doeshappen? In this section, |
discuss the two possible ways of change. One hatyfaith changes could be imagined
as existing on a vertical axis — a developmenglpbint of the spiritual maturity of the
individual. Another way that faith changes coutiimagined as existing on a horizontal
axis — a lateral move (which Berger called “altéiord) going from one frame of
meaning-making to another frame of meaning-makiodp¢rrow Goffman’s term).

Sociologists and anthropologists of religion hamegl known that religion helps

individuals transition from one stage of life too#imer via rites of passage. Rites of
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passage are ceremonial rituals marking transitioride wherein the society recognizes
the transition being made by an individual (McGu2@02) — thus part of the dialog
between self and society recognized by the Meattadition. The transition is often
associated with age and/ or role — leaving behifatraer state and taking on a new one.
Although the ceremonial rites take place at a $igepoint in time, they recognize an
ongoing process of leaving behind what the persas and becoming what the person
will be (McGuire 2002).

Common times for rites of passage are birth, adelese, marriage, and death —
but these are by no means the only possible oRes.instance, although there is some
debate about the actual numbersamskaragceremonial rites of passage for Hindus),
ten of the sixteen most-recognized take place befioe child is old enough to attend
school. These include things like taking the fsstid food, receiving the first haircut,
etc. Such a system recognizes the rapidly changenglopmental world of the
preschool child — changes that require a new utatedsg of self and world.

Psychological approaches to religious identity gwe a glimpse into the
intrapsychic happenings in faith development. JarRewler has shown how the
predictable crises of developmental life resultransformations of our understanding of
faith (Fowler 1981). Borrowing from developmengsychology, he lists six stages of
faith (plus an infantile pre-faith stage which bdissed in the previous chapter). This
developmental model would represent the verticabeneent of the maturation of faith,
though Fowler insists that this maturation may tumted at any point depending on the

mastery of psychological challenges presenteddt siage.
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According to Fowler, institutionalized religionst (@ast in this society) tend to
discourage people from developing their faith beltre confines of the institutionally-
defined ideas of God and faith (what he calls Stadaith, in which we focus on the
institutionalized religious game). Those who dalpbeyond this stage leave the playful
naiveté of this Stage 3 “Synthetic-Conventional th¥aiin favor of a Stage 4
“Individuative-Reflective Faith” (perhaps anotheaywf understanding “spiritual but not
religious” people). In this stage, the illusiontbe religious game is broken, precisely
because it is recognized to be a game. As thewiogaul Tillich said, a symbol that is
recognized to be a symbol is a broken symbol €hIl951). This, too, makes reference
to the playful, tentative way in which religiousitin should be approached. According to
Fowler, however, the playful spirit can be relearby those who push on to subsequent
stages of faith by entering a “second naiveté.”

Though Fowler's primary focus is on the verticalaobes of faith (i.e.,
maturation), he also recognizes possibilities tateral” faith transitions. This refers to
change in thecontentsof faith, as opposed to the maturing of faith e:,iconversion
(Fowler 1981, 285-86). Rizzuto understands comveras something that happens when
a new life experience and its social context resowndth the previously repressed aspects
of one’s God image (Rizzuto 1979, 51). The newadastructure is felt to provide a
more ego-syntonic representation of God for theveded individual (cf. McDargh
1983, 131-32).

Conversions to a new worldview involve a changesétf and in what Mead
referred to as one’s “universe of discourse” (S Machalek 1984, 170).

(Dnasmuch as conversion involves radical chandge tiniverse of
discourse isthe relevant concept. Viewed in this light, conversio
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concerns not only a change in values, beliefs, idedtities, but more

fundamentally and significantly, it entails the plecement of one

universe of discourse by another or the ascendaica formerly

peripheral universe of discourse to the statusmiraary authority. (170,

italics added)

Snow and Machalek explain that there are many blessiays for a conversion to
occur. They are usually gradual, though more oftenpopularly imagined as sudden as
in the story of St. Paul's Damascus Road experi¢hé@). The changes could be fairly
minor (i.e., without a drastic reworking of worléw), but are often thought of as
involving radical personal change. The idea ofrdmical personal change dates back to
at least biblical times and is reflected in theiantcwords used to express conversion —
such as the Hebrewhub and Greekepistrephein strephein and metanoia (169).
Conversions may be of the consolidative type, wtem@ previous and contradictory
identities/ worldviews are able to be combined lisas Thumma’s gay Evangelicals). Or
conversions may be of the regenerative type, whaedigious contents do not change
but commitment level intensifies (possibly reflagtithe move from a peripheral or
differentiated identity to a master identity). Aecding to Snow and Machalek, even
when the contents of faith are not significantlyaghed, as in the regenerative or
consolidative types, one’s view of self and soc{&lgntity and universe of discourse) are
altered (Snow and Machalek 1984, 170-71).

What is at issue is not whether the universe ofalisse is entirely new,

but whether it has shifted from periphery to cent&hen such a shift

occurs, the corresponding change in consciousrsedikaly to be as

radical in its effects as if the universe of disssuwere entirely new.

(171)

Here we see the changes involving perceptions of &alf, and society as a form

of socialization (or resocialization) akin to eadypcialization processes (described in
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Chapter 2) — a dialectical process between thevicthail and the significant others.
Roger Straus thus describes conversion as simoliahea personal and a collective
accomplishment, as well as an ongoing act of eRctA( Straus 1979). Kilbourne and
Richardson describe it this way (Kilbourne and Ridson 1988):

(R)eligious conversion is not an occurrence... whighll occur
independent of human experience. The procesdigiotes conversion as
well as the attribution of its cause(s) cannot beeaustood apart from actor
and audience perspectives. Converts need thel staredards of some
reference group... against which to measure themselveThey need to
know how to talk like a convert..., how to behaveeli& convert..., and
how to look like a convert.... Conversion can be mnnagfully
understood, then, only within a social context appears to always
involve some choice of perspective by both the eoinand the observer.

The best way to conceptualize conversion, therefmreas a form of
socialization.... The process by which individuaarh the appropriate
roles, norms, and status assignments of a groap;ititulcate the values,
beliefs, and world view of a group...; and they acgua new social
identity(s) based upon their group membership ougraffiliation.... (15)

Peter Berger contends that a change in worldviesl satf does not need to be
religious in content, thus he prefers the termefaation” to “conversion.” Alternation is
a process involving the transformation of the sethin a group that aids and recognizes
this new identity (Berger 1963, 103). Berger anmdkmann describe the process like this
(Berger and Luckman 1966):

Alternation requires processes of re-socializationThese processes
resemble primary socialization, because they hadécally to reassign
reality accents and, consequently, must replicate tonsiderable degree
the strong affective identification with the sodalg personnel that was
characteristic of childhood. They are differertnfr primary socialization
because they do not staek nihilg and as a result must cope with a
problem of dismantling, disintegrating the precgdmomic structure of
subjective reality. How can this be done?

A “recipe” for successful alternation has to in@udoth social and
conceptual conditions, the social, of course, sgras the matrix of the
conceptual. The most important social conditiothes availability of an
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effective plausibility structure, that is, a socibase serving as the

“laboratory” of transformation. This plausibilitytructure will be

mediated to the individual by means of significattiers, with whom he

must establish strongly affective identificatioNo radical transformation

of subjective reality (including, of course, idawntiis possible without

such identification, which inevitably replicatesildhood experiences of

emotional dependency on significant others. Tlsggeificant others are

the guides into the new reality. They represeatgiausibility structure in

the roles they playis-a-visthe individual (roles that are typically defined

explicitly in terms of their re-socializing functi, and they mediate the

new world to the individual. (157)

This strong affective identification is critical ttansforming ideas about self and
society. Accordingly, Snow and Machalek say thiais“not surprising that conversion is
unlikely, especially for nonseekers, in the abseofcetrong affective ties” (Snow and
Machalek 1984, 183). Where the worldview changeadical and contradictory to the
previous one, affiliation into a new group is ac@amied by disaffiliation from another
group. Whether it is a natural process of beconcinger to the members of one’s new
group or a requirement of the new group itselfjacand emotional ties are weakened or
severed with one’s previous associates outsidgrihg (Greil and Davidman 2007, 558-
59; McGuire 2002, 81-82).

It should be remembered here that views of God, aell society are part of an
ongoing lifelong process. What Berger called “wlotbuilding” requires “world
maintenance” (Berger 1967; cf. Ammerman 1987; Mc&@002; Snow and Machalek
1984). Religious identity can be confirmed as ora@ntains the significant aspects of it
(see the suggested list earlier in this chapterch shings as membership, use of symbols
and rituals, fellowship with like-minded personss.e But religious identity can also

continue to change. There can be further maturatfdaith and/ or further conversions.

There can be changes in commitment level — mowes freriphery to center (becoming a
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master identity) or from center to periphery (“bslaking”). There can be consolidations
or differentiations of various parts of identityThus there are many possibilities for

change.

Psychological Theories of Religious Development

In the midst of my sociological approach to thenfation of religious identity, |
must pause for a moment to reflect on the popusaciplogical theories of religious
development. In the Methods chapter, | presenteoagkground in the variety of
approaches to self and identity. It was, howevyean Piaget who first postulated in the
early twentieth century that identity developmeatwored in a sequence of stages related
to age. A Swiss psychologist with a backgroundatural history and philosophy, Piaget
was interested in the education of children ancestigated the working of a child’s
mind. In the 1920s he formulated a theory of ctgmidevelopment which, by the
1950s, was well known among European psychologi@tsdid not become popular in
the United States until the 1960s and 1970s.)idrbbok, The Origins of Intelligence in
Children Piaget postulated that concepts are developeal sequence of stages; and
through the process of development and experiestages of cognitive development are
specified and can be viewed by the psychoanalyag@® 1952). Although he wrote in a
number of disciplines, Jean Piaget never coverggloes development.

Dr. James Fowler in his bool§tages of Faith. The Psychology of Human
Development and the Quest for Meanifzased his developmental model of faith
consciousness on Piaget’'s cognitive stage developtheory, paralleling the first four

stages of Piaget with his own stages (young chddhothrough young
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adulthood). Fowler’s stages have been used bytigaiare and qualitative psychologists
alike. They are as follows:

Stage 0 “Primal or Undifferentiated Faith” (birth 2 years) comprises the
early learning of the safety of the environmentfgsand secure versus
neglect and abuse). The transition to Stage 1nbeghen the toddler
integrates thought and language in a process ¢hds|to use of symbols
in speech and play.

Stage 1 “Intuitive-Projective Faith” (ages 3-7) wheeligion is learned
mainly through experiences, stories and images rexg@thby the people
and institutions the child comes in contact withloral emotions are
awakened.

Stage 2 “Mythic-Literal Faith” coincides with a tdis elementary school
years. At this stage, faith takes the form of\stairama, or myth. As a
more concrete-operational thinking is developinge tthild begins to
separate the real from fantasy.

Stage 3 “Synthetic-Conventional Faith” begins tornfo in early

adolescence. There is a hunger for a personaliomsaip with God,

where the child feels God can love her. Significathers can foster this
view, and the adolescent faith begins to syntheseees. For many
adults, this period of adolescence is historicallyixed equilibrium for

faith and meaning.

Stage 4 “Individuative-Reflective Faith” (usuallyidrtwenties to late

thirties) is a time of struggle, where the indivadluecognizes her identity
and differentiates her worldview from that of thbers. Any commitment
of faith that she makes has to be critically evidaand then consciously
committed to. There is an openness to new faititepts, but also a keen
awareness of any conflicts with one’s own belieftegn.

Stage 5 “Conjunctive Faith” (mid-life crisis) is period that Fowler
defined as when an adult reintegrates the elenodrigsth from childhood
faith. The individual integrates the opposites @adadoxes in his or her
life. Symbols must be reunited with conceptual
meanings. Multidimensional and independent tratiesformulated.

Stage 6 “Universalizing Faith” is very uncommonu.slakin to the eastern
concept of enlightenment. In this stage of fagh,individual is grounded

in a oneness with the power of being or God. Gtlaee treated as part of
a universal community, deserving of love and justic
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Fowler’'s Stages of Faithhad an important impact on the academic world as
religion began to be validated as a viable iderfotymodern scholarship. Interestingly,
more traditional Christian educators grasped on tte theory and used
it. Fundamentalist-Evangelicals Norman Wakefietdl &obert E. Clark in “Children
and Their Theological Concepts” (Wakefield and Kl4986) used it extensively, as did
Les L. Steel in “Developmental Psychology and 3ali Development” (Steele
1986). Catholic psychotherapist and priest, DaAieHelminiak worked with it in his
book Spiritual Developmen{Helminiak 1987). On seminary campuses throughioet
United States, Fowler’s stages were taught ancbedédd upon.

In the main field of psychoanalytic theory, howeversecond wave of cognitive
developmental psychoanalysts ushered in a majasioev These scholars rejected
global stages that characterize any one age avfall child’s thinking. In the 1990s
cognitive developmental scholars replaced the wéstages with the view that religious
cognitive growth is best explained as part of thaegal growth of understanding of the
mind, agency, mental-physical causality and relatedcepts (Boyer 1994; Boyer and
Walker 2000).

Another recent revision in psychological cognitidevelopmental theory is the
view that children and adults may not be altogethéferent in their thinking. These
psychoanalytical scholars believe that magicalkiihign and rational thinking, “ordinary
reality” and “extraordinary reality” and other thght processes that presumably compete
may actually coexist in the minds of children ardules (Subbotsky 1993; Woolley
1997). Dr. Jacqueline D. Woolley writes that “dnén’s minds are not inherently one

way or another — not inherently magical nor inhéyerational” (Woolley 2000, 126-27).
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In her recent study “Does God Make It Real? ChiitheBelief in Religious
Stories from the Judeo-Christian Tradition” (withacithor Victoria C. Vaden), Woolley
found that children who used God as an explanatioreligious stories had a higher
belief than they had toward nonreligious stori€the also found that religious story
familiarity and family religiosity also affected itdiren’s responses. The conclusion in
this journal article was that God’s involvemengistory influenced a child’s belief in the
reality of characters and events in that story @rednd Woolley 2011).

Dr. Jacqueline D. Woolley, Professor of Psycholagthe University of Texas at
Austin, researches children’s understandings dityeavhich can relate directly to the
traumatized childhood and beliefs of the remarkaktenen in my case studies. Dr.
Woolley insists that her scholarly endeavor and dfather psychoanalytical cognitive
developmental scholars has a long history that btlygues and perplexes. With a grant
from the National Institute of Child Health and HamDevelopment (Grant Number
HDO030300), Dr. Woolley assesses the effects of elgaracteristics of individual
children, internal consistency of stimulus, anceffof the environment on the child. To
teach children to think critically about new infaation, she believes researchers and
educators must understand first and foremost howdreh identify and separate real
from unreal (Ma and Woolley 2013; Woolley, Ma anopkez-Mobilia 2011).

With regard to the narrative method and qualitatieehniques, the academic
work and career of Dr. Robert Coles is also veipfé In his bookThe Spiritual Life
of Children(1990), Dr. Coles questions: “How does one ldawm children what they
think about God and the devil, heaven and hellynleabout their faith and their

skepticism with respect to faith?” He continueswtimethod:
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To repeat, | am a clinician, a physician trained gadiatrics and

psychoanalytically informed child psychiatry. IMeanever formulated or

handed out a questionnaire. | have no “survey reké#o offer, nor am |

interested in making general psychological statesetthout reference to

idiosyncrasies and exceptions. (22)

“l do, though, rely upon certain assumptions abzhikdren,” he explains, “that
we as human beings possess awareness or consaguané that, through language, we
try to understand the world around us and to corwhgst we have learned to others”
(22).

The author of over eighty books and 1300 artidles Coles understands children
who have to deal with fear and trauma. He coudsBleby Bridges, one of the first
African American children to desegregate a publiementary school in New
Orleans. Ruby and her family were targeted daily wublic protests, intimidation and
death threats. That led to his first bo@ildren of Crisis: A Study of Courage and
Fear (1967) and, ultimately, to a series of books doentimg how children and their
families deal with changes. In 1973, he won atRelliPrize as the series of five books
progressed and the Presidential Medal of Freedom1$98 for his overall
contributions. A world traveler, he began teachiag Harvard Medical School,
eventually becoming Professor of Psychiatry and ibd@dHumanities in 1977.

In The Spiritual Life of ChildrenDr. Coles relates the young person’s religious
culture through hundreds of narratives and thousanhdhterviews. Religious identity as
part of the cultural tool kit for these childrencbenes abundantly clear in all of its
complexity as the children discuss their experienite God and spirituality, and express

their understanding of ultimate meaning in thewed. An odd mixture of their own

terminology with some of the prescribed thoughtsh&f adults and institutions in their
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contextual world flows throughout these narrativéthe depth of their thought and
feeling is surprising as they talk about the natfr&od, the devil, heaven and hell, faith
and skepticism, and the way things work in thdigreus world.

| could not help but compare the in depth discussiof the Ultimate with the
memories of the views in childhood of the womenmy case studies as Coles’ children
and young people contemplated their spiritual Iifethe midst of poverty, fear and
trauma. However, as one girl of thirteen cautioDedColes: “It's not important where
you think the soul is; it's what you're looking fanith it, that's important.” He pursued
this point by asking her whathe was “looking for with it.” She had no trouble
answering him: “l guess for some clues about wht life is all about” (Coles 1990,

301-02).

Is the Shelter Stay a Time of “Alternation”?

Some IPV literature constructs religion as the idgical opponent of the feminist
or woman-centered message that IPV experts wismpart to victim-survivors. The
corollary of this is that some of the literature &V describes the experience of
renegotiating one’s identity at the domestic vickershelter as akin to a “conversion”
experience (see below) — or in Berger’'s terminojagy “alternation” since the contents
of the new worldview are not religious. These searindicate that the time in a shelter,
particularly the first few days when one is largegquestered from the world in order to
experience safety and even emotional breakdowrowitbutside influence, could also be

spun as an opportunity for reconditioning or realming.
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Carol Winkelmann describes the shelter experienceeims which sound like
alternation (Winkelmann 2004). She says,

In order to heal herself and have a chance a¢ avithout male violence, a

battered woman must learn from staff and otherdezsgs new ways to

think and speak about herself, her life, and heret crisis. (41)

Donileen Loseke’s description of what a woman gbesugh in a shelter is also
reminiscent of alternation (Loseke 1992). For salveeasons (safety, keeping away
outside influences who might encourage the victinletive the shelter, and/ or having
time to relax and get in touch with her feelinggpmen entering the shelter environment
are generally shielded from outside contact forfitst few days of their stay (61). They
are expected to become involved in the shelter caniiy (61) and to talk about only
three topics: “How bad life had been with the part how good life would be without
him, and how to achieve this better life” (99).

The reader may notice that what is being suggestétht description is that the
victim-survivor is expected to disaffiliate withabe who were previously significant in
her life while simultaneously immersing herselfamew social world — just as happens
in a religious conversion process (described abovejleed, Loseke herself notes that
this pattern is in conformity with Berger and Lucknm’'s description of identity
formation, which

requires that a person who is to be transformedt rnesisolated from

others who might reconfirm the old identity;... a néwlausibility

structure” to replace old ways of making sense lbé tself and

experience;... [and] a strong affective identificatiovith persons

representing the new identity. (100)

Yet Loseke discovered that victims of IPV resistdthracterizations by IPV

“experts” with regard to themselves, their situasip and their abusers if those
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characterizations did not resonate with their odeas of these (Loseke 1992; cf. Lamb
1999; Ronai 1999; Winkelmann 2004). They wantedléfine themselves — not have
their identities “swallowed up” (as Blumer expra$sy in a “class” of people whose
only commonality was their experience of intimatatper violence. Because of this,
IPV researchers have recently begun to study theg wa which their own
characterizations of this “class” of people haslitbeen a tool of domination used to
revictimize survivors.

With regard to the place of religion for these womi is therefore important to
take seriously these women’s own perceptions of, Gell, and others — to understand
how they came to be, how they can be utilized anld bpon for dealing with abuse, and
under what circumstances they would even consigeshelter community as significant
in the process of renegotiating identity and rebng the self. If the ideal-type shelter
experience is supposed to be a type of alternatien we would expect that the
“converts” would be those who spend significanteimnd investment of self at the
shelter, developing strong affective ties to thenea there, and who disaffiliate from
their previous life, significant others, and plduigiy structures. But is this actually what
happens — particularly from the shelter residembgnt of view?

Kroeger and Nason-Clark recognize that this peezkironflict between religion
and IPV education is also sometimes a concern télgious people have about
encouraging victims to go to a shelter — a feat tta reeducation they receive there may
conflict with their religious teachings (2001). déger and Nason-Clark encourage those
with such concerns to go ahead and encourage thienwio go to the shelter in order to

receive the help and safety that such agencies, offéle themselvedeing available to
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bring messages of God'’s love for the victim (123heir approach hints at the idea that
the choice between accepting religion and acce@imgman-centered approach to IPV
may not be as binary as is sometimes alleged.

It is also important to keep in mind both the “ieat’ and “horizontal” shifts
which may occur in religious identity. This is setting that is missing from Susan
Rose’s comparison of the narratives of trauma regoand religious conversion (2002).
Rose shows that these are similar processes irbthlattypes of narratives speak to the
need to reintegrate one’s experience, to framw isupply meaning and hope (36-37).
Apparently accepting the false binary between tamifist message and religion,
however, Rose believes that the difference betwesmmma narratives and conversion
narratives is that “conversion narratives tenddbdate dominant, patriarchal narratives,
while trauma narratives challenge them” (59).

| see this as incomplete. Rose is assuming tleaetls only a single type of
change occurring and that there is no overlap batwiee change of religious belief and
of recovering from trauma. By “conversion narraly’ she is referring to a purely lateral
type of conversion, whereas by “trauma narratid is referring to a maturing of one’s
perception. As | explained above, religious idgnttan change either vertically or
laterally, as well as in a variety of possible camaltions (cf. Fowler 1981).

Because identity is such a complex phenomenon, éemhen the woman-
centered teachings of the domestic violence shaherthe religious teachings from a
woman’s community of faith are in conflict (whick not necessarily the case), the

particular victim-survivor may be capable of incorating both of these systems into her
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identity. Nancy Ammerman observed that people dbjuast try to build a coherent
ideology to make sense of life, but they try to malife (Ammerman 1997).

We should...expectlogical contradictions among the individual's ars

religious beliefs and practices. We human beimgsvauch more capable

of living with seeming incongruity than most sooigists and theologians

are ever willing to admit. If we focus on how peomake a life rather

than on how theynake sensewe may find the practical coherence that

transcends the apparent ideological incoherenceligiBus practices —

both actions and rhetorics — are organized, butwllenot discover that

organization without paying attention to what peopke doing, where,

and with whom. (207)

Finally, because of our multiplicities of identgiea particular woman may locate
religion and feminism almost anywhere on the cantin of compatible to incompatible,
and may find either or both more or less saliergn{@l or peripheral and/ or
differentiated to her identity).

Bringing together these ideas (the complexity andtirdirectionality of change,
the questionable role of ideology, and the muktipes of identities), we see that Rose’s
binary depiction is overly simplistic. Numerousspible relationships exist between
religion and feminist IPV messages, depending @n garticular woman. Even in a
scenario where religion and IPV educatare felt to be in tension, lateral alternation to
an opposing ideology is not even the only possieé®lution. Another possibility could
be a “vertical” movement — a maturing which alloie the acceptance of the
multiplicity of our identities, including our befe about gender roles and about
spirituality. If one can construct an identity bdson being both Evangelical and gay

(Thumma 1991), why not an identity that incorposatame’s religious understandings

with one’s understandings of gender and power7dddGiesbrecht and Sevcik’s study
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demonstrates the development of new, positive Guabes in women recovering from
abuse (Giesbrecht and Seveik 2000).

In Pamela Cooper-White’s second edition, she ceefethat her earlier work had
been too simplistic and linear — and that as sucpresented constructions that could
tend to revictimize the abused woman (Cooper-W2MtE2). She writes:

| have come to the conviction that our subjectivitgur selfhood, or sense

of self — is not unitary or monolithic, but multglfluid, and contingent

upon our relationships with family and friendsctas of community, and

wider culture. In this broadened sense of ourseagemultiple and fluid,

we might do well to remember that many of us are @y become)

victims, survivors, as well as marother identities across the lifespan.

(13)

Just as Loseke (1992) described the identity oftiivi” as one that might be
accepted or rejected, Cooper-White describes thetitg of “victim” as an identity that
may be central or peripheral — and that this “lmeétis not static, but is part of the
fluidity of identity (Cooper-White 2012, 14ff; cfAnderson, Renner and Danis 2012,
1280).

If we want to understand how shelter residents #sdves understand religion
and any changes they experience during the stethigr(with regard to religion and to
messages about gender and power), we need to istdeir own stories. We need to

see how significant the shelter community is, halgron is utilized, and how each

woman negotiates her multiple identities in the noamities that are significant to her.

Conclusion
In this chapter | have explored the componentslfious identity and the ways

in which it may change. Some components (say, cthattendance) may be more
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important to one person, while other componentg, (galunteer work in the community)
may be more important to another. Religious idgnthay change through normal
maturational processes or through conversion —ishatertically, horizontally, or both.
Religion may be a central part of a person’s idgr(th master identity), or it may be
peripheral or differentiated — and even this lamafjor salience factor) is itself fluid.

| believe the theories presented in Part 2 ofwosk equip us with ideas (such as
God representation, plausibility structure, andgrels identity) which can help answer
these questions as we examine the biographies, oames, and perceptions of the
women who participated in this study. It becomegartant to considewho the
significant others are in the lives of these wormmefiom the earliest relationship with
caregivers to the perceived significance of thagi@ls and shelter communities later in
life. According to the theories presented hergs ieasonable to expect a renegotiation of
identity only within a community that one finds significant.

A micro-level analysis that sees identity (incluglineligious identity) as an
ongoing and multi-faceted process explains thpbossible that a particular woman might
accept or reject either or both messages — thase the shelter and those from her
religious community. She might see them as cdnflicand accept only one; she may
accept both as differentiated peripheral partsesfilentity; she may consolidate both
into her central identity through some sort of rtegmn of what each means to her; she
may reject both as not speaking to her situatiorshe may accept one or both for a time
but then not continue in the confirming and comneittnwork required to maintain these

as parts of identity.
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In the next chapter, | will examine the shelter ethprovides the context of this
study, as well as its interaction with the commynitThis is important to this study
because it the community where the women | intargek live and within which they
negotiate their identities. After presenting thagial context, | will present the narratives
of the women themselves to learn about their peiaepof the significance of the shelter

and of the religious communities to them.
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Part |l

The Context
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5

The Shelter Experience and Community Interaction

The setting of my case studies is fully explaine€Chapter 1. However, in order
to better understand the narratives of the womethéncase studies, it will help the
interested college professor to understand whatidiflike at the shelter, the process of
coming there (including mountains of paperwork vahawerwhelm many residents), and
the interactions between the shelter and the contynim which it is situated. The
women in my case studies refer to these factofsave also included a short section on
other shelters in the United States in order toashow this shelter compares with other

shelters.

Coming to the Shelter

The journey to the shelter usually begins with arghcall to the crisis hotline.
Sometimes the call is not from the victim. It ntag a referral from the hospital staff or
law enforcement who is present with the victim afi@ incident. Sometimes the call
comes from a concerned friend or relative.

The hotline is staffed 24/7, usually by the sta#fmber(s) on duty at the shelter.
This can be quite a juggling act. Often therenk @ne staff member on duty at a time,
So it is not always easy to meet the needs of uprteteen residents, callers in crisis,
errands or duties for the shelter, and even onetsgmal needs like state-mandated

breaks. For the staff, the crisis call is alsolibginning of a mountain of paperwork.
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The first thing the staff person does is to tryetarn the first name of the caller, a
phone number where she candaéelyreached (in case they are accidently disconnected
or in case of a need to call her back with furthdormation), and whether she is
someplace safe so they can tatikht now (In fact, the staff often already knows more
than the caller realizes. If the staffer answkesdall in the office, she can see a first and
last name and phone number on the caller ID. @fs® this is not always the caller’s
own information, but usually it is.) Meanwhile gtistaff person writes this and any other
information on a crisis call form. This form adks a great deal of specific informatién,
so the staffer must balance listening to the caiither story with trying to fill in all the
requested data.

If caller says that she does need emergency hoasitige shelter and the staff
person thinks that the caller qualifies for the $ing, the staffer then calls the executive
director and relays the pertinent information. Executive director makes the decision
about admitting the person, weighing a number ofdi® such as the caller's current
situation, whether she was a resident in the @ast {f she “burned any bridges” then),
the space available, etc. The staff member th#a back to inform the caller of the
decision. If medical attention is needed, a wisithe hospital precedes the trip to the
shelter. If there are injuries to document, tkislone by the hospital staff and/ or law
enforcement.

If the caller is going to live at the shelter, mgaments are made to get her there.

If she already knows the shelter location and hadea she can come right over. If not,

2 The information requested includes specific infation about the abuser’s habits (e.g., whetherlse h
weapons, whether he views pornography) and abeuytes of abuse he has inflicted on her. Abugegy
are listed in three columns, with very specific &ébrs outlined under the headings of either phalsic
sexual, or mental/ emotional abuse.
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they arrange a place to meet. If she has a veltihedg arrange to meet somewhere (such
as the police station parking lot) so she can ¥oltbe staff member back to the shelter.
Sometimes, the staff member must go directly tovibem’s house to pick her up — but
only if it is safe (like if the abuser is away btetpolice are already there). Flexibility is
crucial in shelter work, so there are other poksés when the need arises.

The shelter is surrounded by an extensive systesea@irity cameras. Inside, the
computerized system announces to anyone in theeatffiat someone is on the premises,
and at which location. The new resident is usulityally taken in through the office
door (rather than the residence door), which theompanying employee opens via
electronic keypad.

Upon crossing the threshold, the “victim” becomé'swavivor,” according to the
shelter director. This is, of course, the identityange ascribed to the new resident by the
shelter staff. Whether the resident herself ascegher or both of these identities, or
how centrally she locates them in her multipli@fyidentities, is another matter.

The first thing one sees upon entering the maiic®it a jigsaw puzzle hanging
on the wall. It pictures Jesus embracing somewerioming the individual into Heaven.
The victim (or survivor, as she is now considernsd)ffered a soft drink or bottled water
and asked to sit at the conference table. A bdissdies is nearby.

Just off of the main office are the offices of 8teelter manager and the executive

director. The director’s office has a quote frdm Bible hanging on the wall stating that

% Some shelters have an additional policy in ordearevent bedbugs from inadvertently being brougfiot
the house. The new resident and her childrenrangght into a separate area, such as a garageaohel
to strip. All of their clothes are then treatedhe dryer to make sure they are free of bedb&jsce the
shelter | studied has recently experienced a beitfestation, one worker shared with me that she is
concerned that they may need to implement thicpati the future. She also fears that it may iefice
their acceptance of clothing donations. As thiestation is quite recent, | have no informaticonfrthe
director or the board regarding whether any su@nghs may be implemented at the shelter.
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God is the “potter” and urging us (the “clay”) notquestion his design for us. Another
framed verse on the wall (from Deuteronomy) is dbejoicing in everything the Lord
has made. On her desk is a small display staiibd¢ verses on cards.

Buffering the main office from the residence is thger office. On a bulletin
board in the outer office hang three crosses arehgel. On a desk are several Christian
inspirational sayings.

If there are children with the new resident, they given a teddy bear or shown
to the playroom. A large picture of Jesus alsogkan the playroom (a very prominent
location in the residential part of the shelteffhe resident and the crisis worker sit
together at the conference table in the main officenear the playroom in the residence,
if needed for the children) and begin a mountaipagerwork.

The first thing that is needed is a driver’s licensThis is required in order to
prove that the woman stayed there. This proo§seetial for funding and statistics, and
the director likes to get it right away since sommmen decide to leave in the middle of
their first night at the shelter. Of course, sqreeple may not have a driver’s license and
some may not have been able to bring it if theghtl to the shelter was hasty. If that
happens, they try to obtain it (or some sort ohtdieation) as soon as possible — and
thus begins the unending dance of trying to meetrteeds of people in crisis and
simultaneously meet the requirements of oversesgegcies.

If the woman is traumatized or if it is late, thég only the emergency intake —
perhaps a dozen or so pages of the mountain thsit meucompleted. One crisis worker
described this process:

We do emergency intake... if they come in the midufle¢he night or if
they've been really traumatized. We just want lian ID if they have it.
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We would like to know any medical conditions, and meed emergency

contacts. Like if the house were to burn downthety were to slip into a

coma, or anything — an emergency — happened, waid &t least two

people to call and say, “Look, this is what's goori. We've got ‘em

wherever.” You know, if they’re in the hospital whatever happens. So

we do want the kids’ birthdates. We want the absiseame, description,

so we know what he.... We want everybody in the bdade safe, so we

want [information about] the abuser. We want towrif he has tattoos.

We want to know if he has a goatee, glasses, wha.want to know this

guy. And we want to know where he lives, wherewweks, where he

hangs out. We want to know what he drives. Wetwarknow any

medications anybody’s on. We want to make surg tteve any refills

they need. We want to make sure, basically, they'te safe and that

they're as healthy as can be expected at that tikive. want to know if

they have any appointments scheduled.

The crisis worker and the new resident sit andofill papers — sometimes crying,
sometimes trying to cope with children’s needs.eyflget down all the basics — name,
address, phone number, Social Security humber, widdkmation, birthdates, medical
information (including medications), etc., of theman, the children, and the abuser.
The forms also ask about the abuser’s relationghihe woman (married, cohabitating,
etc.), his relationship to the children (whethaentlare his or not), and considerable detail
about the abuser himself.

For the next few days, all shelter staff will beaheightened level of vigilance in
case the abuser or his known cohorts try to conteeshelter. In some cases, this extra
vigilance seems unnecessary. He may not knowstmatis at the shelter or where the
shelter is. In some cases, he also wants the tone®ol off and isglad she is at the
shelter. However, it is just as likely that theuals added-vigilance is too little.
Sometimes it is necessary to notify the police aitaation and request frequent drive-
bys and/ or to put the residence itself on “lockddwShelter workers have to weigh the

risk of what may happen against the panic thesatiaddl measures may create in
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residents and their children. In order to redugeiety and panic among the residents,
there is often much more going on behind the scémas residents themselves know
about.

The driver's license is photocopied, appointmenierdars are updated, all
medicines are collected and secured in an office] the emergency evacuation
information sheet for staff members is updateceftect the latest additions. In order to
protect everyone, residents are not allowed to lkgpmedicines on their person or in
their rooms except things designed to work in aergency (such as a rescue inhaler for
asthma). In those situations, one cannot counbeng able to get to the secured
medications quickly — especially if the staff memhad to go off-site for some purpose
and is not even available. Residents needing ragdits that fall into this category are
given special instructions about keeping them afn@y other residents. Near the end of
the period of my interviews, the shelter revisedirttmedication policy by allowing
residents to keep their own medications. This resna controversial move, as will be
shown in the stories of the women | interviewed.

If it is not late at night and if the resident st unduly traumatized, they move on
to the rest of the forms in the intake binder (Whncust be completed as soon as possible,
at least within a few days). Many of these formesabout the obligations of the resident.
One form explains that she must not disclose tbation of the shelter. She may not
take pictures or make recordings there, lest anywnany details in these betray the

shelter's locatiorf. Another form explains that she must not bringgdtualcohol, or

* While it seems self-evident that no one would warjeopardize the shelter's work and the safety of
others by disclosing the location, the number ofn@a who return to their abusers makes this a cancer
Letting him in on the secret can be a test of bgalty to him when she later tries to get back imtgood
graces.
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weapons onto the premises or allow her childredatso. Another form explains house
rules, curfews, mandated bedtimes for children, eimores. It explains that she will

receive emergency housing free for thirty daysyal as outlining the process, cost, and
expectations involved in being invited to stay &or additional sixty days of transitional

housing. There is a form which explains that shistmnot publicly recognize anyone she
knows from the shelter — residents, employees,otunteers. One could say, “What

happens at the shelter stays at the shelter.” |&3tdorm she is given is to be filled out

on her own during the first few days. It is heodfney” form and is designed to help
staff members get to know her needs as an indikidua

We give them a paper to take on their own to filt their journey to [the

shelter] — um, you know, what life was like for tlhgrowing up. Do they

come from divorced parents? Do they, um, were thegcessful in

school? Were they an average student? Were tlayati? Were they

on an L.LE.P.? ....It just gives us a better picture of what wedealing

with and how to handle that, you know, becauseakes a difference if

they grew up with a mom that had three husbandsinghramours. You

know what | mean. That’s going to affect theirloak or their experience

— life experience. You see, | think a lot of ‘ehink it's normal to be in

an abusive relationship because that's how thew gie that's what they

know. So they really — the first time he yelledhat or the first time he hit

her was no big deal ‘cause that's what they grewngwing. So it’s very

beneficial to know that. How many abusive relasinps have they been

in? You know, were they a victim of incest? W#rey a victim of rape?

You know, what we’re dealing with.

Once all of the forms in the intake binder are sjjrthe process of getting settled
begins. The new resident is given a laundry basktt toiletries for herself and her
children — shampoo, conditioner, body wash, toatbhes, toothpaste, and deodorant.
Additional items, like disposable razors, are rtandardly issued at intake, but may be

available later if needed and if it is deemed thay pose no threat to anyone’s safety. If

®> An Individualized Education Program (I.E.P.) id@cument mandated by the Individuals with
Disabilities Education Act to help schools workwihe unique learning styles of children.
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there are special items needed, such as bottegserdi, and other baby supplies, those are
also given. All of these items are theirs to kemgen if they should move out the next
day. Towels, washcloths, bedding, and side-raitsbieds remain the property of the
shelter, although each resident may keep an afgrasheted for her by the women of
Evangelical Friends Church. The woman is showrth® bedroom that she and her
children will share. (Unless the shelter is exoaglg full, no one else will share that
room with them.) Most rooms have inspirationaltpos on the walls. She is given her
room key and allowed a few minutes to settle in.

When she reappears, the new resident is asked #igosirts of foods she and her
children will eat. From the food pantry, she iseayi pasta, rice, “helpers,” spaghetti
sauce, cereal, soup, canned fruits and vegetadmesyhatever else has come from the
food bank this month — perhaps tuna, canned ham,baxxed pizza kit. Baby foods are
also available, if needed. From the deep-freehe, is given whatever meats are
available (usually at least chicken, hamburger, hotldogs) and whatever breads or
bakery items the church ladies have donated. Bhegrocery list is made for any fresh
foods she might need — such as milk, margarine paoduce. Within the first 24 hours
of her arrival, an employee will go shopping foethems on her grocery list. Each
family receives about $30 worth of groceries frams tshopping trip. It is carefully
prioritized and is not to include soft drinks ohet “junk food.”

In the meantime, it is essential to make sure tew nesident is able to eat
something as soon as needed — particularly sincy wiethe foods are frozen and it may
already be well past mealtime. At this point, arent resident often comes to her aid and

offers her something from a meal she is prepammdér own family. Another possible
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solution is to keep a few frozen dinners or fropé&zzas around, saved for just such a
time. Sometimes the new resident is more thanyreadit down and eat, and sometimes
her children will give her no peace until they dait other times it takes considerable
encouragement from staff and other residents thgeto take a bite.

At the shelter, each family has a cupboard withr ten dishes and silverware —
color-coded so everyone knows whose is whose. a@heylso given their own space in
a refrigerator, using assigned shelves. (On onhefefrigerators in the residence is a
saying about Jesus.) This system of cupboardsemderator shelves is explained to
her, and she is given time to eat her meal. Qfterstaff member remains in the kitchen
with the new resident and her family during the hseathat they can begin to bond, now
that much of the “business” talk is done, but ttepends on the needs of the resident and
whether other residents are also trying to gentmakher.

After dinner, the resident is given a tour of trmude. She is shown where the
chore chart is, but told that she will not be givores for about a week. She is shown
the library area which containslat of Bibles— many stackeachof complete Bibles,
New Testaments, and New Testaments with PsalmsereThre also a number of
Christian (and secular) books, including the pop@hristianLeft Behindseries She is
shown the TV areas, bathrooms, backyard, etc.,irfodned about any rules regarding
their use.

At some point during the first 24 hours, the restde given her own access code
to the residence door. However, she is strongboeraged to stay in the house — and

keep her children in — for the first few days. $&htold that this time is needed for peace,

® This sixteen-volume fictional series, written frendispensationalist view of the End Times, dethits
lives of characters who are converted to Christyaafter the Rapture but before the Tribulation.
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for healing, for safety, for being available forpamtments (to which the staff escorts
her), and for allowing time for legal decisionshe finalized — such as establishing her
custody of the children and serving the abuser witemporary protection order. One
staff member explains:

If the kids go to school, that might not be possilidr a while until

custody is established, because the problem ikitlseare... whoever has

‘em. You know, like if the abuser gets the kidnfraschool, there’s

nothing she can do till she goes to court. Sonegitme kids need that

time to heal, too, because they've just been ghfpen their life, thrown

into a shelter... that they just have no idea whgtsg on or why. Or

they've seen Mom be beaten, choked. Or they'venbmight in the

crossfire themself.

Temporary custody may be established quickly, aray take a week or so. The
shelter workers also advise the woman not to gaiotikt the abuser has been served with
a protection order, and then to understand “thpt& a piece of paper.” It is no
guarantee that he will not hurt her.

The tasks that need to be accomplished withinitee¥-3 days of the shelter stay
seem innumerable. Shelter workers have to baldmeceictim’s need to rest and recover
with the obligation to accomplish certain taskshwita legal or practical window. For
instance, injuries must be documented before theye hceased to be apparent. In
addition, state law requires the victim to presarghs within 24 hours of the attack.
Although there should be a mandatory arrest ifgeolivere on-site, one advocate for
victims says it does not always work that way ie tkeal world. The victim needs to
write a statement for the police, which she may fuery difficult. The shelter worker

cannot “put words in her mouth,” but can help leesdy what it is she wants to say in her

statement. An initial visit is also scheduled w@hme Victims Services. All of this —



153

police, hospital, and possibly Crime Victims Seedc- should take place within the first
24 hours.

Within the first day or two, shelter workers andip® try to take a woman to her
home to retrieve her belongings — clothing, docusyemedications, etc. If needed, she
may also receive a $15 voucher for clothing from $alvation Army’s thrift store.

Another immediate task, perhaps delayed till ttemsd or third day if there is too
much going on, is to apply for food stamps. Foangs are handled through the county
welfare office, which also deals with children’saltd insurance, child support, child
abuse, disability benefits, etc. The welfare @ffis in a county building on Main Street —
a street comprised largely of the county courthposieer county office buildings, and
attorneys’ offices. This is the same building vhehe will go for help from other
agencies — Crime Victims Services, an agency tp ath resume-writing and job-
seeking, an agency to help with certain practieavises (such as vouchers for clothing
and sometimes rent), Children’s Services, G.E.Dvises, vocational rehabilitation
services, etc. In other words, this is a buildwigere victims and victims’ advocates will
spend a great deal of time. The waiting room digplposters advertising various
assistance programs offered through other agenai&sT.D. clinic, a “most wanted”
poster of men who owe massive amounts of back chifgbort, a poster encouraging
paternity tests, and lots of brochures — includimg on domestic violence.

The first step to obtaining food stamps is to gahe window and request an
application packet. As if the paperwork at theltehénad not been enough to overwhelm
an already traumatized woman, she opens this pacliaid: one information page, a

64-page booklet about Medicaid, a 16-page bookbeutyour rights from the state
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welfare office, three brochures (Medicare, Medicaidd a children’s health program), a
return mail envelope, another information pagenffrand back), a six-page request for
assistance form, a four-page “application attactirharthree-page “appraisal” form with
two other one-page forms attached, another six-pagglanation of rights and
responsibilities, a page showing what forms of tdieation are required “by order of
Homeland Security,” an assessment form for thedodl’'s health program and
pregnancy services, seven other forms (each ongéessheet, but some front and back),
and finally a 28-page program guide from the sted¢dfare department. The woman is
told to fill these out and return to schedule apaaptment.

Once this massive amount of paperwork has been letedpand returned, the
normal waiting time for an appointment at the wedfaffice is one month, but the case of
a woman living in a domestic violence shelter ipekted — although not necessarily
simple. If it is a new application with no problemshe receives food stamps
immediately. If she is already on food stamps, lmrtabuser has the card, she will still
get them. If she is excluded from food stampstdygrevious infractions, she cannot get
them. If she is a college student, she cannoivedeod stamps (because she is eligible
for student loans), but she may be allowed to wectiem if she is the primary caretaker
of a child under the age of twelve. If the chiidalder, the child may get food stamps
even though the mother is disqualified for beingtadent. The cases of victims of
domestic violence who do not live in the shelter mot expedited; they will have to wait
a month for an appointment.

By the time all of these things are accomplished, usually time to schedule and

attend appointments with doctors and mental healtmselors, to fill prescriptions, and
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to attend preliminary court sessions — all thisimyrthe first few days of “rest” and
“healing” Because victims may only stay a maximomninety days at the shelter,
workers believe they should waste no time in sgttirese women up with good supports
and role-models right away. They may also nedaetprescribed medications to relieve
anxiety or help them sleep as they try to cope withrything. Shelter workers attend
medical appointments with residents so that theyaavare of any issues, instructions,
and medications. A resident may refuse to allogvghelter worker to go into the exam
with her, but she is encouraged to allow it. Aatedd above, all medications must be
secured in the shelter office. Residents must estgthese from staff of their own
volition. Shelter workers make careful note of wisataken, when, how much, and even
check to see that it is swallowed but they do not personally dispense the medicati
The new resident is encouraged not to make phdfsedtaing the first few days.
The workers’ concern is that the abuser will digothat she is at the shelter, or that
someone may try to change her mind and convincéchesturn home. If the woman is
concerned that someone will worry that she jussddpeared,” she is told, “It's okay.
The police know you're here.” A few years agowds nottoo difficult to enforce this
no-contact policy — in part because there was onby phone line available for residents
to use. Now, most women entering the shelter hlage own cell phones; talking and
texting goes on non-stdpThe ubiquity of cell phones may, therefore, les$e sense of

isolation from one’s previous plausibility struasr— possibly to the chagrin of shelter

" Possession and selling of drugs (including prption medications) are major problems at the shelte
which means that workers need to be as certainsslge that all medications are turned in and thah
dispensed drugs are not “cheeked” in order tolstt.

8 A major cell phone company also donates cell peda¢he residents (if they do not already haven)he
although these are not given out until the resitbegins to go out of the shelter. If she is nalamger, it
may not be given out until she moves out of thdtshe
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workers who wish to use this initial phase to allatim-survivors to “break” from their

old worlds and learn a new way of life.

Life at the shelter

Emergency housing is allowed at the shelter fortauphirty days (barring any
major violations of shelter rules) and is free b&ge. A victim-survivor may then apply
to stay for another thirty days of transitional bmg at low cost, and this may be
repeated again for a total maximum stay of ninetysd Acceptance for transitional
housing is not automatic, nor is its extensionsiéents must be seen to be in compliance
with shelter rules and be showing progress towdrd ¢oals laid out in their
individualized case plans.

As described above, the first day is extremelyibeand the pace does not truly
settle down for at least a couple more days. ,3flkelter workers are aware that the
victim-survivor has just been through a major srend relocation, and they do what they
can to allow her some peace and some rest. Reésideactions vary considerably —
from one extreme of wanting to go out and “hand auth their friends on the very first
night (and resenting curfews and restrictions)h @pposite extreme of lying in bed or
on the couch for several days (refusing to getugneo attend to their children’s needs)
and every point on the continuum in between thatemes.

During the first week, the new resident beginsetble into the pace of the shelter.
There are a lot of rules to know and observe —isggout and giving very specific
information when she leaves the shelter, curfewshigerve and bedtimes for children

(based on age), signing for her mail, and so for#fne may be interested in getting to
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know the other women living at the shelter; mokelly, they are interested in getting to
know her (she may or may not be ready to “come out of helly.

Sometimes there are conflicts from the start -ojesies, different family routines,
crying babies at night, different ideas of fairnessmd/ or different standards of
cleanliness. For instance, one woman may have never learnadtddeep things clean
and think she is doing a good job, while anotheadsustomed to being beaten if the
home is not spotless. Putting these two togethrrateate some interesting dynamics.
Sometimes the residents of the shelter have arhighot necessarily a good one) and
now those dynamics are part of shelter life. Fwmtance, there have been situations
where two residents were the “exes” of the same mpearhaps he left one for the other,
or cheated on one with the other. There have bestances of a mother and her adult
daughter each ending up in the shelter at the damee because they are each in an
abusive relationship — but their relationship withe another may itself be quite
dysfunctional.

Sometimes residents of the shelter do become 8iefthe shelter used to try to
protect the residents from liabilities that othesidents might cause them. They were not

allowed to share their food at mealtime. They wwotallowed to ask another resident

° Shelter workers try to make sure that residengp the home clean. However, they face the problems
that any home could face (such as the occasiodahtpas well as the problems that can run amek in
group living situation (such as lice — a problemakhs not uncommon for them). Recently, there aas
infestation of bedbugs. One shelter worker sdtdgVen happens at the best hotels.” Even sd, sl
that this problem cost the shelter thousands dadofor treatment, purchase of new mattresses, éndil
the problem was 100% resolved, they were unabdetept any new residents. When they received a cal
about someone in need of emergency shelter, theleddo secure her a placement at another fadility,
not every victim was willing and able to relocateanother county. Just as my interviews were endire
shelter reopened. (The exterminator said thistimawas quite exaggerated, but | assume that
management wanted to “play it safe.” The sheftenitremely concerned with safety in all situatjdng
they also want to provide a home that is comfoeald feels like home. They take appearances quite
seriously, as well, because they do not want petopiave a negative impression of the shelter.edative
public image would affect both their ability to pehose in need and the donations they receive spd
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for a ride somewhere, or even ride along if theyengoing to the same place. More
recently, the shelter staffers decided to allow w@men to decide these things for
themselves. This is part of a larger trend regardiebate in the field as to whether it is
better to protect the vulnerable (victim) or en@ge personal agency (survivor). It is
certainly true that some residents will, if allowédrey upon” others, but the shelter
hopes that they can teach a woman to look out éosdif rather than stand guard over
her.

After the first few days of seclusion, if it is adeed that the new resident is not in
great danger, she will be able to go out some -h@mown, with other residents, or
perhaps even with old friends if they are closeugihato connect (or have transportation).
Under no circumstances is the victim-survivor akowo spend a night away from the
shelter during the first thirty days. After thisyernight passes may be issued at the
director’s discretion.

In those first few days, there are also “movingtaile to handle — particularly
getting a change of address form for the post effif the resident is new to the area, she
may even decide to get a library card and regtsteote. There are probably follow-up
appointments with doctors, police, and various agn

Each woman is responsible for keeping her own lmdrolean and for picking
up after her children. She is to do her own cogland clean up her own messes in the
kitchen. She is to do her own laundry. She atsoes the responsibility of keeping her
bathroom clean (since it is shared with one or otreer families). After about a week,
the victim-survivor will also be assigned a sharéhe household chores. The number of

common rooms of the residence is divided by the bemof current residents, resulting
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in the number of rooms that each is responsibleldan on a daily basis. The list is
revised once a week (in order to have a fair rotabf chores) or whenever someone
moves in or out. Residents are never assignedooutchores, although they can use
these as a way to work off demerits. Under nouairstances are any chores to be
assigned to the children (even older ones), ancgk8oras women get in trouble with staff
for delegating their own chores to their older dteh.

The first thirty days of residence is a time foalmg. Staff members use this
time to try to build rapport between themselves #medvictim-survivor. They try to find
things she likes to do to help get her mind offndfat has happened to her — reading,
cooking, walking, crafts, etc. They take each dag day at a time, or maybe one minute
at a time, and just try to get through. Althoudle workers are busy with numerous
duties (even more now with the smaller staff dududgetary cutbacks§,one of their
main responsibilities is to simply spend time vitie residents — watching TV together or

smoking cigaretté$ on the deck outside. These are opportunitiebdading.

10 staff responsibilities are numerous. These irelkieeping detailed records and statistics for grant
(although it is the director who writes the actgednts); updating numerous records about eachithdil
client (and her children) for official purposesd¢buas court) and for the purposes of keeping citadf
updated of changes and concerns (which are alageetlas part of a verbal shift change); faciligtiouse
groups (from things like crafts to parenting skidlsdomestic violence education); attending trajrim
victim advocacy; leading trainings for other comrityigroups (such as for law enforcement); community
outreach projects; attending court, medical appagmts, and certain other appointments with theatlie
handling crisis hotline calls, including makingew®fls and pick-ups; shopping; assisting with jot a
parenting skills; getting supplies and medicatifsom the office for residents on request; diffusing
house crises; cleaning of offices and outsideyddibre checks of residents’ duties; frequent pet&m
checks of the house and property; food bank oraledspick-ups; special cleaning and treatment afidjv
areas when a problem arises (such as lice — inhnd@ise the workers also must pick the nits from
residents’ hair); prepping rooms and forms at miovand move-out times; etc. Yet with all thisisit
important that workers spend time with each redifiest “hanging out” and bonding — building thestru
that is needed to try to get to know and help th&igor.

" Smoking is actually a very important part of tives of shelter residents. Although the sheltezalor
(a non-smoker) considers smoking to be both damgenad expensive, and she hopes that they will
someday quit, quitting is almost never a priorityidg the victim-survivor’s stay at the shelterhel
director believes that it helps keep residents Galich gives them something to do (an oral fixatidBce
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During this time, shelter employees are also trytmdest understand what the
victim-survivor needs in order to heal and to achisuccess and independence. A case
worker will help develop an individualized caserpfar each resident and will meet with
her regularly to assess her progress toward heés geametimes jointly with the director,
if a serious matter needs to be addressed). Ife$ident is in need of outside resources,
such as mental health counseling, these servieesreanged.

Classes are sometimes offered at the shelter. eT¢serally involve some sort
of education about, or peer-to-peer discussiommamestic violence. There seems to be
some debate as to whether these classes are altowssl “required,” although shelter
employees certainly believe the classes are crtwialwoman’s recovery. However, the
regular weekly classes have not been held for aykeavs due to staffing issues. The
closest thing they have had for some time is tleasional guest lecture by a Christian
mental health counselor. Due to this situationmestic violence education is now
virtually non-existent at the shelter | studiedke_parenting skills, it has been relegated
to simply what can be explained or modeled in Hrelom interactions between staff and
residents.

From time to time there are specialty classes effat the shelter — things like
learning a craft or learning how to get a job, lewen these things are sporadic.

Employees do try to help women to develop resumeagstice mock interviews, and

many of the staffers are smokers, this is a shacgdity that allows for bonding — so much so th@iffers
who do not smoke are at somewhat of a disadvantage.

The director also acknowledges that lack of momey/addiction to smoking can lead to other
problems. She often tells the story of reviewiagwsity footage from an incident that happenedé t
middle of the night. On the camera, she saw thatresident was so desperate for a smoke thatahe w
rifling through the ash bucket for a cigarette blithe director and the desperate resident weite dowére
that some of those butts belonged to another nesidleo had hepatitis C, which is highly infectiobsit
that did not seem to matter in the desperatioh@fthoment.
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acquire appropriate clothing for a job search. idRegs who do not already have a job
are actively discouraged from seeking one durirgginiitial thirty day period when they
are supposed to rest from the cares and presstitbe world. After that, however, it
may be part of their case plan to put in a cemnaimber of job applications each week.

Some residents resent having to live at the shelidrey feel oppressed by the
house rules or by the requirements for progressgey bften leave or are evicted for some
violation before much time has passed. Other em¢sdare experienced at milking the
system for all they can — moving from shelter telsdr, living on their own only long
enough to get into trouble that will allow them kdato a shelter, bragging that six
different churches or agencies bought Christmasemts for their families, etc. They
comply with the rules so they can stay there. t8helorkers are not naive about this
type of resident, but try to use the time they haitd the residents to model better values
in hopes that they may “plant a seed” in their tse#lnat they will someday aspire to
more.

A few residents actually appreciate the opportuthigy have been given, and a
few at least appreciate that the shelter is b#tsr some places they have heard about or
resided. For instance, one woman told me abownaedtic violence shelter where she
had lived. The details were confusing, but it wameplace in another county and she
said it was “run by nuns.” At that shelter, theadma group dining situation. No one had
or prepared their own food; it was prepared fonthend served at a specific time. The
kitchen was completely off-limits except during sied hours. The instance that had
deeply angered this woman was that her new babyadanbottle at 10:00 p.m., but she

was told the kitchen was closed and she could doimgp but let the infant scream until
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morning. This woman appreciated the flexibilityesgtncountered at the shelter | studied
in comparison to this other one that she had eapeed.

One employee told me that the shelter in a pagrcakarby county is also not as
good as the shelter | studied, and that residemiklaot have their cars there. Another
employee described a situation when she had tepoaha resident to a shelter just
across the state line (as a transfer to that shelte

It was gut-wrenching. We get there, and the shigltet like ours. Ours

is like the bed and breakfast, you know. | meas, have everything.

Cable TV. [Residents] have their own rooms. Weeha great play yard,

fenced in. Security systems to take care of thEhhis other shelter] was

not like that.... We walked in, and they share bedrs [several families

to one room]. And | was upset about that. Theay gaid, “Put your food

in the refrigerator. And, by the way, anythinghe house is a free-for-all.

Anybody here can eat it.” See, [at the shelter]haee cupboards where

their food is their food. The refrigerator spots theirs. Um, and ours is

much more family-friendly. And it's not the “sheit” It makes a huge

difference. And then | found out there was no &hgard for the kids to

play in. | bawled. | cried all the way back...

None of the people | interviewed mentioned the eepee of religion at other
area domestic violence shelters. The shelter veddry Winkelmann (2004) specifically
sought to keep the shelter [or at least its comin@as] as a religion-free zone, even
going so far as to attempt to prevent women froimgimg Bibles into common areas and
not accepting donations from religious groups.

Obviously, the shelter | studied has a differerirapch. Religious symbols and
artwork are ubiquitous, as are Bible verses, Bjblasd inspirational posters and
literature. One employee spends part of her stafiching religious programs on TV.
The executive director pounces upon any “openiing’ is given to discuss religion with

residents — which usually results in her invitingern to church with her (out of the

county). Several employees have openly expressedish that they could speak more
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freely on religious matters with residents, whiteeys believe religion needs to be kept
separate from the shelter experience. This waattenof considerable conflict between
the director and one of her former shelter managéise manager is a Christian and
regularly attends church, but believes that thexeds to be a clear separation between
the shelter and religion. Some shelter employésssaant that separation because they
are not religious.

The shelter has encouraged the involvement of degran their endeavors.
Employees speak at church functions. Churches rirageent donations to the shelter.
During the annual toiletry drive, nearly all cobutions come through churches and the
items donated are more numerous, more expensideinapetter condition overall than
items donated through the few other participatirgpaizations. Church women’s groups
bring used bedding, kitchenware, and furnitureit@ ¢o women as they move out. They
crochet afghans for residents, teach them craits ezen bring the leftovers from church
potlucks and funeral dinners.

From time to time, the shelter has tried to makaragements for transportation to
local churches, but this has not worked out in @sying way. They are not allowed to
pay on-duty staff to take residents to church. rChudeaders complain about off-duty
staff bringing residents because they feel it fietes with the employee’s own chance to
be off work and to worship. Even when the sheltas tried to find a way to offer
transportation to churches, there has been a camhflam any board member who was
upset that her own church was not on the list ofrclines selected. They have also tried
using church transportation, but this means diguipthe shelter’s location to the church

bus drivers and trying to get them to be patienenvhewly-single mothers were late,
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grouchy, or unable to attend at the last minuter fow, a resident who is not church-
affiliated already (at someplace close enough tdicoe to attend) will probably not be
able to begin attending church during her sheli@y anless she actively seeks it on her
own or accepts the director’s invitation to attéw out-of-county church. Attending on
their own really does not happen (even if they hhad an invitation) because many
shelter residents have a fear of venturing into,neMamiliar situations.

Leaving the shelter happens in as many ways agsimmtéhe shelter. Most
women move out by choice — perhaps within hourshages at the ninety day limit. In
rare instances, there may be a reason that a nésglallowed to stay a little longer.
Some women feel they are ill-prepared to live agirtbwn and end up going back to the
abuser, although the shelter does everything thery © help prevent this from
happening. Sometimes a woman has better connsdfiamily, job possibilities, etc.) in
another area and is transferred to a shelter inaile. Sometimes a woman returns to
her own home because the abuser is gone. Somesheess able to move to the
homeless shelter.

Many, perhaps most, of the women who come to te#eshare “multi-problem”
cases — meaning that they may have legal, mediwaifal, or other issues in addition to
the domestic violence. According to shelter stafgfmen who face only the single
problem of IPV are less likely to come to the shreih the first place because they are
more likely to have other resources on which ty.reBometimes the nature of these
additional problems determines where they go wheg tnove out (and how voluntary it
is when they do so) — a prison, an assisted lifaedity, etc. | have seen police arrive at

the shelter with an arrest warrant for a residentynrelated charges) and take her away
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in handcuffs. Another time, a woman overdosed @sgription drugs purchased from
another resident; everyone involved was evictedthatlwvoman was in the hospital for a
time.

Wherever the survivor moves, the shelter employs®gheir best to get her
started out right and stay in touch with her nedéishe is starting a new household from
scratch, they try to provide her with furnitureshies, linens, etc. — items which usually
come from church donations. If she does not hagellaphone (either her own or one
that was already given her by the shelter), sherasided with one. They work on a
move-out packet of material together, which inchideving her information about how
to reach the shelter and other local agencies,th@dypes of ongoing help she can
request from each of these. She may be invitek tmaccrafts or other lessons. She may
be included in referrals given by the shelter —hsas Angel Tree information for
churches at Christmas. She may drop in just t@aigpthe staff on what is going on in her
life. If she needs emergency supplies (like foodliapers), the shelter tries to help with
these. If she needs emergency shelter from algase, &he may request that. Although
there are women who are never heard from againshibber tries to stay in touch with

and continue to help anyone who is willing — evighéy left on “bad terms'?

12 Even staying in touch can present difficultiesrrer residents may change their phone numbers, run
out of minutes, or cancel their service. Shelterkers may only call from a number that blocksexalD

in order to protect the privacy of the ex-resid@mtcase the abuser is still in her life or in casgone else
would happen to see who the call came from) — lishabused women are wary about answering calls
from a blocked number.

If the call then goes into voicemail (assumingienabled), then the shelter worker has to stidi fi
ways to protect the woman'’s privacy (since the abusay be able to access her voicemail). One ¢anno
just say, “I'm calling from the shelter.” It heljifsthe victim personally knows the caller, in whicase a
first name might help (if it is not too common) tlworker turnover is frequent so this may not acplish
what it needs to.
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Domestic Violence Shelters in the United States

While numerous studies (such as this one) haves&mton particular elements in
the lives of residents of domestic violence shs]tgery few studies have been done on
the shelters themselves. The only sizable exaeptidhis is the Department of Justice
study by Eleanor Lyon, Shannon Lane, and Anne Mera study covering 215 shelters
in eight states (Lyon, Lane and Menard 2008). @&bthors stated that there were
other studies comparable in size with which to caraptheir research. According to
Lyon, et al.:

The present study addresses a large gap in cukrentledge. While

there are currently an estimated 1,949 domestieno@ programs across

the United States, the literature lacks a multieststudy with a large

enough sample size to be able to describe shelperiences of survivors

of domestic violence, document the range of sesvipeovided, and

present nuanced comparative analyses that examétersresidents with

different demographic characteristics and from osi geographic

regions. (3)

The authors of this sizable study aimed for a laagd diverse sample of IPV
survivors and shelter programs. In a six-monthoger3,410 residents in 215 domestic
violence shelters provided data (an incredible &f%he shelters in eight diverse states).
The researchers asked shelter residents to conmgletgtten survey upon entering the
shelter and another survey when they left the shelThe surveys were translated into
eleven different languages and inquired about 3@rént needs. The entrance survey
concentrated on initial impressions and concerns, the exit survey inquired about
difficulties the shelter residents experienced al as the support and respect the IPV
survivor received (Lyon, Lane and Menard 2008, 2541).

The domestic violence shelters averaged 16.5iful-staff and fifteen volunteers

per month — considerably larger, on average, thanshelter | studied. The average
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capacity of the shelters was 25 beds. During et pear, the shelters had housed, on
average, 130 adults plus 114 children. The slse#ferving higher population areas had
much larger capacity and more funding to suppa@it tndeavors.

The median duration of a maximum-time shelter stag sixty days, although
18% had a maximum stay of thirty days. These timés could sometimes be extended
under unusual circumstances. As stated abovehtleer | studied allows for thirty days
of emergency housing plus two additional thirty-degnewals (by application) for
women who are actively working toward goals involven transition. Thus the
maximum stay at the shelter | studied is ninetysdaaithough they also allow for
additional extensions under unusual circumstances.

The most common needs of the shelter residentegedvby Lyon, et al., were
safety (85%), affordable housing (83%), and leaynabout their options (80%).
Residents overwhelmingly reported that they werelento feel welcome (95%). A
quarter of the residents surveyed by Lyon, etle®d only learned about the shelter
shortly before moving there, and almost half (469l never stayed in a shelter before
(Lyon, Lane and Menard 2008, 6-10; 43-49).

Most of the residents served were women (99.6%),abamall percentage of
abused men were also served by the shelters. Mes wsually given hotel vouchers or
stayed in safe homes; they did not stay at theeshelThe policy at the shelter | studied
was similar, though fluid. When 1 first encountrde shelter, | was told that abused
men could receive hotel vouchers. Later | was tbd they did not serve abused men.
The shelter | studied is the only domestic violeglselter in its region that allows teenage

boys to be in residence with their mothers.



168

According to Lyon, et al., the most common problentountered in the shelter
itself was conflict with the other residents in gteelter (32%) — which | discussed above
with regard to the shelter | studied and will als® seen in some of the upcoming case
studies. Transportation (24%), lack of privacy%d6 and problems with shelter rules
such as curfew, chores, monitoring, etc. (16%) ve¢se problems identified by residents
(Lyon, Lane and Menard 2008, 10-18; 83-106). Sim#sues were mentioned regarding
the shelter | studied (above) and by the womehenupcoming case studies.

The study by Lyon, et al., did not focus on religidut it did ask one question
(using a four-point Likert Scale) about whetherndests felt their religious views were
respected. Of the total respondents, 74% stroagtged and 22% agreed. Among men
only, 60% agreed strongly and 40% agreed. Unfatily, no further details regarding
specific interactions about religion were includedhis survey.

The study clearly implies that domestic violencels serve a critical need for
women who have experienced abuse and that thosevatoin the shelter need further

training to respond effectively to the needs of aadflicts among residents.

Community Interaction

Numerous social agencies exist in the communitydied to help the residents of
the town and the county. There is a county hos@tthough it has a limited number of
services. The community residents have to go tgefacities to find most types of
specialists. Most people go to one of a very fameagal practitioners (if they can be
accepted); the poorer residents (including thetshedsidents) go to a clinic where they

are seen by a nurse practitioner.
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There are a handful of private mental health cdensenone of them with
doctorates), although the only people | met whalusey mental health facilities all used
a local sliding-scale county mental health agenbipne of the clients | spoke with felt
that they received proper mental health care &t d@lgency, but they could not afford
anything else. They complained that counselorso(ate actually social workers) did
nothing to help them through their problems, araltiio part-time psychiatrists “don’t
do anything except prescribe a bunch of drugs.y Hewer listen to you.” The Disability
Advocate from the welfare agency told me that thgchiatrists are overworked, but that
they listen more than their unstable clients thirldgain, notice the labeling done by
those who have the power to speak.) There is patient mental health facility in the
community. The only psychiatric hospital wards eated about an hour’s drive to the
east or west, although in a small town in a neigimigocounty there is a group home for
mental patients who do not need to be on lock-down.

The community also has a senior center, a womeorsektess shelter, several
A.A. meetings (which are held in the local churcloesat the county mental health
agency), one N.A. meeting (with a reputation ofnigea place to “score” drugs rather
than recover from them), a Crisis Pregnancy Cegmtkich is very pro-life in orientation
and receives great support from the local religi@esnmunity), a welfare agency,
agencies for children’s needs (like child suppafoecement), a Head Start program, a
United Way agency, and so forth. There are fivesg@nools in the community, two of
which are run by churches. There is a summer progor children, with a day camp,
local outings, and meals — often at no cost torgareChildren who live at the domestic

violence shelter usually go to this summer progdaming the day, if they are the right
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ages. There is a job connection program to hetpleeprepare resumes, learn interview
skills, and discover job openings. There is amagéehat can help with certain needs of
the poor (clothing vouchers from one of the thsiftres, a one-time rent payment, etc.),
although that agency was recently found to be nmismged and is undergoing a time of
transition.

There is, of course, the domestic violence sheltdich was discussed above.
Until recently there was also a visitation centar gupervised visitations of children and
also for visitation exchanges of children whoseasaed/ divorced parents who cannot
get along so that they do not come into contadt wite another. This agency was run as
a subdivision of the domestic violence shelter, bat now been disbanded due to
funding cuts. The shelter director is hoping tartsit up again using a volunteer staff,
which she hopes to recruit primarily through thealochurches. The visitation center
was open to anyone (upon approval), but was coarteated for some people. The
shelter also provides other services to the comtpusiich as parenting classes taught at
the hospital. The parenting classes are free gaed o anyone, but are court-mandated
for some people.

While researching the community and the sheltalsd spent considerable time
studying the churches (as described in Chapter Aljhough | observed a great deal
about gender roles in the churches and discovaratrous ways in which the churches
interact with the shelter, there was almost no manof IPV itself during the Sunday
morning worship service at any of the area churches

The lack of specific information about partner eiote during the Sunday

morning service is an enormous missed opportuoitytfe churches of the community.
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After all, the Sunday morning service is certaittig first and usually the most likely
time when a person goes to church. It is the tlesice, therefore, for a person to learn
about the beliefs and services offered by the ¢hui©n the other hand, we should not
assume that what is heard from the pulpit on Sumadasning is the extent of assistance
offered by the church. As pointed out by Nancy &a€lark, churches, small groups
within churches, and religiously-inclined individsiare often active in helping victims
of IPV (Nason-Clark 1997; cf. Ammerman’'s examplds “everyday” religion and
religious performances in “secular” spaces).

First of all, several of the churches had bulleboards or tables with
announcements or brochures for church or commuagéncies offering help for various
problems. At six of the twenty-two churches | g, this included information on the
domestic violence shelter. The Lutheran Churchs@diuri Synod) had a great deal of
literature from a group called Lutherans for Lifene of which was a pamphlet
encouraging men to use thpwwerin ways that respect women and not in ways thet hu
them. Churches gladly accepted the literaturestriduted about the shelter, and most
also participated in the annual toiletry drive fbe shelter. The pastor of the Friends
meeting offered to take posters to his church anthé¢ ministerial association. Looking
at the posters, he commented, “You'd think if argyomill stand against violence, it
should be the churches.” He then gave me infoonatbout the ministerial association
and told me to call him if | ever needed to putthimg on the association’s agenda.

At some of the churches | visited, the informataout the shelter was outdated
or there was only one brochure left. Because lefhydistributed literature to some

churches as part of a publicity project, the nundferhurches displaying literature about
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the shelter may have grown. It is also possib#é there was information available in
places not immediately apparent to me as a visi@me of the churches with information
about the shelter also had brochures from theatigit center (a subsidiary of the shelter
which had just closed during my period of research)

| noticed that in one of the church bulletins (atEarangelical church), there was
an announcement about the toiletry drive — buiatiouncement did not get the name of
the shelter quite right. The name confusion hapgeanother time, when the pastor of
the Evangelical Friends Church announced that thextdr would be speaking at the
evening service.

Churches in the community regularly organized wasicommunity service
projects. Residents of the domestic violence shelte specifically invited to several of
these events — such as the free garage salesemar services, and church dinners.
Residents are also specifically invited to attendm&n’s groups and craft groups
organized by the local churches. Church women @dsoe to the shelter to teach crafts
or throw Christmas parties. They frequently brawnations of leftovers from church
dinners, funeral dinners, rummage sales, as welhgld baked goods.

The domestic violence shelter is often invited #otigipate in church services
other thanthe Sunday morning service. The Lutheran Chukch.C.A.) invited shelter
staff to do a program for youth during Stalking A@@ess Month. On Good Friday, a
Methodist church hosted a community service (a ecatpve effort among the churches
of the community). The executive director was dskespeak during the offertory, and
the money collected was then donated to the shelfdr an Evangelical church, the

director was invited to speak to a women’s group.
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Shelter workers were also invited to speak at thed8y evening service at the
Evangelical Friends Church. Strangely, this ditl get Sunday morning publicity equal
to other events in the church. Numerous announetsweere listed in the bulletin. All
but one of these was also projected onto the lacgeen, and several were announced
verbally. The only one that was not projected (amnounced verbally) was the
announcement that the executive director of thdteshevould be speaking to the
women'’s group later in the week. The pastor laterounced this at the Sunday morning
service, although he never got the (real) namehefshelter quite right. He was very
positive and asked for the church’s support aetrent. However, at one point he said of
the victims, They believe their situation at home is somehow un$af®espite this
critical-sounding comment, the event was well ategh Many people made donations of
cash or goods, accepted literature about the shsdteices, and/ or signed up for future
call lists or newsletters.

As | visited churches, | was often asked what | fdida living. Not wanting to
disclose my role as a researcher while | wasistithe preliminary stage of exploring the
community, | answered that | worked with the lodamestic violence shelter. At one
small church, the women | was speaking to were péggsed to hear this. One replied,
“Oh, that’s such important work you do there.” Twemen at the Lutheran Church
(Missouri Synod) were very impressed. They seenexy compassionate when this
subject arose. One woman said, “God bless yowbuldn’t have the patience for that!”
At a small non-denominational church, | was spegkimth a woman whose face
changed dramatically when | mentioned the shelidthen she could finally speak, she

said, “That must be quite a challenge.”



174

Several people affiliated with the domestic viokesbelter attend churches in the
community. This includes staff (past and presesgidents (past and present), and board
members, in addition to family members of eactheke groups.

Churches and church people have been very impanatite domestic violence
shelter. In these more difficult economic timdse tshelter is experiencing massive
budget cuts. One shelter worker says, “It's ggttmthe point where the shelter needs to

rely more and more on the churches.”

Conclusion

In this chapter, | presented the shelter itselfonfthe call to the crisis hotline to
the brutal facts of group living for ninety daysAt the shelter, religious symbols,
literature, etc., are ubiquitous. The shelter doe and many of the workers consider
their advocacy work as a form of ministry. Theyiste opportunities to “witness” to
residents, just as they look for “teachable moniemgarding other lessons (like
parenting skills) which they wish to impart.

But how do the victim-survivors themselves respomdhis situation? | have
shown that religious identity is shaped in conveosawith one’s environment — from the
earliest caregivers to later significant othershéW residents arrive at the shelter, they
are not blank slates. They bring with them th@mngerceptions of God, self, and others
that were shaped by their experiences and thefisigmnt people in their lives. They bring
along their own “tool kit” with their relative alles to utilize a spiritual imagination,

centering faith, and ties to a religious community.
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With that in mind, |1 now turn to Part 4, where livaresent the narratives of these
four remarkable women (Roxanne, Lexie, Shannon, Asidey) and consider three
interlocking themes that arise from their self-atiues. These themes are:

1. Each woman developed a distinct cultural tool &itcobpe with each
aspect of her life.

2. Each woman developed some form of religious iderat#t part of her
cultural tool kit.

3. Each woman has complex views of the shelter expezieand the
church.



176

Part IV

The Results:
Case Studies and Conclusions
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6

Roxanne

In the Methods chapter, the interested college gssgir was introduced to
Roxanne and a brief overview of her life. As | lgmad her detailed interviews and
demeanor, it was apparent the Roxanne’s primary earegiver was her mother, and
she developed a close bond with her mother thalasésd her whole life. The product of
the second marriage for both of her parents, Roxaves born after the death of one of
her mother’'s daughters, and her mother appearddtéoon her, never really disciplining
her due to their close bond. Roxanne’s father avdeug addict and in prison during her
young life, never really in the picture of her sdi@ation until the age of fifteen. Her
mother’s parents also were significant others duRoxanne’s childhood. The Meadian
sociologists that | covered in Chapter 2 are vdearcthat one’s earliest caregivers
provide the initial form of dialog with society.oFRoxanne as a toddler, her “universe of
discourse” was her mother (Mead 1934, 89-90; Besget Luckman 1966, 131; cf.
Benjamin 1988, 13-15, for the Object Relations pecsive on this bond).

When she was five, Roxanne’s parents divorced. aRog moved with her
mother and sisters to her grandparents’ home. Rmxanne’s mother began dating a
man who Roxanne would soon consider “Dad” — thedttiusband of her mother.
Roxanne completely accepted her stepfather andeenieto one of the best periods of
her life. Roxanne developed “cultural equipmer$iv{dler 1986) in this new family

(which began in her first grade year and lastintheoage of twelve). Her life was good,
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and she developed strategies of action that affeber perceptions throughout her
life. Her mother and stepfather were caring, givindividuals, who even founded a
charity. They both worked (two jobs each), hadae sized home, and enough money
for amusement and recreation. Roxanne playedsspbd well in school, and developed
a social circle of middle class friends.

Through her elementary school years, Roxanne apptarhave achieved
equilibrium in her life. She was aware of her absitatus, adapted to her environment
and, from all appearances, was content. Her stepfdad two sons; her mother three
daughters, so it was a big family of which she \aggart. She does admit to starting
fights with one of her step-brothers, for which stes never punished. As for violence,
however, she never viewed it between her pareraadgarents, social circle, etc.

It was a great shock, therefore, when her mothdrsaepfather (“Dad” — a man
she adored) divorced. There was no warning — mhication of problems between
them. She just remembers that she, her mother, hemndsisters “moved out one
day.” She never spoke to her stepfather or stefixers again. Her equilibrium was
broken; her cultural tool kit in disarray. Sheugled to cope. Her sense of loss was
massive. “That's when my life went downhill,” Rox#e recalls, “I think that was the
only real family | had and then it just devastaied when, like, they just forgot about
us.”

All of the analytical literature, both sociologicahd psychological, confirm the
impact of that divorce on a young person. Jeaged®narites that the young person seeks
to restore balance with her environment and famlselled to construct new modes of

knowing and acting to meet the new challenges ¢pdier (Piaget 1952). Jessica



179

Benjamin reiterates how the child has to recongilandiose ambitions with reality
(Benjamin 1988, 41). Peter Berger acknowledgesttiraats to the “self” occur when
the taken-for-grantedness of the child’s world isallenged (Berger 1963, 137-
38). Carrie Doehring bluntly summarizes: “Losghe most common source of human
suffering” (Doehring 2006, 70).

Roxanne suffered many of the types of loss thathbog categorizes, i.e.,
“material loss,” “relational loss,” “intrapsychicods,” “role loss,” and “systemic
loss.” She experienced material loss because Rexdrer mother, and sisters moved
frequently and were not able to afford to live ne thome they had so happily inhabited
with her step-family. Relational loss ended thegtlility of intimacy with “Dad” and
her step-brothers. She experienced intrapsycBg ilo that the dream life Roxanne had
imagined was shattered. Role loss was demonstmatédtat Roxanne’s social setting,
social status, and friendships were dismantled.stMocietal friendships had revolved
around the now vanished stepfather and his muditafl acquaintances. This led to
massive “systemic loss” in family systems and comityy(Doehring, 74-76).

Perhaps Roxanne’s own words during a two-hour latgview session sum up
her feelings of loss of power over the situatiéterhaps her own words underscore why
“power” became the focus of Roxanne’s life. Shared:

| was just out of my whole mind, you know, | losymwhole family, so |

was just out of control. And then my mom was wogkthird shift. And

[1] got in with the wrong crowd, you know, um, citizvas kinda like when

my mom and my step-dad divorced, our [social] classit down. You

know what | mean? So we'’re not middle class livim’the big yellow

house on Walnut Street anymore. So, you know,ggitknocked down a

class..... | don’t think [my old friends’] paremigould let them come to

our house because, | mean, or let us hang out gumom wasn’'t with
[my step-dad] anymore. It was just devastating@ 1ot in with the
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crowd that accepted me regardless and they jusiniteghe best crowd of
people to hang around in.

Roxanne began drinking heavily with her new society “juvenile
delinquents.” Developing alternative strategiean cultural tool kit to cope with her
sense of loss, she began stealing her mother'ar@hdriving without a license. In her
own words, she became a “thug” to grasp power, egamering an assault
charge. Ironically, she still did well in schoolanipulating the teachers (as she put it) as
she manipulated society as a whole. Her motheeméciplined her, but realized that
Roxanne was out of control. Still not old enoughd license, one night Roxanne stole
two different cars. The judge sentenced her te iimthe local Children’s Home to try to
reform her, teach her “family skills,” and “help nget my head back right.” She did
receive counseling, but claims she manipulatedcthenselors, telling them “what they
wanted to hear.” Nevertheless, she ceased drinkimj smoking marijuana and hung
with some “nice girls” on the volleyball team.

The administration of the Children’s Home accusexxdine of “getting high”
when she was not, and she felt this broke hertsdgie stopped trying to get anything
out of their program. After nine months at the I@t@n’s Home, Roxanne went back to
her old lifestyle and to her mother who still counlot control her. For the first time in her
life, her grades suffered. She was only fifteeargeld.

Soon, Roxanne’s mother had to send her to live hahbiological father, a man
she barely knew. He was married to his fourth wéied was even deeper into
drugs. Roxanne was now deeply involved in a diugsang family and a drug
culture. Ironically, all members of her family vked and taught her the importance of

hard work and earning a living. Roxanne was sraad understood implicitly how to
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read and manipulate people to get what she wabtgdshe lacked any long-term goal
except for the need for attention and acceptamdben she could meet this need in a
positive way, through school work (she graduatgdar early) or job, she did so. But in
her needier times, she relied on the lifestyle tfufjgery” she had added to her
“strategies of action” and “cultural tool kit” —eL, crime, drugs, etc. She wanted control,
she had to have “power.” She met a series of imaha daughter, and entered (with new
friends) the world of clubbing and promiscuity. tih her new plausibility structure,
she began to use cocaine, which soon evolved n@ause of crack. She was convicted
of her first felony (forgery) and put on probatiofhe court ordered drug testing.

It is at this time period of her life that she nietr partner and mutual abuser,
Joel. Roxanne got pregnant almost right away Wwehsecond daughter (the only child
which is biologically Joel's) and says that is tleason she and Joel stayed together.
They moved in with her mother and, almost immedyatéheir relationship turned
abusive. Roxanne claims that she was still onveepadrip and treated Joel as though he
did not deserve her. A drug addict and heavy @rrfkmself, Joel “just turned bitter”
and became abusive to the point of choking hemagig when he was drunk. The police
were called, and Joel went to jail for domestidemae.

The violence Roxanne encountered in her domeskationship with Joel was
“mutual combat” — a term applied by Michael P. Jatmto both partners being violent —
in this case, both physical and psychological t&sno (Johnson 2008, 12). Certainly the
thirst for power in Roxanne’s life led to her sidethe equation. Johnson emphasizes
that the researcher of intimate partner violenB&Imust ask the right question once the

violence is detected or admitted. One of the kegstjons is whether the psychological
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and physical abuse “was enacted in the generalexbrtf power and control”
(13). Jessica Benjamin notes that this procesdoafination is complex and begins
forming and shaping a young woman from the todgksars of mother and child — a
thinking process that refuses to be monistic (Bemal998). Carrie Doehring would
recognize that Roxanne had all three issues teaarehers encounter, i.e., loss, violence,
and coping with stress — in this case unhealthygtamoe abuse and addiction. In fact,
Jerry P. Flanzer would point out that alcohol atioep drugs are key causal agents of
violence (Flanzer 2005). And, from personal exgrase, Linda G. Mills would explain
that alcohol and drugs can turn even friends ibtesars (Mills 2008, 7-9).

Likewise, Meadian sociologists that | covered intadein Chapter 2 would
recognize the elements of “self” and “identity” theharacterized Roxanne’s life as she
tried to “play the game” of life in the midst ofs® and feelings of powerlessness. Peter
Berger, for example, would recognize how Roxannear ideal elementary school “self’
and “world” were crushed and forced her into seeoypdsocialization (“acquisition of
role-specific knowledge,” Berger 1963, 138) of thagy and crime to regain
“power.” Object Relations theorists covered in Methods chapter would recognize the
deep trauma of Roxanne’s experience and how pdrsapariences can be understood
and evaluated on the social level (Alford 2012ult@al sociologists would recognize
the distinct cultural tool kit that Roxanne devigedcope with each aspect of her life
(Swidler 1986), and the “cultural equipment” antrdsegies of action” she used to make
sense of her world (Milkie and Denny 2014). Roxasarsituation affected her behavior,
choices, proclivities, etc., and at times, heruraltbecame both constraining as well as

enabling (Alexander 2003).
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In late January of 2005, Roxanne received an inctameefund which she and
Joel decided to use to buy crack and resell it &akemmoney. Arrested, Roxanne was
convicted of her second felony (possession wittenntto traffic) and sent to a
rehabilitation center for five and a half monthShe had been an enabler to Joel,
“mothering” him in much the same way her motheiktoare of her. Joel broke off their
relationship and found another woman to mother himhile Roxanne was
incarcerated. Through the work release at thebibtadion center, Roxanne hooked up
briefly with a “born drug dealer,” and while at arldrinking with him was arrested for
parole violation. She was sent to prison, onlyfitml out she was carrying the drug
dealer’s child (Roxanne’s third daughter).

Joel also landed in prison (for robbery during msolvement in a meth
ring). Upon his release, he found newly-releasegadRne and her three children staying
with her mother. Joel joined her when he got dydrison to try to make a “family” once
again. Roxanne took care of Joel and the childreite working in the office at a food
processing plant. Their domestic relationship fieet rocky, with frequent breakups
during which they had “flings” with other partnerdfive volatile years of both physical
and psychological abuse.

Roxanne says that she does not understand howthisoviolence came to be in
her life. None of her previous relationships hagerb violent. Her parents and
stepparents had not been violent, nor were theghadggically abusive. Nothing in her
background had prepared her for a situation oimate partner violence. The only
violence she recalls as a child was her own —ghatsought attention as a child by being

“mean” or “bullying” others. Yet something in heslationship with Joel brought out the
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worst in both of them. Joel started throwing thestfpunches and, while at the
courthouse over such an incident in September 09 2Boxanne was taken back to the
director’s office of Crime Victims Services. Therdestic violence shelter was called
and Roxanne entered the shelter with her childnemext day (“just because...l thought
I'd had enough by then”).

IPV literature is clear that there comes a timehi@ abusive relationship where
the stress is so great that change is not onlyetkedt required (Walker 1979; Loseke
1992; Nason-Clark 1997). For example, Karolyn 8eand Karen Caldwell write that
women initially have high hopes for their relatibqpss even when the abuse escalates
“until certain undeniable events provoked the wormg#a action” (Senter and Caldwell
2002, 548). Roxanne’s positive image of “mothetifigarned in relationship to her own
mother) caused her to realize that the escalatiolgnce in the home was not good for
her children — a crucial factor in her responsth®advocate’s suggestion about moving
into the shelter. Roxanne was able to relax inetronment of the shelter, especially
because it finally gave her kids a chance to relax.

Roxanne’s experience and view of the shelter valdiscussed and analyzed in a
later section of this chapter. For now, | will jusiefly mention that she was evicted
from the shelter for possessing and distributinggdrto other residents (who were also

evicted). Roxanne and her three children move# awith Roxanne’s mother.

Growing Religious ldentity during a Turbulent Life

As one analyzes the role of religion in Roxanndis, lone must remember that

according to the sociological school of Symboli¢demactionism, the “self” interacts
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within a complex organized society and holds maiffer@nt positions or roles in
society. According to this sociological theorye ttself” is organized into multiple parts
or “identities.” One has an identity for each rale individual plays in society. These
identities have meaning in the role relationshs we have seen for Roxanne, “self’ as
a “daughter” was one “identity.” Self as a “thugas another identity. Note that within
the societal framework, interaction is not betwedmole persons but aspects of the
person in relation to a particular role. In aduhtithese identities are always related to a
counter-identity, interaction with others (Blume®6B; Burke 1997; Ellestad and Stets
1998; Stets and Burke 2000; Turner 1978).

As | read and reread the detailed narrative of Rogs complex life, the
emergence of her religious identity and the religicsocial structure she came into
contact with during her lifetime is quite appareifhough she cannot pinpoint the exact
moment she learned about God, she maintains thattain awareness about God had
been present for as long as she could recall.r&aed:

| mean, | think, | always knew about God. You knwivat | mean? |

don’t ever recall getting that “ah” moment whereh!OThat’'s God!” You

know what | mean?... Like | don't ever recall timst time | ever knew

about God or found out about God.

Roxanne’s religious heritage was both Catholic kethodist, but there was little
active religious involvement in her own home. Hesther had been raised Catholic, so
when Roxanne visited her grandparents frequentlya agoung child, she attended
Catholic Church with that side of the family. Rara remembers prayer before meals at
her mother’s parents’ home. Her mother always wom@oss, but had apparently not

held on to her Catholic heritage. There were figioeis discussions in Roxanne’s home

or among the family. Her stepfather took the fgna the Methodist Church during the
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beginning of their family life but, again, there n@ao religious discussions or symbols in
the midst of this “ideal” family life. In fact, thfamily stopped attending church after a
short while with no explanation. Roxanne does maiver trying to learn the books of the
Bible at the Methodist Church and being in churdayg but not much more. She
attended public schools, although her mother hi@sh@&d Catholic schools.

James Fowler would suggest that the frequent igithe grandparents Catholic
Church, prayer before meals, and the infrequerd aatthe Methodist Church (from ages
three to seven) gave Roxanne the God-awarenesSnthive-projective faith” (Fowler
1981, Chapter 16). Moral awareness would alsoaoegd this, including her mother and
stepfather’s charitable activities. Without sigranht others fostering these views,
however, the second stage of “mythic-literal faitiéid little material to foster story,
drama, or myth in Roxanne’s elementary years (Fo®881, Chapter 17). Certainly, the
“drug culture” of her early adolescence does ngieap to lead her to a hunger for a
relationship with God — i.e., does not lead to 8t&8g“Synthetic-Conventional Faith”
(Fowler 1981, Chapter 18). Rather, as David Haldlgrlains: “The small children tend
to maintain a positive and soft-mannered sensesiby,drequently associating God with
play and fun” (Heller 1986, 40-41). Heller findsig “strikingly natural” rather than
simplistic. Ana-Maria Rizzuto adds that “it seenwrect to postulate that the sense of
self is in fact in dialectical interaction with ao&representation that has become
essential to the maintenance of the sense of bemggelf” (Rizzuto 1979, 50-
51). Roxanne just “knew” God existed.

Roxanne does not remember toys or dolls that cbaladonsidered transitional

objects in D. W. Winnicott’'s sense of attributiof gersonality (Winnicott 1971, 1-
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34). Of course, the mother object is strong -t fas a symbol of union and then close
relationship as “other” (Winnicott 1958, 130-31;rifmmin 1998, 47). Roxanne did have
an orange and white cat named George. She gremithpgGeorge and describes him as
“the boss.” He waber cat — no one else’s. He clawed at things, butahbier. George
only hugged Roxanne, and he gave her gifts of kards mice that he killed. Roxanne
explained:

We got George, | think, when | was a baby. So Gedarew up with

me. He was the best cat ever. Um, he would hugayal, um, like it was

just pretty much a tomcat. It'd come in and ourg dike it would fight

animals, and like it got its eye like pushed bagHike you couldn’t see

the front of the eye. It was the back of the ej@ean, it was the most

beat up cat ever, but we had that cat a long time.

George the beloved cat died during Roxanne’s itsally life while she was in
elementary school. In terms of her own self-awasenshe describes herself often as a
“tomboy” and, later, “thug,” every bit as tough@sorge the cat.

While at the court-mandated Children’s Home (whstle says wagsot a faith-
based organization), Roxanne was required to gohtach and youth group at the
Evangelical Friends Church. She recalls that st@yed this, but only because it was a
chance to socialize. She remembers playing gasmeging, and “hanging out” — and
that was better than being stuck at Children’s Hawta nothing to do. She does not
remember learning anything about God there.

Later, as an adult, when pregnant Roxanne wastedresinking in the bar with
her then-boyfriend (the drug dealer) and sent tsoprfor violating her parole, she did
attend church. She notes that it did not impacirhany major way. Her “bunkie” at the

unit for expectant mothers was an African Americaoman who was deeply

religious. Roxanne related:
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She tried to teach me about God and all that kingtudf, so, | just really

wasn’t, | mean, | believed you know, all that kiofl stuff, but I just

wasn't in to it... | didn’t take it serious.

God existed, but was not central to her life. Nthadess, this stay in prison
brought the stark realization that she needed &mgh the course of her life and try to
make things up to her children.

Although “power” had been Roxanne’s ultimate concether God representation
(without specifically religious contents), the cept of “mothering the world” came from
her mother’s historic constancy and provided Rogamnith a centering faith. (The
concept of centering faith was described in Chaptand in the works of Berger, Fowler,
Herman, and Tillich.) In this sense, Roxanne’shwis trade her “felon identity” for the
role identity of “good mother” is much like the wem on parole in Tara D. Opsal's
research (Opsal 2011).

Joel came back to this “mothering” on Roxanne’s.par the midst of an abusive
domestic relationship, Roxanne provided the finaginbase for the family and held the
purse-strings in a reversal of traditional gendentity roles. While in the office at the
food processing plant, she worked closely everywl#ly an African American man who
was a devoted Jehovah’'s Witness. He convinced it@x¢o go to a Jehovah Witness
Bible study at his house. Roxanne never atten@edices at the Kingdom Hall of
Jehovah’s Witnesses, but said: “But, uh, we talabdut it a lot and he got me really
curious.... He answered a lot of the questions igd and he was very knowledgeable of
the Bible.” Note that Roxanne did have questiohsua religion that were perhaps

engendered by her “bunkie” in prison and life itsel
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Roxanne also firmly disagreed with some of the lbgp of the Jehovah's
Witnesses. “Jehovah Witnesses don't believe tierets a Hell,” she stated frankly, “I
do.” Such disagreements, however, would not haam Roxanne from joining these
“knowledgeable” religious people — but “motherhoatii. Roxanne could not bear to
take away Christmas and birthdays from her childfealidays Jehovah Witnesses
considered pagan). Nevertheless, they were verwitoing, and Roxanne was
impressed. She had tried to read the Bible (magtje in prison) and always started at
Genesis (“So, | think, I read, like, the first paftGenesis probably a hundred times in
my life”). Then she would give up and turn to roroa novels to cure her boredom. But,
her encounter with her coworker was the beginnirgncawakening within her.

[It was] kinda scary. You know what | mean? Cugot a real taste of

what religion was about and | got to know deepfdiudt I, you know,

didn’t ever really think to pay attention to before

Roxanne believes the awakening had to do with tb&imity of the coworker,
rather than the chaos at home. As she recallsjithence at home did not prompt her to
seek out religion in any way. Religion was jusrthin the person of her coworker. By
this point in her life, Roxanne sensed that if gjo¢ closer to Christianity, it would
improve her life.

After the shelter experience, Roxanne and Joel tea#y got back
together. They even tried to go to church (sed Bsegtion), but soon she was back to
dealing drugs to try to “mother” Joel in his drugpgéndence. Arrested yet again,
Roxanne was indicted and sent to the county jalhile there, Roxanne tried religion
again. She gratefully appreciated the visits ftoen pastor at the Friend’s meeting. She

also attended church services at the jail minigiryby the Church of the Nazarene. The
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woman who led this ministry was deeply involved hwithe domestic violence
shelter. “So | was tryin’ to get it together whilevas in jail,” Roxanne declared, “You
know that was the start of me and religion, | wosdg.”

Roxanne had no expectation that she would get fojatildoecause she had been
placed under a $150,000 bond. Joel and Roxannéedetm get married so that he could
bring the children to visit her — a chance to had kiss her beloved girls. Roxanne was
taken from the county jail to the courthouse orriddy morning wearing a red jumpsuit
and shackles to be married to Joel. “Well, doon ¥now,” she chuckles at the irony, “I
got bonded out that afternoon, so | didn’t havér@aking do all that.” She was released
on bond after six weeks on the very day of a wegldlre had not really wanted.

Out on bond, Roxanne decided to attend the ChurtheoNazarene which had
helped her while she was in jail. Joel attendedewith Roxanne and the children, but
was sick from withdrawal and searching for drugsashing the house,” as they prepared
to head to church the third time. Joel did not tmthem to go to church. The children
really liked the church and wanted to go, as didd&me. As she drove out the driveway,
Roxanne and her daughters witnessed Joel hang lhimkgist kept driving, called the
sheriff,” Roxanne sobbed, “I was ready for him te.dl was done. | was emotionally
done | was just ready for it all to be over, so Itjiuspt driving.”

Three days after watching Joel kill himself, Roxanwas indicted on the
trafficking charges and sent to a different jaibimeighboring county. She was trying to
make funeral arrangements and “be with my griewhigdren,” but the court would not
allow her any more freedom. She was taken to dther jail, a stricter jail, with the

expectation of serving seven to ten years at #@we stomen’s prison. She was escorted
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back to town for Joel’'s funeral, which was perfodri®y the pastor from the Friend’s
meeting. Separated from her children, she weptwds the worst time of my whole
life.” The children went to stay with Roxanne’s tiner.

In the midst of this tumultuous period of her lithe time in this stricter jalil
marked a turning point in Roxanne’s religious eigrae.

Over there’s when teally got into religion. They had thleest prison

ministry over there, er jail ministry.... | was sgl@ing for something to get

me through [all the crises | had just experiencefijd then | just figured

“why not?” And you know, it can only bring bettdrings into my life

and more happiness and peace.

In the field of psychoanalytical theory, cognitidevelopmentalists such as Pascal
Boyer and Sarah Walker would recognize Roxanndigioes cognitive growth as part
of her general growth of understanding of the mimgkency, mental-physical causality,
and related concepts (Boyer 1994; Boyer and Wal(4). The factors in her life
dictated that there must be change. Her “mothémogcept led directly to wanting a
better life for her children — a better life thameshad had. Agents of change with more
information and exuding religious experience (heurtkie” and her Jehovah’s Witness
coworker) gave her cause to pause in her thinkbau@areligion. Jacqueline Woolley
would add that Roxanne’s childhood belief in Goelgstence as reality could permeate
adult thinking as “extraordinary reality” (Woolley997). Robert Coles would note that
Roxanne had turned to religion with the childlikeayning to know “what this life is all
about” (Coles 1990, 302).

For James W. Fowler, Roxanne’s turn to religion vaascative of the thirty year

old’s transformation of patterns of life and foamfsenergy. He writes: “Conversion is a

significant recentering of one’s previous consciouages of value and power, and the
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conscious adoption of a new set of master stoni¢sa commitment to reshape one’s life
in a new community of interpretation and actiono@fer 1981, 281-82). Fowler

concludes: “Conversion, understood in this waw, @ecur in any of the faith stages or in
any of the transitions between them” (282). In @ba 4, | discussed the concept of
“lateral” faith transitions, the change obntentsof faith as opposed to the maturing of
faith. Fowler allows for this, and it appears ® Wwhat happened to Roxanne (Fowler

1981, 285-86).

A New Life

A local independent congregation provided the nhipisit the stricter, out-of-
county jail. The pastoral couple came to thetj@ite a week — once a week for a mid-
week Bible study and once a week for the worshiwise, although the latter was
alternated between the pastors and some congregAfies the Bible study, the pastors
would stay in the interview room of the jail, magithemselves available for anyone who
wanted to speak with them individually. Roxanngsstnat they were “just reallthere
for you.”

They were great people. It was great. We sarjgsn[she sighed] — the
lady was just so powerful. And that's why | stdrt® read the Joyce
Meyer books ‘n started actually reading the Bibleeve | should have
started reading it to get me to understand, yowknfi] started the New
Testament and the Gospels, and then g€} f(ne, you know, curious of
what are they talkin’ about — lemme go read bacth&Old Testament so
| know what Moses did, and Job, and you know, fadt kinda stuff. So
eventually | got all there.... Like, the pastor,isdin, like, her son died of
an overdose. You know what | mean? So she had inetbat life. You
know what | mean? And yeah, she wasn’'t on the gjriogit her son
was.... [sobbing] They're really loving people oteere. And there’s no
way | woulda made it without God in my life throutitat whole mess.
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It was this kind of nonjudgmental spirit of compassthat Roxanne had wanted
to see in her own pastor, but had not. It charmgedife. She says she was always trying
to be a better person and wanted a better lifédoself and her three daughters. She was
distressed that she kept falling back into old tsaénd problems, until finally she

just came to the conclusion that | couldn’t getr¢hwithout God. You
know what | mean? Like, you know, | had good ititems to be a better
person, but getting there without God was just isgale, and | came to
that conclusion.... So | just grasped onto that, amé&od. And, you
know, nobody else knew. | knew He knew.... [I kn@sd was real]
because | felt strong. And | just emotionally, wHevould read the Bible
or read those books, you know, for some reason my mas grasping it
now. You know, | understood it better. | had aryeng to know more.
You know, | wanted to know everything. You knowVhen | talked to
Him, | felt like He was listening.

She says she had tried to pray in the past, butatitktnow what to do or why she
was doing it. “l didn’t know the power of praydren.... | never thanked Him before.”
Even with all the problems she was facing, Roxasengs she learned to be grateful to
God.

You know, everything happened for a reason. Btmaok me a while to

get to that point, but | did. You know, after Ich#éo learn to forgive

myself, ‘n be forgiven, ‘n you know, after | reaghu know, a couple of

the books that | read, | mean, they were justdifanging for me. And [l]

realized this is the only way to live. This is i@y way | can really have

complete happiness jmeacein my life after everything that I've done.

She began to cry again, so hard she could barebksjhese words:

Cuz I've done a lot of bad things. And | was a padson. And | put my

kids through so much that just was unnecessarynth&id should have to

freaking go through.

Roxanne made some new friends at the jail, incipdne woman who was sent

to the state women’s prison with her when she wassterred there. She made friends

with some people in prison, to whom she now wrikeiters. These women also
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converted to Christianity in prison. Roxanne’s nawth was being supported by a new
plausibility structure — the community of othersomiiere significant to her.

| asked how the jail ministry helped her to undamsgtor cope with Joel’s suicide,
but she said that she focused her energies onifyiédbetter foundation for the present
and the future, believing that the past would ewvalhly make sense of itself.

You know, | didn’t really focus on that when | wassthe [jail].... | just

wanted them to teach me about God.... | knew it @aét to [dealing

with the past], if I'd do what I'm supposed to dmd get right with God,

and know the principles, and you know, it would @lme together....

And then in the meantime, while I'm learning ab&@dd and reading all

that, you know, that’'s in my head, my God-consogetatking to me and

telling me why it happened, what happened, forgmerself, you know.

Roxanne read twenty-seven faith-based self-helksyomostly from the prison
library. Referring to religion in prison, she sditl wasn't really, like, the ministries and
stuff that really changed me. It was the boolealdrthat changed me.”

Like this past year, you know, it's kind of niceath got to be in prison

and have nothing else to do but read the Bibleyoy know, | read

twenty-seven faith-based self-help books while lswgone. Anything

from Joyce Meyer to Joel Osteen to John Baker, Ritk Warren, um

[their books are all at the prison]. They have Iest church services in

the world. They have a chaplain there at the gpifiand then they have

an assistant chaplain who, her Bible studies wenazang. But then,

every Sunday a different church comes in from oetsi. But like the

music that they have and just the different varmaftypeople and just the

different aspects was amazing. Major, major eyeroQ experiences.

Singing and dancing at the church service provaléth escape from the hard life
at prison, but it was the icing on the cake for &me. She attributes the real change in
herself to the faith-based self-help books andBiitvée.

Roxanne cannot point to a particular moment thaingked her or when exactly

she became a Christian, but saw it as a graduaépso Her perception of the world and

of her situation changed; she began to see Godrtiw her life.
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But you know, you get to prison and they have,,likee best church

service and ministries and Bible studies that yowld ever imagine. And

just all the people that you see with hope and, kroaw, all the blessings

that were coming my way —kinewthere had to be a God! You know, |

knew He was working for me. | knew | was finallgid' the right thing.

And that’s why | was getting blessing after blegsafiter blessing.

As an example, she explained how her lengthy nyekir sentence at the state
women'’s prison worked out to be less than a yddre circumstances were such that it
seemed miraculous to her, and she attributes ohiSad. She also got a much better
work assignment than she should have received lircineumstances, which she also
attributes to God.

Roxanne was released from prison on parole in Jgrui@2012 — only ten months
after her arrest the previous March. She is nandi with her mother and children
again. She is grateful to her mother for all she Hone for her over the years. “She is
the best mom ever. And we get along great. Yehh;s like my best friend. So it
definitely works.”

Roxanne has a whole new set of friends now. Shéomger associates with
anyone from her past, saying that the only pedpéeksiew before were “my dope clients
or Joel’s junkie friends.” She had not wanted riadp“normal people” into that lifestyle,
but now these are the ones with whom she wantsdocate. There are no people her
age at the small Friends meeting where she is agaémding, however, so her new
friends have not really come from that source. &hase to go back there because she
felt that they “stuck by” her during her incarcéoat

Because that church stuck by me the whole time. pifistor would come

see me in [jail]. And, like, another lady woulditerme. And another

lady would send me cards. And all kinds of goadfstThey are the most
non-judgmental church | think there is around here.
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Roxanne has a new boyfriend now — a man she hadl dadten they were both
fourteen. He is also newly-released from jailuggling with drug issues, and a new
Christian. Roxanne says, “Cuz | won't be with amg¥ who’'s not [a Christian].”
Roxanne’s new boyfriend is attending the Friend®ting with her, but is no happier
with it than Joel had been, so they are considdonging for a new church. She was
recently asked to teach Sunday School there, lmlined since she expects to leave soon.
Yet she also says that she is considered a meinéer fbecause there is nothing formal
involved in that) and is looking forward to beingptized™® She thinks she was probably
baptized Methodist as a child, but wants to be ibagtagain now that she is older,
understands the meaning, and will remember the teveurrently she attends the
worship service on Sundays and a Thursday evenibfg Btudy at the home of the
pastor. She has only missed one Sunday at chdtecing their move to a new home)
and felt so guilty about it that she cannot imagiaer skipping church again.

Roxanne says that she is completely drug-free no@ v@ants to help others
overcome their problems (with drugs or anything élsat has control of their lives). She
and others from various churches are starting serxdanominational recovery program.
“I'm on the Addictions Task Force and | regularly tp church. And we’re doing that
Christian recovery program and all that kind of dabuff.” The task force only meets

“at [a particular fast-food franchise] because itf®e only place in town that plays

13 Traditionally, Friends do not baptize with watechuse it is seen as redundant for someone who has
already been baptized by the Spirit. In contenyofsiends meetings, local congregations are altbtee
baptize if they so choose — and the one in Our Tdwes so. Roxanne had not known that this waa not
traditional Quaker practice (nor that Friends ankgrs refer to the same denomination). When |
explained this to her, she commented, “So, likdndithey read in the Bible?” | explained thatyttkd

read the Bible and came to a different interpretathan many other Christian groups. She was isegbr
by all this and admitted she did not know why the&eze so many different Christian denominations or
how they all came to be.
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Christian music.” They do not want to create dons by meeting at any specific church
“because some church people are like that,” buttdbk force is specifically Christian.
The program is Celebrate Recovery, a faith-basedvery program begun by John
Baker of Saddleback Church in Lake Forest, Californ

But it's notonly for drug addicts. It's for any hurt, hang-up habit. And
it's based on, okay, like, N.A.’s got the Twelveef. Well, John Baker
decided to find in the Bible what verses pertairnthose Twelve Steps.
And then he also integrated these eight healingcebdhat are based on
the Beatitudes.

Roxanne worked through this program herself whilgpiison and is excited to
start it up in Our Town. Each person in the prograeeds a confessor — someone he or
she can fully trust. One has to admit his or lagit, write apology letters, etc., unless
the apology would create additional pain. The eesbr is essential. “You just can’t
keep it between yourself and God.” She thinks pinegyram is superior to A.A. and N.A.
(which she has tried) because it is specificallyi€iian.

| know A.A. and N.A. work for people that want b twork, butl

personally believahat people just need God in their life to gemlit
together, to actually be happy, and live a fuldllide.... Wedon't believe
that there is any other higher power than God.

Roxanne marked her one year anniversary of being-fitee during the course of
our interviews. When | asked her what God had donker, she replied,

Everything. He’s made me strong. He’s made me@yapie’s made me
know that | can forgive myself for everything. everything now. You
know what | mean? Like, | could never turn my backHim again. I've
come too far to get to that point. You know whahéan? | could just
never wake up one day and be like, “Pssshh, schemck.” He got me
this time, you know? I'm not going anywhere, yowoWw? I'm still not
perfect, but I'm a lot darn better than | used éoamd that is only by Him
cuz | don’t know how | survived the past year. Andde strong and, you
know, | know | went to prison to help some of theople | helped. You
know, there’s women [that | met in prison] that sayou know, “If you
don’t think you ever do anything for the rest otiydife, just know you've
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changed my life.” ...And | never thought I'd be tbee to go and talk to
people about God, or twantto do that.... | have to now; it’s just a given.

| asked Roxanne about making peace with the pakthaw the things she has
experienced impact her today.

Oh, | have made peace. | mean, | had ten montkedbup time to make

peace. You know, all you do is focus on “How dmdke this right?” ‘n

“How do | make myself feel right?” ...'m okay witbverything that

happened. And, you know, | am ang#ll.... [She broke into tears

again.] When my kids lay down at night ‘n theyktabout missing their

daddy, it just pisses me off. Like, halare you do somethingo selfish?

You know, when | have to go get one of his sweatersny daughter can

cuddle up with it ‘n get a picture because my searyold says she’s

forgetting what he looks like. You know, [iglucks But, you know, as

far as ever blaming myself or ever feeling that wayany kind of guilt, |

don’'t and | won'’t because was notmy fault.... | tried everything for

seven years to try to make that man'’s life bettéou know, | wasn't the

nicest person, and you know, | learned a lot frbat.t Like, I'll never act

like | acted with him because | prob’ly killed hsoul. You know?

Because he killechy soul.

Roxanne says there are things she misses aboutdddghings she does not miss,
but insists that overall she’s “okay with it” nowexcept for what it has done to her
children. When other kids ask why they do not havedad, she empathizes with the
“humiliation” she believes they feel. She worrtbsit his suicide also diminishes the
children’s self-esteem — that they will be “demedingy it and believe that they were not
“special enough” or “important enough” for him t@ag and live.

From the sociological point of view, Roxanne digperence what Peter Berger
termed as “alternation” during her prison stay,utjfio not during her shelter stay (see
Chapter 4 regarding alternation). This historitntés viewed today in the words of Dr.
Bruce Karlenzig in thé&encyclopedia of Religion and Socidhat Peter Berger “coined

this term to describe the near total transformatainidentity resulting from the

internalization of a different meaning system” (karzig 1998). Karlenzig also explains
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that “alternation may be more commonplace in modeluralistic societies, where
individuals are exposed to a broad range of measiygfems through social and
geographical mobility.” Carrie Doehring sums up #truggle Roxanne faces in her new
life with “power” placed in God (Doehring 2006):

The web of life is intertwined with the web of evilThe challenge for

people of faith is that it can be difficult to digguish whether they are

using or experiencing power in a way that enhatfvesveb of life or in a
way that destroys it. (128)

Roxanne’s Views of the Shelter Experience and thelrch

When Roxanne entered the shelter, she had “adwsitabat many shelter
residents did not have. She could wait a day &o pihd prepare to enter the shelter, and
she had transportation to get around town and ke teer children to their friends’
homes. She was not cut off from her old circlefregnds and family. She had a cell
phone and kept in touch with her abuser, Joel (agathe wishes of shelter
staff). Roxanne herself believes she was bettethah the other shelter residents and
that her children were more balanced. Roxanndyfeamits that she never really tuned
in to the program of the shelter and never reallyeeienced the common bond that is
sometimes spoken of shelter residents due to theanghof the experience of abuse
(Walker 1979, 198).

Roxanne did not consider herself “religious” whalethe shelter. The director of
the shelter is a Pentecostal Christian who invReadanne to go to church with her, had a
library of Bibles and religious books for the resmnts, and had decorated the office and
residence with religious symbols. Roxanne everaged in a conversation with other

women in the shelter about Jesus not being borecember 28 (which she had
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learned from her Jehovah’s Witness coworker), hatuld not recall any of this during
her interviews with me.

Ironically, Roxanne had enrolled her two youngeuglders in a Christian
preschool because, as she sobbed, “Inewthat people’s lives are better when they're
Christian.” She also collected angels in the htp&t there was a guardian angel
watching over her. Like most women in domestidange shelters, this was a chaotic
period in her life. There was much to do and ckiddto take care of — there was
“mothering” of other residents as well. (The ieged college professor was introduced
to the complicated entrance procedures and lifeeashelter in Chapter 5.)

Literature on domestic violence shelters and thesidents tries to impart the
chaos of this period in the life of a battered wanad her children. “The stress of
poverty and violence takes its toll,” Carol Wink@nm writes of the shelter experience,
“shelter workers are coping with multiple serioutresses” (Winkelmann 2004,
34). Winkelmann also notes the “dilapidation” dfet shelters, because most are
struggling for funds (30). Donileen Loseke poiotst that the shelter she researched
“most often was understaffed and there could like lititering of potential employees
through tests of their understanding of wife aboisthe battered woman” (Loseke 1992,
66). Eleanor Lyon, Shannon Lane and Anne Menanissive study covering 215
shelters and eight states emphasizes the needof@r tnaining among staff and the lack
of funding that contributes to problems most shiglteace. Despite the undertrained,
underpaid staff with high rates of turnover, Roxarexpected the shelter workers to

behave professionally. In particular, she was uttse shelter workers often shared their
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own personal problems with residents. What mayehaeen an attempt to bond was
interpreted as an extra burden on residents wiea@drhad loads too heavy to bear.

In the midst of the chaotic activity, however, there periods of relaxation that
the battered woman experiences (Walker 1979, 193-@llliamson 1988). Roxanne
was able at times to relax in the environment efshelter because her children were able
to relax. “lI mean, it was comfortable there,” stfierms, “I don’t know if it was anything
that they [the shelter workers] did but, you knaWe kids could play, ‘n jus’ no
screaming, yelling.” Roxanne did not like curfemdahat the shelter workers had “more
control over my life than | wanted them to.” Indry, Lane and Menard’s large study,
16% of the residents reported problems with sheides, such as curfews, chores,
monitoring, etc. (Lyon, Lane and Menard 2008, 1088106).

Although the large study by Lyon, et al., did notds on religion, it did ask one
qguestion (using a four-point Likert Scale) aboutetiter residents of these domestic
violence shelters felt their religious views weespected. Of the total respondents, 74%
strongly agreed and 22% agreed. Roxanne sugdesthier shelter could better meet
residents’ needs by having someone come in to éeBible study group once a week
(like her prison did). She stressed that this khdwe completely optional and no one
should be pressured to attend. This Bible studyrRoxanne’s view should not be
sponsored by the shelter, but should be an optioithe residents. She insists that she
would not have been offended if a religious shelterker had invited her to church
(which happened, though she does not remembentitation). She acknowledges that

this probably needs to extend to all religious goas well.
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Friction with the Shelter

Some time should be spent to inform the interestdiége professor exactly how
Roxanne was evicted from the shelter. Although shes she was not using any drugs
during her shelter stay, she did end up in troubder drug use. Shelter residents are
required to turn in all prescription drugs to thiéice, where they are locked up until
needed.

Roxanne had obtained a prescription for Vicddiflegitimately for her neck
pain), but she did not turn in the medication te dffice as required. She took some of
the pills as needed (“very little”), but intendeal gell the remainder, which is why she
had not turned them in to the office. She sold esahthe pills to another resident
(Tasha). She says she also gave a couple pillsttanother resident (Tammy) because
Tammy had no money. Tasha then overdosed on Xavtagh Roxanne says she does
not know how Tasha obtained.

So the next day, Phyllis [the executive directotthed shelter] decided to
bring in the [police] dogs. So they found [the &fiin] in my drawer.

They also found one Vicodin tablet in Tammy’s dezsdrawer. This whole
incident led to Roxanne, Tammy, and Tasha all beingted from the shelter, along with
all their children, leaving only one other familgnnaining in residence. Looking back on
the incident, Roxanne had this to say:

| mean, | understand why they did that. Of couitg,a liability. You
know what | mean? | completely understand.

1 Vicodin is a combination of acetaminophen, whislimild pain reliever, and hydrocodone, which is a
narcotic (opiate). Vicodin is prescribed for maaterto severe pain.
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However, Roxanne also indicated that she saw ttidant as a violation of her
privacy!®

Well, okay, | think they should’ve just werti€) through [Tasha’s] room.
Why did we all have to suffer for what she did fisyerdosing]?

Roxanne said that in a shared housing situatidgherireal world,” only the part
of the home used by the person “in trouble” couddskarched. She said she was given
no choice about having her room searched andtelhad no rights as a shelter resident.

We were outside smokin’ a cigarette, and then waecback inside, and

they pretty much told us “sit down, [you’re] notaled to go upstairs.”

[The kids were] right there with us.

The police and staff did not ask for permissioséarch, but just had everyone sit
on the couches in the living room. When the se&uahed up the drugs, “the police did
nothing,” but the residents in violation were semispeak with the shelter director. “I
knew we were getting’ in trouble.” Phyllis toldetim that she was “very disappointed,”
and had to evict them due to shelter regulatiofisey had to pack their belongings and
leave immediately. Roxanne immediately called thether to ask permission to move
back in with her.

Roxanne says the situation was “a little devaggatiout it kinda all worked out

for the best” because her mother’s boyfriend haddeel to let them move back in. He

15 This issue about police and privacy has come herdimes at this shelter. Although the sheltekseo
maintain a safe environment for everyone, resid@wsn those who are not abusing drugs) do not
appreciate these searches for a variety of reasbims.most dramatic incident that | observed wasmén
resident panicked because the police presence ahtiter (for another drug search) meant that wWerg
now aware of her whereabouts and had her “in gystem.” That resident claimed that her abusive
husband was a high-level official who would, theref be able to track her down. Some shelter wesrke
doubted this claim (not to mention the residerasity), but one worker who had direct access to law
enforcement resources (because of her other jobyaie to verify enough of her story to make her
narrative and concerns entirely plausible. Thalesd lapsed into a deep depression, scarcely @pmih
of her room for a week, and then suddenly fledstinglter the following weekend when staff coverages w
minimal. Shortly thereafter, another resident a&red another reason to fear being “in the pdictem”
when they discovered an outstanding warrant forahesst in another county and arrived suddenlfat t
shelter one night to take her away.
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said that the chaos of the shelter (particularlghBés overdose on the previous night)
was not helpful toward the goal of achieving lassssful lives.

After her eviction from the shelter, Roxanne salgs svas still welcomed by
shelter staff to various functions they sponsoredhe knows that Phyllis was
“disappointed” in her, but says that no one tredtedworse in any way. She was a little
surprised by this. Overall, Roxanne thought tim&t shelter staff had offered them a
positive experience.

Um, they made us feel comfortable. And, you kntwvey provided the

food and, you know, for the most part. Um, thest jmade us comfortable

and safe. And my kids felt safe.... The kids justl fiun and they were

relaxed. And you know, the shelter has a lot affdbor the kids to do.
You know, they have the games and a lot of toys....

View of the Church

Psychiatrist E. Fuller Torrey states that there 3%4,000 churches, synagogues,
and mosques in the United States, and that thgycfeersons who staff these institutions
are often the first people consulted with regardhental iliness or IPV (cf. Nason-Clark
1997, 63-75). Torrey affirms that “the clergy awagural allies” (Torrey 2006, 441). As
we have seen from Roxanne’s narrative, women ofctiiech were active in prison
ministries and they are active in domestic violence shelters gveh covered such
involvement in Chapter 5). Nancy Nason-Clark (1)9@%plains about conservative
church women and shelters:

Are churchwomen and transition house workers pestneor

antagonists? At first glance, conservative chuarnen eager to uphold

the virtues of happy family living and transitioomuse workers eager to

ensure that women have complete control over thess and destinies

seem to be on an ideological collision course. Yeey agree on the
primacy of safety, the need for practical suppani] the importance of a
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healing journey if a woman victim of abuse is tocdme a

survivor. Where they part paths is on the role fofgiveness, the

possibility of reform and renewal in an abusive malife, and the

desirability of “till death us do part.” It is increct, however, to postulate

that churchwomen encourage other women to returnabasive

environments where their safety and self-esteem natanbe

assured. Moreover, while churchwomen are reludtasee any marriage

end, our data reveal that as a group they are sing@f women who

leave abusive husbands, even while they recognme difficult and

emotionally painful that process can be for an atuwsife (127-28).

Roxanne’s ministerial couple coming to the strigtf is an example of the
positive impact such clergy can have on a battareblravaged woman. This couple had
a son that had a problem with drugs, so these tamsisould empathize fully with
Roxanne’s underlying issues regarding substanceeadmd addiction.

On the other hand, some clergy still need to becata about IPV and the
various issues surrounding it. Directly after Ruxe's shelter experience, with nowhere
else to turn for help, Roxanne and Joel made thgsida to go to church. A friend
recommended that they attend the Friends meefRuxanne and Joel attended together,
but neither found the support they needed fronptstor.

Roxanne complained during our interviews that grastor was so busy with the
church and his secular job that he required coragtsgo handle his responsibilities. He
even wanted Roxanne to do his secretarial worlhi®isecular job. And when Roxanne
and Joel went to this pastor's home to talk abbeir tproblems, he did not appear to be
sensitive. He did not understand the problem dicidn. Rather, this pastor badgered
Joel for going to a bar to get a drink, but knewyvittle (if any) about Joel's more

serious addictions (his use of heroin, for examgdl&jng this time period). Roxanne

said, “Well, like the pastor was really mean ahibut pretty much calling him a frickin’
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loser.” Joel shut down, did not want more “couimgg! and would not go back to
church.

The interested college professor will realize that is the same church delineated
in the narrative earlier in this chapter where Rmeaemphasized that the congregants
“stuck by me the whole time” [in prison]. So, tm&as and iher pastor One would
hope that this pastor became more alert and edlidateto Joel's suicide and Roxanne’s
Celebrate Recovery group in his church — thougmfRoxanne’s comments about the
relationship between the pastor and her latestrimog, this appears not to be the case.
A great amount of IPV literature underscores th& eéducational process is what needs
to happen to clergy (Nason-Clark 1997, 70-79; Codphkite 2012, 197-201;
Winkelmann 2004, 152-153; cf. Walker 1979, 22-28)stead of attending the vibrant
independent church she came to know in the stiatemwith the educated and sensitive
ministerial couple, Roxanne chose her small Friendseting worshipping with the
congregants that “stuck by” her.

On a follow-up visit to the town where this studysvconducted, | observed
Roxanne and her three daughters marching proudlg @ommunity parade with the
congregants of this Friends meeting. Roxanne’®l@ate Recovery group (which she
had always planned to move from church to churcthéncommunity) marched in the

same parade with another church group.
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Lexie

In the Methods chapter, | introduced a short surgroéthe life of Lexie. Lexie
was the fourth child born into a family with a st (on her mother’s side) of premature
births and premature deaths. Her mother’s first babies each died within an hour or so
of their births. The third baby, Lexie’s older brer, was premature and had to stay in
the hospital four months. Lexie was born only 2Bels into her mother’'s fourth
pregnancy and weighed only one pound fourteen @unghe was life-flighted to a large
city hospital and not expected to live. Althougdr family was not religious, Lexie was
given Last Rites (her grandparents were Catholit,obly attended church on Christmas
and Easter).

Lexie remained in the hospital nine months, whetggen had to be pumped into
her lungs by hand 24 hours a day. Shortly after slas released, Lexie stopped
breathing. Using CPR, her mother was able to eelzexie in the car as her father drove
them back to the hospital, where Lexie remainedafoother two months. She finally
went to live at home two weeks before her firsthalay. Her primary caregivers during
that first year were the hospital’s aides and rairse

Lexie’s mother was promiscuous and paid littlerdtte to Lexie. Her father was
a “pervert” (as Lexie put it) who at times could g@lent with Lexie’s mother. Both
parents went through a series of numerous marriagels divorces during Lexie’s

childhood and teenage years. Although both pameotked, they were in low-paying
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jobs. Lexie was raised in poverty — a poverty ihiclh she has remained her whole
life. Rejected emotionally by her mother and sdlyulaarassed by her father, Lexie
suffered from the mistreatment of various step+paras well. Her parents told her she
was an “accident” and her mother told her thatwghs “ashamed” of her.

Peter Berger would recognize that young Lexie h&ahaly structure that was a
threat to the formation of her “self” and her “warl(Berger 1963, 137-38). Jessica
Benjamin would analyze that Lexie identified tensiguwith both of her parents and
their ambiguity toward her well-being. This affedther narrative of desire throughout
her whole life (Benjamin 1998). W. R. D. Fairbawould concur that emotional health
is manifested in mutual intimate connections witlheo people, connections young Lexie
did not have with her parents or other relativeso{§ein 1998). Herbert Blumer would
stress that this lack of social interaction wouldctly affect Lexie’s interpretive process
concerning other people and the world (Blumer 19699). All would agree with D. W.
Winnicott that the lack of a safe, nurturing, catsnt environment of a warm and caring
family eluded Lexie and would hinder effective cealing throughout her life (Winnicott
(1971) 2005).

Carrie Doehring emphasizes that when children aeglected, they have
difficultly learning to regulate intense feelingsAt times, they act impulsively,
overpowered by their feelings; at other times, thegome emotionally numb. Doehring
would also recognize that Lexie’s social class axtleme poverty would permeate her
perception of social identity (Doehring 2006, 153)-5Throughout her interviews with
me, thirty-seven year old Lexie’s view of self aswtiety was driven by perceptions of

blame and inadequacy. Never having had a strotaghahent figure in childhood,
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Lexie’s life revolves around the perpetual neediie up to her mother’s standards and
win her approval — whether from her actual mothefrom the “generalized other” of
society (Mead 1934). Lexie declared that “peopite mot peaceful. People cause
drama. People cause hurt.” Lexie is weary fromMhttle raging within her — needing,
yet angry with those she needs (cf. Fairbairn)rri€doehring concludes: “People in
crisis often reexperience the family dynamics tbeturred during childhood.... They
may, for example, reexperience the helplessnesyaindrability they felt as a child or
adolescent....” (Doehring 2006, 106).

It is important to note that as a child Lexie pogdther a cultural tool kit and
strategy of action that brought her through somelpdays (Swidler 1986). Her father’s
second wife (for four years) was nice to Lexie awdh her brother, they all enjoyed
camping and going to the beach on weekends. Hnenage of three, Lexie would play
in the sand and drink in the peacefulness of thechhe As an adult, whenever Lexie
became stressed, her strategy of action was thk tiithe sand and a beach — an island of
peace and tranquility (cf. Alexander 2003, 154).

In addition to her emotional problems mentionediearLexie has also been
plagued with multiple health problems throughout li&. Born prematurely, her
underdeveloped lungs make her prone to pneumofibe suffers from Chronic
Obstructive Pulmonary Disease (C.O.P.D.) whicthencase, leads to chronic bronchitis
and emphysema. Premature birth also led to a hdafect and blood pressure
problems. At only 52" Lexie had had a lifetimeuggle with weight, a combination of
genetics and depression from rejection (she weigieanuch as 508 pounds at one

time). Her most significant health problem is teed palsy, which affects her left
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side. Her left hand is weak and usually clencheaea side. This causes balance issues
for Lexie. (As she put it, “Supposed to walk wélcane... refuse to do so just because |
don’t want to be more of an outcast.”) Lexie walkth difficulty.

| walk funny — and | know | do. It's walking on mges and stuff like

that. Um, do you know how many times | heard [froty mother], “Put

your feet down. Walk right. Quit embarrassing mdien | was a kid? |

couldn’t help it.

Lexie does not like to be thought of as “handicalpeShe wants to be seen as
“normal,” she “tries harder to be the normal petserthat is, “normal” is the public
performance she tries to portray (cf. Goffman).

Lexie’s narrative falls into the category of whattihur W. Frank terms “The
Chaos Narrative” (Frank 2013, Chapter 5). Frankesrthat “the chaos narrative tells
how easily any of us could be sucked under by suaffé and chaos stories “are also hard
to hear because they are too threatening.” In &tDr. Frank affirms: “The teller of
chaos stories is, preeminently, the wounded steligrt (Frank 2013, 97-98). When it
comes to illness, stories such as Lexie’s narrativgain and suffering “show how
quickly the props that other stories depend on bankicked away.” He bluntly
concludes: “The limitation is that chaos is no wayive” (114).

In my synopsis of my case studies in the Methodsptdr, | phrased it this
way: “If Roxanne is Sisyphus trying to push thaulder up the hill, Lexie is a wheel
stuck in a rut.” Frank writes in the afterword lwk book: “lliness almost inevitably
involves shame” (Frank 2013, 214). This would @@ty go along with Lexie’s entire
life process as a search for acceptance. PamedpeGdVhite further explains: “In

anxiety and depression, one faces a traumatic istake future (anxiety) or tries to deal

with it in the present/past (depression)” (Coopenié/2012, 234).
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As a teenager, Lexie started getting into “troulflgthough her idea of “trouble”
is tame compared to Roxanne’s downward spiral)xid.eays she was a bit of a “bad
girl” during her teen years. She lost her virgirid her boyfriend when they were both
sixteen (her boyfriend had “been intimate” with previous girlfriend as well). This is
relevant, because Lexie has told her husbandfthi@siformer boyfriend showed up and
wanted her, she would leave and join him.

Lexie met Don, her husband, as a teenager — jusnenths after her breakup
with the love of her life (above). She was a juniohigh school; Don was twenty years
old. They were married three months after they. ng&nce she was only seventeen, her
mother had to go to the courthouse to give her @sion. True to form, Lexie’s mother
signed the papers, said “See ya; have a nice Hied’ never saw her daughter again for
nine years! During the courthouse wedding, Lex@densure the judge left the word
“obey” out of the vows.

Don had already finished high school and workeMeabDonald’s approximately
thirty hours a week (eventually, he would work aalWart). Lexie finished her final
year of high school and graduated with honors i8319Although they were poverty-
stricken, she felt a sense of pride in that sheaMaigh school girl with a husband, living
on their own in an apartment. She wanted to beothen immediately as well, but had
extreme difficulty conceiving. She went to collegart-time from 1995 to 1999,
receiving her associate’s degree in Criminal Jastiéven after twenty years of marriage,
she says Don is still a child, wanting to be matder Throughout her narrative of their
marital relationship, Lexie characterized Don ashéd who needed her to take care of

him, rather than as an adult that could love her.
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Don and Lexie’s marital relationship was volatilBon had a temper that would
build up and finally explode in yelling and namdlog. Lexie would usually just
cry. One time early in their marriage, Don sholedie. She shoved back, and he never
tried it again. Even after her eventual weightsJokexie outweighed Don by forty
pounds. Lexie did, however, leave Don periodicallyring the early years of their
marriage. Their breakups were usually short, ramdgrom about two weeks to two
months.

The violence between Don and Lexie was what Miclfaelohnson has termed
“situational couple violence.” According to Johnsahis is the most common type of
partner violence where neither party is seekingderce or control the other. Rather,
their arguments have a tendency to get out of obntresulting in unintended
cruelty. Situationally-provoked violence can bfe-threatening and can be a chronic
problem in a relationship (Johnson 2008, 11; 60-7m)fact, in 1996 (about four years
into their marriage), Don did injure Lexie by thriomy a fork at her that hit her just above
the eye. The scar is still visible. Lexie did watl the police or seek medical help, so the
incident was never officially reported. This faguto seek help is common and is the
reason why it is so difficult to get accurate stats on IPV (cf. Walker 1979, 31-35;
Pagelow and Johnson 1988, 2-3; Loseke 1992, 2&rNatark 1997, 9-13; Kroeger and
Nason-Clark 2001, 14-17).

Lexie’s father called the domestic violence sh&texecutive director whom he
had known for decades and who knew Lexie sincenstsea little girl. The director came
to get Lexie and took her to the shelter. Lexiewéver, could not even start the

paperwork. She called Don and talked to him fohaar. Then she left the shelter and
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went back to the abuse, explaining that the shsiteation “was just overwhelming cuz |
really wanted my marriage to work.” This would rib® the last time Lexie was in the
very same shelter, and her next stay would be lor{gexie’s reaction is not
uncommon. Cf. Walker 1979, 93; Nason-Clark 199¥7-4%; Winkelmann 2004, 68;

Mills 2008, 27-28; 41-42).

Religious ldentity in the Life of Lexie

Lexie’s idea of God is impersonal, and her relahip with “Him” is tenuous?®
Ana-Maria Rizzuto suggests that the prevalent dste God representation without a
personal representation can be related to a “narcissisye rexperienced with the
mother.” Rizzuto explains that there are two presh@nt traumas “among the
cumulative traumas” which interfere with both “n@hdevelopment” as well as with the
ability to continue the elaboration of a persomabge of God. One trauma is “the
mother’s limited ability to respond to the childi®ed for recognition, admiration, and
self-aggrandizement.” The second trauma is “pcealth” (Rizzuto 1979, 111). This
insight is certainly relevant in analyzing Lexie'struggling relationship with
God. Although she cannot yet fully feel acceptgddmd, she nonetheless finds herself
turning to Him again and again for comfort in tlaed of her difficult life. “He’s my
safe-haven.”

When | asked what she thought of when she thinkSaaf, Lexie reached for the
paper and colored pencils on the desk where sheSts drew a picture of a “tropical

island” with a tree (possibly coconut, she saysir@ainded by “quiet waters.” The sun is

'8 ike others in my study, Lexie referred to Godngsinasculine pronouns. Unlike the others, thosbh,
insisted that this was merely for linguistic conesite. For Lexie, God is neither male nor female.
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shining brightly. Lexie imagines herself under thee or playing in the sand — “just
chillin’.” God is not any particular element inetlpicture, but is the entire peaceful
environment. The parallel is striking: the imayed “strategy of action” three year old
Lexie added to her cultural tool kit long ago tgpeawith her stressful life now evolved
into a part of her religious identity and image@dd. Lexie explained in our detailed
interview:

That's where | go in my thoughts and prayers ighig, like, peaceful

island type [of] thing, if that makes sense...h exen see it in my head....

In this picture, though, you don’'t have any stre3®u don’'t have bill

collectors. You don’'t have husbands treatin’ yi&e khit.... ‘N you kinda

get comfort in knowing that everything’s gonna tden care of.

Lexie was first introduced to organized religiontaé age of ten. There was
absolutely no religious practice in Lexie’s famibyt her mother wanted the children out
of the house as much as possible so she couldngeitb her life. So Lexie’s mother
signed the children up for Vacation Bible Schoadlhat local Church of God. This began
Lexie’s life with the institutional church. Shedan regularly attending the Church of
God and loved being at their church camp duringShmmer. Lexie personally prayed
“all the time” for guidance about “what to do” amehich family to live with. Lexie
emphasized:

That's my only saving grace — going to church, bein Youth for

Christ. That's the only thing that kept me sand@hat’'s a tough time

period for me because obviously hearing from yoother that they are

ashamed of you because you are gaining weight becgau hit puberty

and, frankly, I'm not sure that even depressionndiglay into that

because | didn't know what to do, you know.

At age twelve, Lexie was nearing her adult heigh5’'@” and already weighed

180 pounds. At the age of thirteen, Lexie wasikagdtduring a church service.
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Lexie decided to move in with her father, which matending the Church of
God six miles away more difficult. She did attemtlen she was at her mother's on
alternate weekends. Her religious life, howeventmued for the next few years through
a religious mentor, “Mama Trish,” who lived one tkdrom Lexie’s father. Mama Trish
was sixteen years older than Lexie and helpedharidcal Youth for Christ program at
Lexie’s school. Lexie thinks of her as an “oldestex” or “mother.”

When Lexie was fifteen, each of her parents’ curnmarriages were falling
apart. Life was filled with turmoil. Lexie blamé&dod and stopped going to church. “I
really didn't feel like it [going to church] cuzjust — | felt like life sucked so bad that
obviously God had something to do with it.” Thastihe time period Lexie started getting
into “trouble” and was a bit of a “bad girl,” asagtd in the previous section. This is the
time period Lexie married her husband Don.

Don’s mother, Rose, did not go to church much,lUmxtie says she did believe in
God. Rose had gone to First Baptist and took thelren when they were growing up,
but never enforced their attendance. Don rardébnded church even as a child. Rose,
however, prayed every night, wore crosses, readBthke, and had religious symbols
(such as pictures of Christ) all through the hommecontrast, Lexie and Don had no
religious items in their home and had no religipuactices. Lexie loved Rose, however,
and finally felt like she had a real “mother.” Rosared for Lexie like her own child and
became her advocate during Don’s abusive tantrums.

Poverty, an early marriage, disability, and ematldmaggage had spun a web of
problems from which Lexie could not seem to escdpen was concerned with money

problems and Lexie’s inability to keep a livablentea Lexie felt Don should help more
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at home, particularly since she could not workrabatside job due to her disability. The
whole situation kept her reliving the pain she &sdta child from her mother’'s impossible
standards and her father’s relentless attemptsat@rer his housekeeper and “slave.”

Lexie believed that she could be vindicated, astl@apart, if she could become a
mother. Motherhood would mean someone loved aretlete her. But a series of
miscarriages and a stillborn daughter only deepdrexdmisery. Lexie’s relationship
with God declined to pure hatred. Lexie prayedt bar prayers were angry and
spiteful. “I actually said, ‘I hate you for putgnme through this.” This is when her
weight ballooned to 508 pounds and she had to bas#ic bypass surgery to keep her
alive. Still mad at God, she found herself prayprgyers of desperation to get her
through each day. “I think a little bit of me reted because | actually lived through the
surgery,” she acknowledged, “and relied on God &&ent through the devastation of the
surgery.”

James Fowler (using the paradigm created by Eiilks&n) asserts that “the child
who is made to feel that he or she is identicahwhtat which others find shameful in his
or her behavior or way of being may preserve thegiity of the nascent self by asserting
a kind of shameless willfulness” (Fowler 1981, 259)Vith a total of fourteen
miscarriages (some of multiple fetuses) and orébatn child, Lexie exhibited what
Carrie Doehring characterizes as “intrapsychic,!dess of an ideal that was associated
with motherhood and the child to be. “The ending a pregnancy, for
example,” Doehring shares, “can include the loswluditever images were formed of the
child-to-be. The loss is of a ‘dream child’ tleadists within the pregnant woman'’s inner

world.” This was compounded by “functional lossélated to Lexie’s physical
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disabilities that led to the difficulty with pregmey and, ultimately, led to intrapsychic
loss (Doehring 2006, 75). Doehring emphasizesithaithe caregiver's goal to ascertain
“to what extent do people experience the fullness @mplexity of God’s presence with
them?” With regard to Lexie, Doehring would askDo her prayers for miraculous
recovery hold in tension her denial and acceptamddier condition (Doehring 2006,
111-12). In 2004, after twelve years of tryingoecome a mother, Lexie says she “just
gave in” and had “a reckoning moment — acceptanicat she would never become a
mother.

A year later, her son Cameron was born. Don asdruther, Rose, were in the
delivery room with Lexie and in the video Lexie daaheard clearly asking in tears, “Do
we get to take this one home?” Her mother-in-langveered, “Yes, this one’s coming
home, Dear.” Cameron was seven pounds seven owamke®1 inches long. Lexie
acknowledges that she did not feel any more acddptesociety, but the gift of her son
Cameron made her finally believe that maybest maybe- she had been accepted by
God.

Cameron was not without health problems. He sedfeirom conditions that
would lead to asthma, O.D.D., and A.D.H.D. Eighteeonths later in January of 2007,
Lexie gave birth to a daughter, Maya. Maya sufférem cerebral palsy and
asthma. Another son, Josh, was born in Septentl. ZThe doctor told Lexie that Josh
had a genetic marker for cystic fibrosis. “Wher daid that, | just bawled because |
knew he was going to die.” Anger at God welled ace again. “As far as my
relationship with God, | was likeNhywould you give me this child to tell me that I'm

going to lose said child?™
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Lexie did suffer loss upon loss. Her mother-in;l&wse, whom she was so close
to died two months after Josh’s birth. Don becaangrier with Lexie, with more
outbursts after the death of his mother. Baby Jtisd a year later. In the months
following Josh’s death, Lexie’s home became a ghtohJosh, with pictures, urn with
ashes, two crosses to be worn containing small ateoaf Josh’s ashes, a website
dedicated to Josh (which includes a slideshow otgdLexie assembled for his funeral),
etc. Lexie decided that she needed religion atler religion had to be part of her
cultural tool kit (Swidler 1986). Although she didake peace with God, that was not
itself her goal. Rather, making peace with God thasmeans to an end. Lexie’s driving
motivation in life became to see her son Josh a@aud her stillborn daughter). The only
way to do that was to get right with God so sheddget to Heaven and be reunited with
her babies. Thirty-seven year old Lexie explained:

| guess I look at it this way — that | know from rgne back in the day

going to church that the only way I'm ever goingst®e my son again is to

turn my life around.... Because | know from bemgeen, and going to

church, and getting baptized knowwhere you need to be.db. And if

you ain’t theresayonarda You know? ...Because | knew if | ever wanted

to see my son.... Right after he died, | knew. dBse babies go to

Heaven. They get a free ticket, you know?

This began Lexie’s relationship with a variety diucches as institutions of hope
on the journey to Heaven.

Using D. W. Winnicott's work as a basis, W. W. Maisr, S.J., M.D., in his book
Psychoanalysis and Religious Experiend®84) goes into great detail to elaborate
concepts that formulate Lexie’s religious identityd goals of this identity, including

prayer, belief in babies going to Heaven, the dhag an institution to facilitate the entry

into Heaven, and the child and teen experiencesledato adult beliefs. In his section
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“The Place of lllusion in Cultural Experience” (:73), Dr. Meissner would suggest that
Lexie approaches her problem of reaching Heavdretwith her departed children “by
locating cultural experiences specifically in thetgmtial space that arises between the
experiencing individual and [her] environment.” odeding to Dr. Meissner, Lexie’'s
capacity to create and use the potential solutsodetermined by her “very early life
experiences” and her “personal psychic reality )17

Dr. Ana-Maria Rizzuto would add: “Reality, on tbéher hand, can take for the
experiencing individual all the shapes that [hesjghic defenses need to attribute to it, to
make it bearable.” According to Rizzuto, “All rgions provide official or private rites of
passage to facilitate the resolution of criticalmamts.” Rizzuto concludes, “By making
God or the gods active participants in the processl provides a new opportunity for
the reshaping of the God representation and theidhal’s relation to it” (Rizzuto 1979,

181; cf. Meissner 1984, 177).

Attitudes Toward the Church and the Shelter

“Nothing can prepare any of us to be helpers imua £mergency, and yet, in
another sense, everything prepares us,” Pamelagtd@pite counsels ministers when
confronting abuse and domestic violence. “Ther p®int at which all we have learned
and studied, all we have developed at the levéhedbry give way to intuition — and the
guidance of the Spirit” (Cooper-White 2012, 200M/hen Lexie decided to give the
church a chance, she found two caring congregateady to welcome her.

The first was a Pentecostal congregation whosetipaet pastor worked with Don

at Walmart. When | visited congregations to asgerthe setting of the church in Lexie’'s
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town, this was the only congregation in the sheivern where | heard IPV mentioned
during a Sunday morning service. With great senisif the pastor of this small
congregation was able to expose Lexie and Don’stahgaroblems, impressing on Don
that although he had lost a son, he must not Isserttire family due to his anger. When
the church members realized that Lexie was strngdio understand the words of the
Bible, they bought her a Bible aimed at older aleidand teens. Full of Bible stories and
practical applications about what God wants andsdoet want, this Bible was
understandable for Lexie and she was thrilled &aol iie

Lexie liked this tiny church, the members and thstpr, but never felt it was the
right fit for her family (her landlord attended theand was not a nice person). She
wanted a bigger church, so that there were mort&rehi for her children to play
with. Lexie also believed that a church needsddange enough to have assets to help
people in need. Lexie’s family then lapsed intartélen months with no church
attendance. Don’s mental abuse of Lexie increamed,Lexie’s spiritual life consisted
mainly of prayers to get through the day.

As her marital problems escalated and the familly deeper in debt, Lexie
approached approximately ten larger churches fdp héth finances and food. She
found, however, that the larger churches had acyolif helping only their own
congregants. The last church on her list was dl soantry Methodist church with just
over one hundred members. Lexie had friends wtemaéd there, and this little church
had come to their assistance after Josh’s deatith Mar and trepidation, Lexie asked
the church for $2000 to help them pay months ofdwe rent. She was amazed when

the church members gave her family $4000 a coupleemks later. Because of this
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generosity and sacrifice, Lexie decided that tmeilfashould attend church there. Lexie
elaborated:

How could younot be a part of that church that cares about a campdea

small family that we are — [how could you not] atf& to be a part of their

[church] family. | had a epitomesif) | guess. But | looked at it this

way. Church hurt me. Been through hurt of differehurches, you know

— not being accepted like.... Didn’t know whethawvdnted to. But after

having seen the love that they have poured oupdople they don’even

know, how can yowot at least try? How can yawt attempt — how can

younotlisten to that, er, it's — | call it an “urgingf &just try it.”

This congregation had had Lexie and her family lwgirtprayer list since Don’s
mother's death. Members instantly recognized tim@mes from the prayer list and
welcomed them into their fellowship.

Lexie hoped that church attendance would makefardiice in her marriage, but
Don’s rage seemed to grow. He got rough with Cameand Children’s Protective
Services got involved. Lexie and the children ehde in a homeless shelter because the
domestic violence shelter was full. The homeldssdter was short on funds and could
not pay for heat. When Lexie’s country church afteto give the homeless shelter
money to repair the boiler, the administration wibulnot accept church
funds. Fortunately, another call to the domestitence shelter resulted in room opening

up for Lexie and her children. Her detailed naveatof the domestic violence shelter

experience is illuminating as well as cautionary.

Lexie's Shelter Experience

Lexie and the children entered the shelter throinghoffice door. The children

were taken into the playroom to play. Someoneeiran the TV for them, and they
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were impressed that they got a TV just for thedrkih to usé’ They had not had live
TV at the homeless shelter, just DVDS to play ozed over. The children also got
excited when they saw the jungle gym outside. TWas Lexie’s first impression of the
shelter — that it was an inviting place for heratan.

Lexie went back to the office to do the intake pajmek. She did not seem to
know that this was a violation of shelter policpe® the children were out of her sight.
Typically when there are children around, intakedame at the kitchen table — in full
view of the playroom. After all the criticism Lexhad received at the homeless shelter
because of her children, she was relieved that¢baid be out of her sight for a while.

Lexie immediately told the staff that she alwaytended to go back to Don.

My ultimate goal is to be back with my husbands ot to be separated,
not for divorce, none of that. My ultimate goal wanna go home.

Lexie said that the staff supported her in thisl pegause it was what she wanted.
She appreciated that they respected her goalstemces, though they still cautioned her.
“Some of ‘em kinda wondered if it was the best ¢hior us — cuz if he can’t get his anger
in check.”

Lexie was given a tour of the house. She notided the kitchen had been
redecorated since she had been there briefly yediose. She was struck by the size of
the house and was overwhelmed by the tour. Lert lzer children stayed in the
bedroom just off the playroom. This room has attbed and a set of bunk beds. Lexie

said the shelter gave her a sense of “home” riglatya It was relaxed (cf. Walker 1979,

Y There are two TVs in the common areas of the heus®e in the living room and one in the playroom.
Of course, anyone might use either, but it is ncostmon for adults to watch the one in the livingmo
and children to watch the one in the playroom.
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198). Lexie recalls the first time her family pealybefore a meal — the evening they
arrived at the shelter.

It's just something | realized we had to be thahkbu the food that we do

have, even though it might be few and far betweehmuch on the table,

but you know, at least it's somethin’ to eat ‘n sieuld be grateful for it.

Lexie said it was her idea to pray that night. Oki®er residents and the weekend
staffer were in the kitchen, so she apologized hent and said that praying was
something she needed to do. The staffer told bérta apologize for praying. The
children had never prayed with their mother beftlleugh they had been exposed to it at
a few family events, but they did not question wherie decided they would pray. She
says they have prayed at every meal since themoéwitfail.” The prayers before meals
are done as a family, and Cameron has recentlydelédne wants to do the talking
sometimes.

It was while at the shelter that Lexie began regqdiar Bible every night before
bed. She could not get her children to settle dowihe room for their early curfew, so
she just started going to the bedroom with theniving her ample opportunity to read
before falling asleep. Because of all these thingsie says hepersonalreligious
practices actually increased during her stay askigdter.

Lexie had many complaints about the shelter, howe®ome of these could be
categorized as complaints about the difficultiesgajup living, others about problems
resulting from the massive budget cuts that toakelduring her stay, and still others had
to do with staff being unconcerned with her specedds. For example, Lexie was upset

that the shelter staff required her to do chores$ sihhe was medically forbidden to do.
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She says she told them about her restrictionswhatalways told, “You have to do your
part.”™®

Lexie also believes the staff of the shelter diardgd her family’s needs for their
medications. She understood that some medicinesl n@ be locked up and she
understood that some people are mentally unstableshe understood the medication
policy in theory. But many of her family’s meditzats were emergency-based (such as
their rescue inhalers) and no provision was madéhis. She offered to keep these on
her person at all times — which actualythe shelter policy, but she was not allowed to
do this for some reason.

By this point, the lack of funding also had the I&redown to a skeleton staff.
There was only one person on duty in the eveniaugs,Lexie said that staffer frequently
called off. Because of this, Lexie had no accessry medications (scheduled or
emergency) from 4 p.m. to 11 p.m. many days — biclwhime she had fallen asleep.
When she told the executive director that she h&baed her evening dose of heart
medicine for several days, the director told Lekiat she needed to plan ahead and take
that dose before the day staff left. Lexie saat #he would have done that, but she had
no idea which days the evening staffer would cHll and the day staff did not tell her
when it happened, so she was caught by surprisg émee. Lexie says that this is a
serious issue that the shelter needs to addresshags allowing each resident to have a

lock-box in her room. She said that this disregafrdheir needs could have led to the

loss of life.

18 Similar complaints were discovered by Lyon, Laaed Menard in their study of 215 shelters in eight
states (Lyon, Lane and Menard 2008).
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Budget cuts also affected Lexie’s ability to gedward. When the shelter’'s budget
was slashed, there was no more money for gasairtbé agency van.

| fought to go to the grocery because at one pibiey lost their funding

and we couldn’t even leave to use the van.... THg tmes they ever

took us anywhere is if Maya missed the [school], laul that happened a

couple times.... It does impact, cuz when we iritigbt there they were

very gracious and were able to get me like a weeldgh of groceries.

As soon as they lost their funding... and found di¢ [visitation center]

was closing, the whole thing got all flipped upstitevn. Nobody had any

money for nothing. We couldn’t do anything.... Wauldn’t even get the

necessities for the household because there wamney.

Disabled and unable to drive, estranged from mogten relatives (including
some additional ones since her separation), mabsigtget cuts at the shelter ending the
little transportation they would have otherwiseeo#fd, Mama Rose no longer alive to be
her comfort and support, lack of babysitting opsien all of these things led to Lexie
being largely housebound during the months shel latethe shelter. However, Lexie
was not entirely without a support system. Shi Iséid people who took her to her
church on Sundays (but not the mid-week Bible st@ilyce there was no babysitting).
She also started a home-based business which beutadn mostly through catalogs and
internet, and a friend would take her to the oawadi party she hosted for her business.
Still, her circle of associates changed drasticafiya result of her shelter stay, with the
staff becoming her most frequent contacts.

Lexie was also deeply affected by budget cuts whervisitation center closed.
Because Lexie had included the children in the IGivotection Order against Don, he

could only see the children during supervised siitee times per week at the visitation

center. This was difficult to arrange becausestigter could not afford to transport the
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children there. Then the visitation center its#tfsed, making visits between Don and
the children virtually impossibl¥.

Lexie did not make any close connections with th@men who stayed at the
shelter with her. In fact, she would rather theyl mot become part of her life. While
she was living at the shelter, Lexie helped the otreer women who were living there.
One needed a down payment for a car, and Lexieexbe@d her with her church. She
bought the other one a pack of cigaretias time Months later, both of those women
continue to beg for money from Lexie — which is thrdy time they contact her at all.
“[They] only go to me when they need sumpin’.... dté bein’ used.... You help a
person once, doesn’t mean every time.”

Lexie described shelter life in the following manne

Crazy. One word: crazy. [She sighs.] It's hiarohg with other people —

especially the ones you don’t know. Um, | had aire with my children

— got shot to shit when | moved in there.

She did not like that the shelter enforced thedecbil’s bedtimes, and in order to
keep the children settled down it meant that stietbde in the room much earlier than
she was ready. (This in turn meant that she fkep long before the night staffer
arrived, often resulting in her missed medicationipxie also found it difficult for
“multiple families to cook decent meals” since #ielter has only one stove. Sometimes
they resolved this by having communal meals — @aminan taking a turn at cooking for
the entire household. There was also a the bedifegtation at the shelter during

Lexie’s stay.

19 carol Winkelmann found the same conditions ank tfdunds in the shelter she researched
(Winkelmann 2004, 30).



227

Lexie also says that chores are not assigned aledré&airly. She saw some
people skip their chores and get “signed off,” whihe worked hard and still was graded
harshly. Lexie was not imagining this. | withessemyself many times at the shelter.
And since much of her childhood and marital pair@aunds the issue of household
chores, | suspect that this was personally quitecdit for her.

Another crisis occurred when an unattended fiver y#d girl entered Lexie’s
room and took Josh’s urn off the dresser and dwot tine house. Lexie and her family
shared a bedroom on the first floor, just off theyppom. Although residents are not
allowed in one another's rooms, it does happen sorae — usually by people who
ignore the rule or unattended children who do mateustand the rule.

I'll never forget when the one girl's daughter opdnmy son[’'s urn].

Mmm-hmmm. Yeah. | was pickin’ up bone fragmeritsng child off the

floor in the toy room — bawlin’ my eyeballs out.u£she couldn’'t stay

outta my room. Yeah. | heard this blood-curdliMpm! Come quick!”

from Cameron and he comes runnin’ into the... batmoo He’s like,

“No, you have to comaow!” I'm like, “What is goin’ on?” He goes,

“Josh!” I'm like, “What about Josh? He’s on thedresser.” Cuz | had

him on the dresser, you know. “No, Taylor got lamd he’s opened all

over the floor of the toy room.” I'm like, “Oh, mgod!” ...And all | got

from her mom was, “Well, she didn’t know what itsva ...And tried to

blame it on my daughter.... I've had that [urn] 2rY2 years. My

daughterknowsit’'s my son andcknowsnot to mess with him.... | was,

like, heartbroken, bawlin’ my eyes out, pickin’ pggces of my son.

Shockingly, even this story was not the most traiomthing that happened to
Lexie during her stay at the shelter. Lexie hadyneomplaints about the shelter and
many times she did not get along well with stafft bhe had still been grateful for the
place to stay and the help they had given her tainimg social services. Although there

is a ninety day limit on housing, Lexie had jusplegd for an extension (which she

expected to get) because she had saved up alnmsgremoney from her home-based
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business to get her own apartment. But beforeddrthis could happen, an argument
with a staffer drove her away from the shelter.

Lexie said that she got along with most staff mafsthe time, except for the
evening worker Angie. Lexie says that Angie hadvpusly worked as a nurse and
E.M.T. Since Lexie was always living with doubtoalb whether she could have done
more to save Josh, she showed Angie his medieal fngie told her there was nothing
more she could have done. This was before thetedtto not get along.

Lexie said that Angie seemed to resent her wothkeashelter and even referred to
herself as a “glorified babysitter.” Lexie wantsdmeone there in the evenings to talk
with, especially after all the other residents ntbeat, but she says Angie made herself
unavailable when she showed up at all. Lexie sammany times doing personal things
at work, and tattled on her to the executive daect

Besides not being available to talk, it was Angieovkept calling off work and
causing Lexie and her children to miss their meidhos. Lexie says that Angie was
actively ignoring her because she was punishingftvetattling to the director. One
evening an argument erupted between them and Amgimed that she had previously
lied to make Lexie feel good, but in reality Lexiad killed her son. Lexie was furious.
She tried to resolve the issue with the executivectbr, but said that staff always
protects staff (cf. Goffmarfy.

At that point, Lexie discussed the situation widr pastor. He encouraged her to
give her marriage one last try — if for no othesisen than to be able to tell herself she

had done so. He was livid about what Angie had &alexie. He told her that she had

2 Donileen Loseke documents the problem with sueltshstaff members (Loseke 1992, 66-68).
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beenabused at the domestic violence shelt@reviously Lexie’s church had offered help
to anyone at the shelter, but they have withdralr tsupport because Angie is still
employed there. The church lost faith in the &heth protect the abused.

Angie’s cruel remark was not the only reason Lexent back to Don. The
children missed being with their father and Lexie&iefs were drawing her back. She
sensed that she needed to go back once to seghiramhad really changed. “Because |
knew God would want me to try every avenue.” Lesagl that her beliefs did nédrce
her to stay with Don, however. She knows that @odld honor her decision to divorce
him if she had decided to do so. She had the suppder pastor and her church, and
says she would have stayed away even without fugiport if that's what she felt she
need to do. But Lexie had no fear for anyone'styaft home; she just wanted the
yelling to stop. She decided it was worth one nigre

During the course of our interviews, Lexie was ¢desng returning to the
shelter. She and Don were still not getting alevedl and she wanted to leave him.
Angie was on medical leave, so Lexie consideredstister a viable option. As our
interviews came to a close, Angie returned to wamki Lexie said the shelter was no
longer an option for her. She feels betrayed leystielter. She says that no matter how
desperate for help, she would never go there aglarecommend it to anyone else as
long as Angie works there.

| will never — | will be homeless before | ever lgack there. They let her

come back and that’'s it. I'm done. | wilevergo back. Never. | don't
care. He could be beatin’ me every day of the waeeklI’'m not goin’.
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8

Two Stories

According to the Meadian tradition in sociologyeteense of self is formed in
relationship to one’s early caregivers, and it cards to develop in relationship to
significant persons in one’s life (see Chapter Bjeas about society and the Ultimate
also develop and change through this same ongaimggd(see Chapters 3 and 4).
Religious identity is a complex phenomenon whichpat of this ongoing dialog.
Religion or faith for a given individual may be ¢ext or peripheral to the identity, and
the salient components of the religious identitgyMay person and over time as a person
experiences other life changes such as age, ra#¥, @@ new affiliations with new
significant others (see Chapter 4). Such compenemé derived from not only
institutionalized or official religion, but also Veryday” or nonofficial religion (e.qg.,
Ammerman 1994; Ammerman 1997; McGuire 2002). Timescomponents of religious
identity may provide a “tool kit” for dealing witlife (Swidler 1986).

| have been applying a micro-level sociological lgsia of religious identity to
the narratives of victim-survivors in order to tty move beyond the binary question of
whether religion is “good” or “bad” for victims dPV, and instead askhen for whom
andin what waysreligion or spirituality may help or fail to helpln each case, | have
examined the development of the self in relatiomtteers and what this means to each

person’s ideas about the Ultimate. | have alsaineg about the changes to religious
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identity that may have occurred as a result of @/ or the stay at the domestic
violence shelter.

In Chapter 6, | presented the story of Roxanne,sehearly life and close
relationship with her mother helped her eventutdlydevelop a close relationship with
God. The loss of her beloved step-father shapedfte’s God into the strength and
power that she yearned to rely on. Her struggiekfe caused me to compare her to
Sisyphus perpetually pushing the boulder uphilt, Raxanne’s strong inner self (and the
faith she eventually found) have given her theiighib keep pushing that boulder and to
make progress at times. The shelter director ofted that Roxanne “had a lot more
going for her” than most residents.

In Chapter 7, | presented the story of Lexie, aldisd woman who has never felt
accepted or loved. | compared Lexie to a whealkstoia rut. She tries to get out of that
rut, but the spinning only brings her back aroumthe same unresolved issues — internal
struggles she seems doomed to repeat in all of rblationships. Her mother’s
perfectionism has been internalized by Lexie in tmays: in her own ache to be loved
without having to be perfect and in her projectadnmpossible standards onto those she
loves. Lexie’s relationship with God is somewlattative. On the one hand she blames
Him for all the hardships which she has faced, svloih the other hand she recognizes
that she desperately needs the comfort and peacmibht be found in God.

| previously stated that most of the clients whaysat the shelter are considered
“multi-problem.” They are the people who have esaurces to go anywhere else. They
are abused, but they are also suffering in othgswalearly everyone | met at the shelter

suffers from some form of mental iliness. Indeke, prevalence of mental illness among
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the abused is one of the reasons why it was simuliffor early advocates to get people
to accept the reality of intimate partner violendavocates had to battle the stigma that
prevented society from taking seriously the stookabuse told by these “crazy” people.
One way advocates combatted this idea was to exfhlat the mental iliness is often the
result of abusive treatment. This is, no doubt, oftem thse. Another explanation, of
course, is that abusers are often opportunistichat they tend to abuse the most
vulnerable members of society, those who are masglyevictimized: children, the
elderly, the severely infirm, and the mentally (Walker 1979, 233-40; Walker 1988;
Winkelmann 2004, 34-35; Johnson 2008, 41-43; Cougleite 2012, 28-45). In this
chapter, | present the stories of two of the shsltenulti-problem” residents — Shannon

and Ashley.

The Story of Shannon

Shannon’s amorphous self is likely explained froem garliest childhood, when
she had little chance at developing an individuntity and little security in which
to try. Neglected and abused, Shannon was mowed flome to home and found little
opportunity to bond with any trustworthy adult. 88hon was the eldest child in a family
with no religious background. Her father had “gembs with” alcohol and crack. He has
been incarcerated several times for assorted reasdar mother was the eldest child,
was raised Catholic and became pregnant with Simanten she was seventeen. Both
parents finished high school and later married,ifgpa family that resulted in five

children.
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Shannon has blocked out much of her early childhoechuse of the abuse she
suffered. Her parents argued a great deal, butdsles not remember any abusive
behavior between her parents. Her father was rfesae, and her mother “didn’t really
clean house or anything.” In fact, Shannon’s motlppears to have been a
prostitute. Shannon relates early parental abuse:

My dad was using drugs [crack] and my Mom was tytim get money for

food. And my dad used to lock us in our room ghhiby tyin’ a string

from the doorknob to the banister. And my mom leftalone when she

was out lookin’ for money for food ‘n stuff, in theuse. So | remember

trying to make bottles for my youngest brother lhseahe was screaming

and cryin’ [and | remember] trying to change hiapdir ‘n stuff. But | was

too little. 1didn’t know what to do, so.

Being locked in their room every night terrifiedwa Shannon. *“I remember
tryin’ to get up, get out, ‘n screamin’ ‘n hollakinn nobody would answer me.” | asked
what she did if she needed something during thbtr{guch as having a tummy-ache or
needing to use the bathroom). Shannon replied ematifactly: “I couldn’t do
anything.”

Once when she was locked in her room, Shannon etindut onto the roof.
Someone saw her and notified the police. Uponngettie condition of the home, the
police took all five children away. It appears Bhan’s father was in jail at the time, so
her mother must have locked them in the room. &das mother and father got a
divorce. Shannon and one of her sisters ended lugr gpaternal grandmother’'s home for
a year or two. Then she and her brothers andsisteved back in with their father, who
had been released from jail and regained custodtlyeothildren.

The children lived with Shannon’s father for a yeartwo. He worked for a

taxicab service, remarried briefly and had anotdaughter. But Shannon and her
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siblings all ended up in foster care when her fath@s sent to prison for felony check
fraud. Their mother was living with “one of heryheends” and did not have room for
them. Shannon says that most of the foster fasniliere “pretty nice,” but Shannon and
her sister were moved repeatedly to new foster Baimdind a family that would keep
them both together. Eventually, Shannon’s grantderdbok in all five children.

Shannon’s mother took the children to counseliBfannon stated that they were
able at this time to talk about their memories armdk through old problems, putting
them in the past. Though this was a period ofihgabdld memories, new trauma was
also inflicted on Shannon and her siblings. Hangmother’s fiancé Phil had a drinking
problem, and he abused the children when the gratighn was away at work. Phil
engaged in full sexual intercourse with nine yelar $hannon, which continued “every
day until I was like seventeen.”

Shannon’s troubled childhood gave her little oppoity to develop a real sense
of identity (cf. Berger 1963; Blumer 1969; Winnitdtl971) 2005; Benjamin 1998;
Grotstein 1998. Refer to my section, “Object Rela Tradition and Trauma” in
Chapter 1). The horrible parental neglect and aliushe earliest of her years led her to
become (in Carrie Doehring’s words) “emotionallymmu” Instead of developing a
cultural tool kit (Swidler 1986), Shannon blockedutoas much as she
could. Nevertheless, with regard to Phil's sexalalse, she remembers much more than
some sexually abused children. For example, onddcoompare Pamela Cooper-
White’s account of Myla, who was raped by her agl@rofessor father and neglected by
her mother, who was also raped in childhood (Codjbkite 2012, 168-70). Myla had to

piece together her history during psychiatric caling during adulthood. However,
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Shannon’s early life had been so traumatic thatreagment seems “normal” to her. She
finds it impossible to differentiate between goodi dad treatment, or between bad and
worse treatment (cf. Osthoff and Maguigan 2005).

This inability to fathom normalcy carried into Sim@m’s domestic and marital
relationships. Shannon met Stuart when she wastyywehile working in a factory in a
larger town. Stuart was thirty-six, had been dveor twice, and had custody of a
daughter. He also had been physically and sexwadllysed by his stepfather (though
Shannon stated that she and Stuart never discaksese). Stuart was the first person
Shannon was seriously involved with, and she folina to be a “nice guy.” Shannon
became pregnant with her first son, and the comagied. A second son was soon on
the way. Shannon and Stuart were not emotiondibge¢c and their relationship
deteriorated. “Me ‘n Stuart started fighting anduang all the time, ‘n just decided we
was gonna get a divorce, so we separated.” Shaglaborated:

Well, when we were married, we both had a probleith @rugs.... We

was drinkin’ one night. My son came in the kitchelaid his hand on the

oven door, got burnt. They got taken, put in Qleilds Services’ custody,

‘n... he [Stuart] was growing marijuana at the tiffoe his personal use]. |

ended up turnin’ him in for that. And both of ugnt to jail. And | took

off outta state afterwards cuz | didn’t wanna.ettsaid they was gonna

give him custody of the kids. | couldn’t handleso | just left the state.

It was about this time that Shannon started daéingan she had known from
school. The man was “on the lam” and convincedn8ba to flee with him. They
headed to a Southern state, but split up. Shathamnstarted a relationship with another
man and became pregnant by him. Shannon missesbherand decided to move closer

to them. She ended up returning to Stuart, thalghwas pregnant with the Southern

man’s baby. At first, Stuart said it was alriglotr fShannon’s baby to be part of their
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family, but when Stuart found his daughter fromravipus marriage was also pregnant,
Shannon had to give up her baby son for adopttnart and Shannon remarried in the
Spring of 2007, but the marriage lasted only twoths.

Stuart told Shannon that she was having visual aadditory
hallucinations. Shannon believed him and checkedoi the only local inpatient
psychiatric facility in the area, a Catholic hoapitAt that point she was diagnosed with
bipolar disorder and anxiety. Unfortunately, “agtyi’ is a common misdiagnosis made
by area psychiatrists (cf. Torrey 2006). Yearsrlain expert on schizophrenia at a major
state psychiatric institution would affirm that $in@n had developed schizophrenia.

Shannon did not want to go back with Stuart. $Vvedlbriefly with her father,
but Stuart harassed her so extensively that shefavesd to enter a domestic violence
shelter for a short time. Then she moved in wititckNa “friend” in the shelter
town. Nick was on drugs and was violently abusivhn Shannon. Her narrative about
Nick explains what happened:

| was with a guy [from the shelter town], and hesvea drugs real bad —

taking pills and I didn’t know it. ‘N drinkin’....He ended up trying to hit

me ‘n tried to lock me in a closet. And | ran toeoof the neighbors for

help, and then he broke into their house.... ltveaer to another friend ‘o

mine’s house. He tried to get in ‘n there. ‘N jpeshed my head up

against a glass door... ‘n | had a bump on the b&oky head from it.

When the police responded to the call about NidkarBon went to Crime
Victims Services. She was placed once again irdtreestic violence shelter. One of
the shelter workers went to court with Shannon, ldiott was sentenced to six months in
the county jail.

Shannon had another marriage to a controlling méuwo, fathered her fourth son.

Toward the end of their marriage, Shannon oncendgesd at the shelter. After that, she
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was in another relationship with a violent boyfdenThe boyfriend gave her two black
eyes. In all, Shannon’s relationships have reguitefive stays thus far at domestic
violence shelters, four of these stays in the shéltesearched.

Michael P. Johnson classifies the type of viole®®nnon experienced as
“‘intimate terrorism.” The perpetrator “uses viatenin the service of general control”
over his partner (Johnson 2008, 5-7; 48-51). Ewdren Stuart or others pushed
Shannon, she did not push back. Her survival tgcienwas to walk away and ignore the
perpetrator. She actually views this act of igngras an attempt on her part to be an act
of active control of the situation. Of course, lei@t perpetrators lash out at such
reactions (cf. Dutton and Bodnarchuk 2005). Acouydo Jerry Flanzer, alcohol and
drugs are key causal agents of violence as Shasmm®tailed narrative elaborates (cf.
Flanzer 2005). Considering Shannon’s parental Upckone can only imagine how
Nick’s trying to lock her in a closet must havetfeShannon’s own drug use is also a

direct reaction to the abuse she has experiencedghout life (cf. Mills 2008, 61).

The Church and the Shelter in Shannon’s Experience

There was little religious influence in Shannonfsldhood: a church visit with
her mother, a few more times with a deeply religidaster family, Vacation Bible
School one week out of one summer — none of whiekdemany lasting impression on
Shannon in terms of ideas about God (though shelledc enjoying a church
cookout). There were no family religious ritualgcls as prayer and Bible study, though
she sometimes tried to do these on her own. Simaatiended a Catholic high school,

but was not allowed to attend church with her ctesss after she did not take First
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Communion. She “hated” the Catholic high schoa quit at the age of seventeen (later
getting her GED). If, as Rizzuto (1979) conterel®ryone has a God image, Shannon’s
was certainly not a usable one. It is as amorplasuber idea of self. James Fowler
explains, “Whether we become nonbelievers, agmosti@theists, we are concerned with
how to put our lives together and with what will kedife worth living. Moreover, we
look for something to love that loves us, somethtogvalue that gives us value,
something to honor and respect that has the pana&rdtain our being” (Fowler 1981, 5).

Shannon sought for this love and respect in manyswaShe tried marriage,
motherhood, serial relationships, and drugs —oafid avail. She has been in and out of
domestic violence shelters and psychiatric hospigicluding a two weeks stay at the
state mental hospital in October 2011). She hamdd no permanent relationships. Her
relationship with the church is the same.

For example, after being discharged from the arathd@lic hospital psychiatric
facility, Shannon lived briefly with her father -atil his next incarceration. He attended
a Baptist church in the shelter town. This chuhdd a drug program that helped
Shannon “get off of marijuana.” She also attentled. and A.A. meetings. Shannon
attended this church almost every week and reguddrénded their self-help groups, but
she did not participate in any Bible study groupscburch social functions. She
struggles to even explain what the church servias kike. She never joined the Baptist
church, but was baptized one Sunday morning in 2@Hannon explained: “Just cuz |
wanted to get baptized. And | was goin’ to chusih) decided to get baptized.”

Preferring to refer to the Ultimate as “God,” Shanicannot explain what God is

like. The only two words that come to her mind ‘&é&urch” and “Heaven.” Shannon
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seems to bémited in the basic prerequisites for a religious idgntie., a centering faith
and a spiritual imagination. When she lost hee rid church, she did not try to
reestablish contact.

Shannon’s stays at domestic violence sheltersati¢imnge her in any way. The
shelters served their purpose: providing for hesds at the time she needed them. Her
answer was the same for virtually everything | dsker about the shelter, religious
symbols in the shelter, suggestions about the eshaltc. “Yeah, they're alright.” One
shelter staff member believed that she had beavla fhodel” for Shannon. However,
when | asked Shannon what the shelter had domapgmve he life and/ or help her to be
a better person, she replied, “Nothing.”

Shannon tries periodically to regain custody of ¢tatdren, but as we ended our
interviews, she did not have custody of any of lohildren. She has another

boyfriend. They are planning to get a trailer thge as soon as he gets out of prison.

The Story of Ashley

In many ways twenty-four year old Ashley is verychuike Shannon. She was
raped and physically beaten throughout her childhdsading to deep trust issues and
unhealthy adult relationships. She suffers frosoeed mental health issues and is often
quite childlike. Ashley enjoys playing with dosi\d sometimes her speech even sounds
childlike. On the other hand, Ashley is quite @iffint from Shannon. She has no
children or partner, and she still lives at homéhwier mother (“unfortunately” as she
puts it). She describes herself as a “good persdrd is “totally drained” mentally,

because of the abuse and iliness in her life. feteer is in prison for molesting her as a
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child. Unlike the other women interviewees, Ashlejd not have numerous
families. Instead, she has one extremely dysfanatifamily.

Ashley’s mother became pregnant at the age of ywkerg and remained single,
living with her parents, as she raised the boy.hén later twenties she met Ashley’s
father, five years younger than she. They maraad had two children together —
another boy and then Ashley. Ashley was totallgplanned and unwanted. Both parents
have problems with rage. Ashley explained duringdetailed interviews:

[My father’s] a person | don’t want to be arounde was very angry —

especially when he was drunk, he got worse. Henldra lot ‘n

everything. And if he didn't have his beer or cggtes, watch out! He

was very abusive. Like, he would beat on me. Amthing is henever

hit the boys.Never The boys got away with everything, but me —did

one thing wrong. Like, | was in the middle of pottaining and | had an

accident in my pants and [my father] hit me for.itMom'’s like that too,

now. If Mom don’t have her cigarettes, she’s siyapgshe’'s very

mean. She doesn’t drink, but she smokes.... Wihendon’t have her

cigarettes, everybody better go hide.

Ashley sees herself as the family scapegoat. Nigtie she blamed for the abuse
that happened to her, but for every misfortuneesatf by anyone in her family. “My
role is getting’ blamed for everything in my familyf something goes wrong, it's my
fault.” Though she objectively knows that she @¢ to blame (and actively protests the
characterization), Ashley has internalized an imseesense of guilt. She was raped by
her father from the age of three until she was wixen her father was incarcerated for
raping her. At the age of six, her sixteen yedr twlf-brother and his best friend raped
her as well. A couple years later, her own brotied his best friend joined in. Even

Ashley’s adult babysitters (her mother worked) wamdent and sexually abusive toward

her.
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These horrible incidents were certainly disrupiivéhe development of Ashley’s
self and identity (cf. Berger 1963; Blumer 1969;icott (1971) 2005; Benjamin 1998;
Grotstein 1998). The trauma she endured as a yahild is unfathomable (note
discussion in my section “Object Relations Traditand Trauma” in Chapter 1). Ashley
did, however, put together a cultural tool kit tlwaintained religion and spirituality to
help her contend with trauma, abuse, and disruptidrer life. She also had significant

others to strengthen her as she coped with theagimable.

Religion and the Church in Ashley’s Experience

Ashley’s mother had the children dedicated at duréshley does not recall
what church they attended in those days, but kninat she rode a church bus to get
there. One day when she was only three, the chwslshowed up at her house and she
got on it without her family knowing. Police, fnds, and relatives searched for her, but
eventually Ashley returned on the church bus. & not intended to “run away,” but
just wanted to go to church to have something to @o this day, Ashley still “runs
away” to church when she needs something to docandget a ride there. Church and
religion are a definite part of Ashley’s culturalot kit and strategy of action (Swidler
1986).

Ashley was also attached to her maternal grandfat¥teo read stories to her and
took her for ice cream. She started to tell handfather about her father raping her, but
her mother interrupted to discredit Ashley’s “sésti’ Her grandfather tried his best to
intervene, but was unable to help her. Still, Agshlhas fond memories of this

grandfather, with whom she felt safe and secungéeréstingly, part of her God-image is
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of this grandfather: protection, safety, readimglildren; “Let the children come to me”
(cf. Coles 1990, 98-128).

Ashley’s family started going to church at the &#itm Army when she was six
years of age. This is where she met the Milldrs, ministerial team at the Salvation
Army. She said:

| really attached to them right away. It's likdobked to Major Miller...
like a father-figure. And to Mrs. Miller, | looketb her like a mother-
figure. Cuz my mom — she’s there, but she’s neteh

Ashley told the Millers about her father’'s sexulalise. They insisted her mother
take her to the hospital. The F.B.l. was called amested Ashley’s father. She had to
testify against him in court, which was anotheutna for Ashley to endure. The Millers
set up counseling for Ashley at the local mentalltheagency, “And | been going there
since talking about everything.” Another tool vealded to Ashley’s cultural tool Kit.

According to Carrie Doehring, these pastoral camgi acted properly, both
theologically and legally. Doehring wrote abouéVen moments” in pastoral care that
the careseeker must move “back and forth among’them

1. Listening emphatically to the careseeker’systor

2. Examining the helpful and unhelpful ways in @fhbne’s own story is
engaged.

3. Establishing the contract of care by reviewawitgether there are or may
be limits to the confidentiality of the pastoralr&aconversation,
psychological needs that may result in sexual migdaot, conflicting
dual roles, limits to the caregivers expertise, dmdits to the
caregiver’s availability.

4. Assessing psychological issues to do with legdence, and ways of
coping with the resulting stress, and proposingiahstrategies for
healing.

5. Assessing the strengths and liabilities of taeeseeker’s cultural,

community, and family systems, as well as closati@iship.

Reflecting theologically and proposing theotadiinorms.

Developing strategies for seeking healing aistige.

No
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These points are so important that Doehring orgahthe chapters of her book
according to them (Doehring 2006, 10; cf. Kelly 828

After her grandfather passed away, the Millers wamabably the only people
Ashley trusted at this young age of her life, aheyt tried to help her in many
ways. According to Ashley’s narrative they spemiet talking with her, reading the Bible
with her, and praying with her. Ashley became vattached to a baby doll the Millers
gave her to help her through the pain (see Winhi{d®71) 2005). She named the doll
Hannah and still sleeps with it. When Ashley was, the Millers transferred to another
charge, leaving Ashley with the advice to lean @d@o read the Bible, and to “call out
to God” in prayer “cuz He’s the only one that cafphyou.”

James Fowler would recognize the importance otthech, her grandfather, and
later the Millers, during the “Intuitive-Projectieaith” Ashley developed from age three
to seven. Religion during this time period is fest through experiences, stories and
images enhanced by the people and institutionghiié comes in contact with. During
Ashley’s elementary years (with a strong religicosiple as the Millers), Ashley could
enter the “Mythic-Literal Faith,” which takes therin of story, drama, or myth (“Let the
little children come to me”). The child beginsgeparate the real from the fantasy. But
Fowler would also recognize that Ashley continuedé beaten and raped during this
time period, first by her father and then by hestbers and their friends. “The danger in
this [intuitive-projective] stage arises from thespible ‘possession’ of the child’s
imagination by unrestrained images of terror anstrdetiveness,” James Fowler warns

(Fowler 1981, 134). This certainly would continnéher preteen years.
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Thus, Ashley has developed a somewhat bifurcatesesef self and God. On the
one hand she does have some capacity to trusthefdtust did not stem the abuse she
endured. Ashley has the idea of a God who cowe loer and welcome her but, in
contrast, her enduring view is that of a God whakkon impotently, seeing her pain but
unable to cross the chasm of her own inabilityrtwstt (like her grandfather who died,
unable to stem the abuse she endured).

When Ashely was twelve, she became pregnant wittbtoegher’'s baby (she lost
the child before birth). Through her elementarprgefew school authorities suspected
the sexual and physical abuse Ashely endured athémels of her brother and his
friends. When they did suspect what was happetunger, Ashley’s mother told them
nothing was happening (cf. Finkelhor 2005). A s#tapunselor, however, got involved
and called the police. Ashley’'s brother was semhyaand the abuse from her family
largely ended for the time being.

Unfortunately, Ashley’s boyfriends through high sohand after picked up the
sexual and physical abuse that her family hadait@itl. By the time of our interviews,
Ashley’'s personal faith and spiritual practice hlagen on the decline for over a
decade. Ashley told me she used to follow theevdl advice about praying and reading
the Bible, but after all the abuse she sufferedéshaventually “gave up on God.”

Right now it's like He doesn’t even matter. [I’'mjad, angry, upset. |

blame Him for putting me in this family. And agét older, | blame Him

for more of the abuse continuing. It's like why wld He put me in a

family that would do this? Why me? Why this perso Why that

person? It's like, why couldn’t I have a childh@od

Nancy Nason-Clark acknowledges: “For the religigicsim, abuse strikes at the

heart of one’s selfhood, self-concept, and sensaaked self” (Nason-Clark 1997, 14).
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Ashley’s Shelter Experience

When Ashley was about twenty, her half-brother et wife (for a time) and
came back to live with Ashley’'s mother. When thetiner was away, he raped Ashley as
he had in the past. This time, however, Ashleyl tbér youth pastor and “church
people.” Ashley’s youth pastor called the poli¢Refer to Doehring 2006, Chapter 4 on
pastoral responsibility; cf. Fortune 1988a). Thdige took her to the mental health
agency, and a counselor there told her about theedtic violence shelter.

Two of the victims’ advocates from the shelter rAshley at the mental health
agency and accompanied her to the house to gebdlengings — along with police
escorts. “The cops hadda hold my mom back cuastsethrowin’ things and swingin’
her arms trying to hit me.” (Cf. Dutton and Bodrtark 2005 for this pattern displayed
by an abuser). Ashley found the intake paperwotkeshelter “confusing” (refer to my
discussion in Chapter 5). Ashley appreciated tredtar staff and their concern for her
welfare. She also was very glad that the sheabigk her medications from her and kept
them locked in the office. Ashley is sure she wolhve attempted an overdose if she
had had unlimited access to her medications. Bnaly drama and abuse had been
overwhelming, but her mother was not through.

The next day, Ashley went to her usual group atnlemtal health agency. Her
mother knew her schedule and entered the buildsgeaming, and staging a
scene. “There is enormous resistance,” Pamela €abfhite explains about resistance
to abuse victims’ claims among family members, féar the truth is to realize it is

happening everywhere,” even “in our homes” (Cooprite 2012, 170). Ashley locked
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herself in the restroom. One of the caseworketsAghley out of the restroom, but
Ashley’s mother tried to hit Ashley. It took twaseworkers to restrain her mother. A
caseworker took Ashley to the back office (behimecked doors) and talked with her for a
while to calm her down, and then Ashley went to ¢gneup. Afterward, with her mother
in the waiting room, the agency’s driver snuck A&shbut to the back door and had her
hide at the back of the van so he could take hek ia the domestic violence
shelter. Her mother waited all day in the waitingm for Ashley to emerge. At closing
time, Ashley’s mother had to be forced out of théding.?*

Ashley enjoyed her time at the domestic violenagltesh She liked the staff and
said they were very helpful in getting her to appmients, providing literature, helping
her get food stamps. and just spending time with M¢hen Ashley first went to the
shelter, there was another resident with four céild Ashley liked helping care for the
baby. After the resident left, Ashley was the omgident for a time. She liked being the
only resident, because the staff had time to péag games with her. Ashley elaborated
in her detailed narrative: “It's kind of awesomkliked it. | wish | could a moved in
there ‘n never left. It was a place | felt safehatt | know nuthin’ could happen.” Unlike
Roxanne and Lexie (for whom the stay at the she&W®s an insignificant blip on the
course of life), Ashley sees the period of hertehedtay as a VERY significant period of
her life.

It actually was really important. It made me feafer. It made me feel

like | belonged. | had a place to stay. | hadaze that wasn't stressed

out and... feel like I'm not welcome (cf. Lyon, lamand Menard 2008;
Walker 1979, 190-204).

L |n evaluating the mental health agency respoeser, to William Spenser’s chapter “Self-Presentatio
and Organizational Processing in a Human Servieendyg' (Spenser 2001).
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When our interviews began, Ashley had just beconwlved with Celebrate
Recovery — the group that Roxanne was helpingaid at the Friend’s meeting. Ashley
also attends a Bible study at another church, thalge did not recall the name of that
church. All told, Ashley attends functions at faurches most weeks, allowing her to
get out of her mother’s house four to six days \week. Nevertheless, Ashley had to
return home to her abusive family, a family sitaatshe literally dreaded. She feared her
father would be paroled and knew her mother plartoedelcome him home. Ashley
stated that her numerous suicide attempts meahtstiea must always have a living
situation where she is supervised, and her motteanrdgrol over her disability money
made her feel unable to leave hoffe.

A month or two after our interviews, | learned ti#ahley had been sent to live

briefly in a group home, ending up in another grbome (whereabouts unknown).

Conclusion to Shannon’s and Ashley’s Stories

It is probably no coincidence that the two studstipgpants who were victims of
the most one-sided abuse and from the earliestvages also the ones with the weakest
general faith orientation to the world. Faith iod; self, and others was not established
during their formative years and has left them hwittn diminished spiritual resources as
adults. Neither Shannon nor Ashley has a stromgopal faith in God, but both sensed
that God did not approve of abuse. Each had teosééing herself from God'’s point of

view, but no trouble identifying what God thouglither abusers.

22 Compare this to Chapter 7 on “Family Discord” iraMér 1979.
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Conclusion

In this study, | have approached questions of fagla matter of religious “play”
and spiritual imagination. | have considered relig and spiritual resources to be
“tools” that victim-survivors may use for coping oesistance (cf. Swidler 1986). |
inquired as to which “tools” were in each surviftool kit” and how they became
adept as using them (or failed to do so). | tteechove beyond the questions of either/ or
in order to learrwhen how, under what circumstanceandfor whomreligion or faith
might be helpful or harmful.

To explore these complex matters, | listened to tletailed biographical
narratives of victim-survivors in order to learnvhtheir religious identity developed and
changed throughout the “chapters” of their livéexplained that religious identity is an
ongoing process which begins in infancy and eahnijdbood as the child develops a
sense of self and others (see Chapter 2). Ideast #foe Ultimate develop from these
early perceptions (see Chapter 3). As one’s egpee of the world grows and different
people become significant, understandings of Gelfi, and others are renegotiated in a
lifelong ongoing process (see Chapter 4). Relgitdentity is not static, but is a
dynamic and interactive activity. | also explorin@ domestic violence shelter and its
relationship to the community in order to shed tigh the contexts of the narratives of
the women in this study (see Chapter 5).

Individual experiences in life will determine whethideas about the Ultimate

and/ or ties to a religious community will developa way to provide useful spiritual and
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religious resources. In other words, when askeslalvhat the relationship between

religion and domestic violence is, | would not esipthere to be one right answer for all
victim-survivors — or even one right answer foraatjgular survivor throughout all stages
of her life. Her personal experience is paramomnén considering the usefulness of
religion and faith for her situation. In my studygne of the abusers used religion itself
as a weapon to harm their partners. In fact, dathof the matter was in discovering to
what extent religion and/ or faith was even relévantheir lives. Other survivors may

have very different experiences than this.

The women in this study spoke at length about #lationship between the
domestic violence shelter, the victim of abusediagj in the shelter, and faith/ religion.
After concluding these interviews, | grouped tr@mments and observations about this
relationship into five categories. | now exploteese categories, posing each as a

guestion which the various narratives help to answe

“How do early relationships equip abuse victimgésist, escape, or
otherwise handle violent relationships?”

Roxanne’s mother was the anchor in the unpredietatdrm of Roxanne’s life.
Roxanne strongly identified with her mother ancdrito become a mother to those
around her. On the one hand, this self-imageryt kep in an abusive relationship
because she believed she could “mother” her part®erthe other hand, when Roxanne
did begin to make changes in her life (after hetnma's suicide and her subsequent turn
to religion) her mothering impulse helped her tartsa Christian-based support group for
others who were struggling with their own problems.

Roxanne’s personal image of God is one of powdrepbwer she missed when

her step-father left home. In her personal walkhw&od, she now finds her own
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empowerment through relying on God’s power. Siill,seems that her mother’s
unconditional love provided the centering faith asgdiritual imagination which
eventually enabled her to accept the powerful nessuof her faith in God.

Lexie never had a strong attachment figure. Harilfas and caregivers were
constantly in flux, and she never felt accepted Hey mother (who was, at least
theoretically, her main caregiver). Lexie’s lievolves around the perpetual need to live
up to her mother’s standards — whether those oabteral mother or diffused across the
spectrum of God, self, and society. Lexie intan®al her mother’s impossible standards
both by accepting blame and projecting it onto ¢haound her. Unlike Roxanne, Lexie
has not developed a spiritual imagination suffittenintegrate her life into a meaningful
whole. She is weary of the battle raging withim kealways needy, yet always angry
with those she needs — including God. Lexie isralaat God does not approve of abuse
and felt “justified” in leaving her husband. Shesptually decided that it would be even
better if she gave her husband Don one last chamveeich apparently would make her
evenmorejustified before God if Don did not prove himseibrthy of that chance.

Lexie’'s most positive and useful image of God iSrapersonalone. Lexie sees
people as the cause of the pain and turbulencesrinvirld, so for Lexie God is best
imaged as a quiet beach scene with no one arotline.beach scene was inspired by one
of the few happy memories from her childhood —fdraily outings with her father and
the only wife he really lovedh6t Lexie’s mother). Because God is seen as impeksona
gender imagery is irrelevant in Lexie's worldviewlegpite the fact that she uses

masculine pronouns for convenience when referrim&od). God is the source of the
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peace Lexie finds — away from her turbulent wor@he believes that her son is better off
now that he is away from this world and with God.

Throughout our conversations, Shannon was nevertabtonvey much at all in
the way of a sense of self, others, or God. Siienwastable caregiver in her life, and
those who were supposed to care for her failed ralibe at the task. Shannon was
neglected and abused from childhood. She hasmsesd what is “normal” and what is
“abuse.” She is shy about expressing herself,saeths to have few opinions at all. She
has purposely repressed most of the memories opd&slr She has suffered problems
with drugs and mental iliness. She was not evearga unique name. For any or all of
these reasons, Shannon’s sense of God, self, hatsas little more than a “blur.” There
is neither a strong God representation to suppodhallenge her, nor a strong self to
receive any such help.

Shannon has no religious items, no favorite Bildesgs or stories, no heroes of
the faith, and no connection to any religious comityu Shannon seems unable to
understand the cultural “game” of religion. Shekk spiritual imagination beyond
anything more than reciting “Our Father” before toe¢ and a vague belief in Heaven
and Hell. Shannon’s faith lacks the curiosity Wem ask God about her abuse, much less
blame Him for it. Like all of the participants this study, Shannon does not believe that
God condones abuse, but she does not see it ptaberto withhold forgiveness from the
abusive men who need God’s help. More than anth@fother women | spoke with,
Shannon’s sense of religion, faith, and/ or Godsdoat provide any motivation for any

sort of change in her situation.
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Ashley’s most positive image of God is consciouslydeled on her grandfather —
the only person who made her feel valued as a.chile listened to her, spent time with
her, told her stories, and most importantly, heelveld her. When Ashley thinks of Jesus
welcoming her as he welcomed the children, she IseeseIf sitting and listening to him
tell her stories — just as her grandfather did.ough this helps Ashley believe in a
loving, welcoming God, it does not give her a seofstrength or the faith that comes
from the security of commitment. Ashley’s grantfat could not stop the abuse, could
not confront his own daughter who denied that is vappening, and died before she
mustered the courage to tell him about the additi@busers who hurt her. Her most
positive idea of God is welcoming and loving, bet Imore enduring image of God is
that of a God who looks on impotently — seeingpeen but unable to cross the chasm of
her own inability to trust. God’s perceived gendeat not matter to Ashley, since men
and women were both responsible for her sufferihwgst as her early “caregivers” denied
her the opportunity to establish a centering faitbhley’s idea of God has thus far been
unable to help her escape or cope with her abuse.

Why is it that Roxanne and Lexie eventually fousmimethingin their God
representations that inspired or helped them, whilannon and Ashley have not? One
possibility is that Shannon and Ashley are younged have just not yet found that
inspiration, but perhaps someday they will. Afsdlyf Roxanne and Lexie did not fully
turn to faith until fairly recently, and Lexie s$titruggles with blaming God for her
suffering.

Another possibility is that the nature of the abuses different. In fact, it was

different in at least three ways. First, it waffetent in the nature of the abusive acts



253

themselves. Shannon and Ashley were the only mn#éss study who had been abused
sexually.

A second way the abuse was different was that Qimaand Ashley were more
clearly identifiable as theictimsin their situations — i.e. that they were in thestn
unequal situations. Using Johnson’s typology, Roxaengaged in mutual combat with
Joel; they each tried to coerce and control therotlhexie engaged in situational couple
violence with Don; neither tried to abuse the othaut their arguments sometimes
escalated out of control. In either case, thers m@sense of gross inequality between
the partners. Shannon and Ashley, however, wezarlgl involved in situations of
intimate terrorism — the type of abuse where omsqgretries to coerce and control the
innocent other. Shannon and Ashley were obviouglyms in the classical feminist
interpretation of abuse.

Finally, Shannon and Ashley were at the shelterabse of abuse that had
occurred recently, but each had been abused sarteg @hildhood. If abuse happens
early in a child’s socialization, it seems entirphausible that such a child may be less
able to develop an idea of God or centering faftsame sort that can prove helpful to
them throughout life. Indeed, in a personal comication (dated September 7, 2007),
Carol Winkelmann remarked to me that a social wonkédher area suspected that it was
primarily the women who were abused earliest & \Who tended to blame God for their
abuse. Winkelmann did not pursue that theory mwak, and my study is too small to
make this type of generalization, but is it possiblat there is a correlation between early

abuse and the inability to develop a useful Godesgntation or centering faith?
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“What spiritual and/ or practical tools do religicucommunities offer
abuse victims? Under what circumstances mighttmibe able to utilize
those tools?”

For Roxanne, finding religion did not come easilghe spent her life searching
for a foundation and for the power she sensed si®emissing. She had some brushes
with religion, but it did not really become a cettpart of her identity — at least not for
some time. Roxanne did not attend any church fometwhere her daughters went to
preschool. She did not remember the deep religitonsersations or faith-based posters
at the shelter. She collected angels in the hbpaeghe was being watched over. She
made some attempts to pray and read the Biblefeliighe did not know how. She had
not yet learned the cultural “game” of religion developed a spiritual imagination.
Eventually Roxanne tried church, but resented tetqu’'s abuse of his power (trying to
get her to do his work) and his insensitivity t@ell®addiction issues.

It was not until Roxanne hit bottom and lost evieinyg that she was open to
religious resources. At that point, she met chypebple who came to her and spent time
with her in the jail. She was particularly touch®da pastor who had lost her son to a
drug overdose because Roxanne felt that this waerson who understood her lifestyle
and would not judge her. She appreciated the tivaethe volunteers in the jail ministry
made available to her just to talk. Moving on fraounty jail to the state women’s
prison, Roxanne greatly enjoyed the ministries #redchaplain there. She also found
tremendous help and empowerment from the Chrisi&fhhelp books she read during
her incarceration. Roxanne found new appreciateynher own church back in her

hometown when they stuck by her by visiting anddsem cards.
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Ultimately, Roxanne did find hope in religion —time people who stood by her
nonjudgmentally, in the joyous worship servicestha self-help books, in the story of
Job and his sufferings, and in her favorite Bibdese (Romans 8:28) which assures her
that there is a greater purpose behind all shédéas through and helped her to integrate
her life experiences into a meaningful whole. @lthese became important components
in Roxanne’s religious identity. One wonders wieetRoxanne had to lose everything
first to appreciate what the church had to offer ¢rewhether that same nonjudgmental
attitude could have helped her while she wasggtithg through all the turbulence.

Lexie wrestles with her image of God and her refahip with the church. On
the one hand, she blames God for putting her irnfahely He did and for making her
poor and unable to get ahead financially in lifen the other hand, she knows that God
will provide for her needs and comfort her in heolpgems. Indeed, her church has
provided large amounts of money during her timesad#d. Though she is grateful for
this help, she also resents that she needs itl.at e shame that she feels about
accepting the church’s help causes the wheel ofehwations to spin back to blaming
God for her problems.

Lexie felt supported by her pastor and her condregavhen she left Don. They
agreed that Don’s anger was out of control and ttinatwas a situation of abuse which
“‘justified” her leaving. While she was away fronom the church provided her with
food and with transportation to church. The pasftered couples counseling to Lexie
and Don, though Lexie did not avail herself of tvisile the C.P.O. was in place against
her husband. When Lexie eventually returned to, D& congregation supported her in

this as well.
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Shannon has never turned to a church for help abtksive situations in her life,
although she once turned to the church briefly wsles needed help getting off drugs.
For a short time, she attended the church wheraddiction recovery group was held.
She was even baptized there. Yet Shannon did ealtyrget involved with this
congregation. As soon as it was inconvenient t¢dge to her second stay at the shelter
and losing her transportation when her father wesircerated), Shannon ceased all
involvement with the church. The congregation cated to a new campus a few blocks
away, and Shannon never sought it out. She toldseweral times she did not know
where it had moved, but seemed to show little @gewhen | offered to tell her or asked
the shelter staff to show her.

Would Shannon’s congregation have been there forifhehe had been more
involved with that community or more proactive imking known her needs? It is hard
to be sure. | had only visited that congregationeo The visiting pastor said during the
sermon that it is God’s will for marriages to stagether — and that when they do not, it
is becaussomeonas not doing what they are supposed to. Thaéstant leaves much
room for interpretation. With no further explamatj it might be seen as either the
condemnation of the abusive man or the condemnaifothe wife who leaves the
abusive man. Which one are we meant to believeisioing what he or she should?
And furthermore, did the visiting pastor’s view legft that of the congregation? This
congregation does sponsor the addiction recoverypgrso they are not blind to helping
people they see as being in need. And when | agpexl the senior pastor about a
toiletry drive held by the shelter, he offered td put a basket. It brought in very little,

but it came at a time when his congregation waslued in other drives as well. All in
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all, I cannot say for sure whether this congregatimuld have offered more help to
Shannon if she had been able to ask for and redeive

Although Ashley’s early caregivers had not enaltiedto develop an idea of God
that could help her through her abuse, she did dseful resources from numerous faith
communities. At the age of three, she discovehnadl $he could run away to church to
escape an unpleasant home life. At six, she disdidier abuse to a pastoral couple who
ensured that she got medical help (leading to legafvention) and psychological help,
in addition to the spiritual help they themselvéf®m®@d her. They also gave her a doll
which helped Ashley to accomplish several psycholigasks and symbolized the very
love of the pastors for her. As an adult, it wgaia pastoral involvement that got Ashley
the intervention she needed, ultimately leadingtbeéhe domestic violence shelter. Over
the years, Ashley’s involvement with churches hasvg to the point that she is stme
church nearly every day. God may be distant fdnléyg but the religious community is
her lifeline.

The degree to which religious communities have deklihese women has varied,
as have the forms of this help. Some of the thioifisred by religious communities
include education, prayer, transportation, friemgshreferrals, theodicies and
interpretations, Scripture verses and stories,dseod the faith, support groups, personal
and shelter donations, and, of course, Ashley’s dol

Despite the variety of experiences, | think these something important
underlying each of these stories — the relativéitplof the congregations to make the
women feel open and receptive to the help theydcotfer. The women were open to

help from the congregations when they felt undedtaccepted, and believed. Roxanne
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responded to the minister who had lost her sondoug overdose because she felt she
would not be judged. She also found a real apatieai for the various jail and prison
ministries and for the church people who sent laed< while she was in prison — even
when she had not particularly liked them before.thLexie looked around some, but
settled on the church that had repeatedly giverhbge sums of money. This was not
merely self-serving, because she still struggleth whe shame when she accepts their
money and because it was the welcome that shevegc#diat won her over — when she
learned that everyone there knew her name and tsaw the weekly prayer list in the
church bulletin before she had ever set foot in dber. Shannon had few ties to
anything, but she was able to benefit for a whiterf the addiction recovery group at a
church. Ashley, on the other hand, depends orofathe churches she attends for
friendship, for intervention, and just for a waygass each day someplace pleasant. For
her, church is the place she can always turn tcaémays feel safe — the earliest and most

constant source of help for her.

“How does the experience of abuse or the stayeastielter alter the
beliefs or spiritual practices of the victim-surer®”

Roxanne was looking for some sort of foundatiohen life before she ever came
to the shelter, and she continued to search aftenrg there. She was involved in a
situation of mutual combat with her partner, corguied by problems with drugs.
However, at the time she came to the shelter, stsenot involved in any regular spiritual
or religious practices and this remained unchangate she was there. Therefore, there
was no significant change in her personal faitmetigious attendance while she was at
the shelter. Her life proceeded down the same ghlboking for something, but it was

not until later that she found what she felt she been missing.



259

Lexie had been religious as a child, but had oebently become involved with a
church again shortly before her stay at the shelt&s with Roxanne, the abusive
situation she was in wasot the prime motivator for religion/ faith. As witRoxanne,
loss was the issue — but Lexie’s great loss hagdraga before going to the shelter, so
she had already been in the process of turningitb/freligion. Lexie’s great religious
motivator was to earn her way to Heaven so sheldmeireunited with her son.

Lexie did experience changes in her personal pestand church attendance
while she was at the shelter. On the one han#, dababysitting prevented her from
attending the mid-week Bible study that she presipattended. On the other hand, the
church made sure that she had regular transportadioveekly Sunday services. It was
also during her shelter stay that she took up thetges of reading her Bible every night
and of praying at meals and at bedtime. Lexiedy st the shelter ended badly, with her
concluding that the shelter itself was a place lmise. This inadvertently pushed her
back to the church and to God.

Shannon’s neglect and abuse began so early inflae¢hat it is hard to say that it
changedher spiritual beliefs or practices. For Shanmehgion and faith had very little
meaning from the start and that did not changeifsigntly through the years — neither
from the continued abuse nor from her several lsti@ys at the shelter. Though she was
somewhat isolated at the shelter, she was noteimdbit of attending church, so this did
not change. She prays “Our Father” before bedaawh night and continued to do so at
the shelter, but this is the extent of Shannorligiceis practice.

If Ashley had been attendingnly the Salvation Army when she stayed at the

shelter, she probably would have experienced at ¢wea during the time that this was
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not an option. She could not attend that churcbabge of her mother's presence.
Luckily for Ashley, she has no shortage of religgoeommunities. Once her
transportation problem was resolved, she couldhatturch functions as much as she
wished.

Ashley’s personal faith and practices changectlitthile she stayed at the shelter.
She enjoyed her Christian music and brought it wigh. She did not pray or read the
Bible, and this did not change. The only changkdanpersonal spiritual walk was when
the shelter director arranged for Ashley to watalelmious movie and then prayed with
her into the night afterward. Ashley says she e@nhis and that it was right for her at
the time to recommit her life to Jesus, but anyngeawas temporary. When Ashley
returned home, Jesus remained at the shelter.

Unlike many of the shelters described in domestitence literature, the shelter |
studied is not biased against religion. On thetreoy, several staff members are there
because they believe they were called by God tontinaistry. Because they fear church-
state complications, and the possible loss of fumpdthey try to be cautious when it
comes to promoting religion — but many workers waie the opportunity to evangelize
when they can. None of the participants in thigdgt felt that shelter workers
overstepped their boundaries or pressured thent ablagion. If religion did not interest
them, they seemed oblivious to its presence thiri¢.did interest them, they welcomed
it.

“How significant is the shelter community as a n@ausibility structure
through which the victim-survivor develops a newaia/e of identity?”

For Roxanne, the shelter community seemed to makelifierence in her

narrative of God, self, and other because she aingd the ties to all of her previous
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significant others. She had a car and a cell phemshe was able to see and be in touch
with her friends and family. And although the sbektaff disapproved, Roxanne spoke
to her partner daily on her cell phone. Sincewhs not in any way isolated from her
previous lifestyle and significant persons, she hadreason to involve herself overly
much in the shelter community — certainly not te éxtent of creating a new plausibility
structure within which she could reimage hersé&lbr Roxanne, that did not happen until
she was incarcerated.

Lexie appreciated the respite afforded her by imee &t the shelter, but it did not
become a significant community for her. Althoudiie svas somewhat isolated from her
usual contacts, she did not bond well with the otksidents and (at least some of) the
staff. In fact, she said that she would rathet thase residents had not become part of
her life because she felt “used” by them. Latelnew she perceived that the shelter
officially took sides with a worker who had beemerto her, Lexie turned her back on
the shelter community and told her church aboutitk&lent so that they would do the
same. She admitted that there had been thingshiedtked at the time and that she was
glad that her husband had to attend anger managemasses while they were apart, but
looking back (after the event with the shelter vesjkshe believed that the ultimate
lesson to be learned from the shelter experiencethad she was better off at home.

Shannon was fairly isolated during her severalssttythe shelter, but she never
stayed long enough to become a part of a communithile Roxanne and Lexie just
needed a respite and therefore do not feel thaghtbiter community had much impact on
them, Shannon feels that the shelter is an impopart of her life. It is important,

however, in that it as a place she can go to leamecabusive situation before moving on
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to the next one. It is a stopover. She neverssiayy enough to get to know anyone or
be influenced by role-models, teachings, or frigmgls The shelteas a placeis
important to her, but it is insignificaas a communitand therefore cannot create for her
a new plausibility structure by which she can reiege an identity (e.g., Berger and
Luckman 1966).

Of the four women presented here, Ashley may haen bhe most likely to have
accepted the shelter community as significant sthbut it was not to the point of
causing her to rethink her identity and beliefar fuch of her stay Ashley was the only
resident, so she did not develop deep ties to edsedents. Further, Ashley was able to
maintain many of her ties to the outside world, nieg@ that there was no radical change
in her social circle. The night of prayer madeirtgression on her, but only for the
duration of her stay. Ashley made no mentiommfthingthe shelter staff tried to teach
her or model for her. If there was anything, shleee already knew it or did not receive
it. Ashley was happy to add another place to hertdist of places she feels safe, but
she seems to have left there as basically the pamsen she had always been.

The literature on intimate partner violence ofteepidts the shelter as a place
where women will be radically changed as a resulhe experience of woman-centered
community and feminist ideas (e.g., Loseke 1992nk&imann 2004). Loseke has
shown that, in fact, women often resist the charazdtions of themselves, their
situations, and their abusers (Loseke 1992). Wim&en portrays the contempt felt by
some residents when advocates set themselves appasts in defining the women’s
lives for them (Winkelmann 2004). My study shobklhumbling to those who think the

shelter can significantly change the women to tbmtpof effecting something like an
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alternation and new identity. For these participathe shelter was not a significant
community and did not alter their perceptions df, sghers, or their situation. For them,
the shelter was little more than a free motel 4nargnificant blip in the scheme of life.
They were all glad it was there, particularly Shamrand Ashley, but it was not life-
altering in any way. Each woman returned to theesar similar situation as she had
left. One advocate from the domestic violence tehehware that she could not truly
change lives, told me that she tries to believe llea work may have some value — even
if it is in small increments or not yet manifest fiuirther down the road.

| look at it like if | make one positive in theives, if they take one thing

away that they've learned from me, then I've dongoad job. 1 give it

my all, and what they take from it is up to therot me. | can’t control

that.... I've learned to do what | can do. | cdiXtthem. | can’t. It's out
of my control.

“How do shelter residents envision a working reteuship between
shelters and religious communities that would supi®ir needs?”

Roxanne did not see herself as religious at the tfrher shelter stay, but she had
been searching f@omethingalready at that point in her life. Looking baske thinks
that it would have been good for the shelter toehaffered some opportunities for
spiritual development. She stressed that it shbaldptional, but says that she does not
believe it would be offensive to offer such things rides to church, visits from a
clergyperson, or a group Bible study. She saitlttteashelter staff do not need to take on
these extra tasks or even necessarily be religibesselves, but they could have a
chaplain on call to provide the spiritual resourethose who desire it.

Roxanne also stated that she has never heard fiiiedbabuse addressed in a
religious setting, and she thinks that it should B&e wants clergy to be aware that there

are people in their congregations who are hurtingd avho need to be given the
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informationand the spiritual tools to address the problems tlzegf She believes that
abuse touches the lives of more people than ankoaes and that the church has the
untapped potential to bring a great deal of helth&osituation. She suggests that clergy
preach a sermon or part of a sermon about abusetinoe to time so thatveryonecan
benefit from the lessoanonymouslysince many people would not voluntarily attend a
special class dealing with the topic of abuse).

Lexie stayed at the shelter at the time when tledteshlost much of its funding.
She believes that the churches should have picketiaislack so that the shelter could
continue uninterrupted services to its clients.e &lso believes that the shelter should
have reached out to ask for this help.

Lexie also made suggestions for clergy supporpintsal matters at the shelter —
suggestions nearly identical to those made by RoxanShe believes that the shelter
should be more proactive in suggesting that a thpeak to a clergyperson. She also
believes that there should be voluntary Bible stisdiffered at the shelter for those who
are interested.

Shannon had no ideas about the shelter making laayges or improvements.
This is not surprising given her “blurry” sense ®bd, self, and others. She lacks the
vision to see how things might be. She is glad ttha shelter is there when she needs it,
but never stays long enough to get much out oeiperience. She is not involved with
organized religion and did not even notice thegrelis symbols located all around the

shelter. She also had no ideas about improvemeseided in religious communities.
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Like Shannon, Ashley had no suggestions for impmoy@ — no vision of
anything better. She did not witness any evideoteshelter and church working
together, but thought that each did their own task.

Of all the women participating in this study, Shanrand Ashley were the most
appreciative of the shelter’'s services, the leat o envision ways to improve it, the
least able to utilize a spiritual imagination, trees who were abused earliest in life, and
the ones who were most clearly the victims in ade situations of abuse. Perhaps
further study can reveal the cause(s) of theseelations. Roxanne and Lexie, using a
more developed imagination, were able to suggestymnaays in which the shelter and
the religious communities could work together. haligh they wanted spiritual services
to be optional for residents, they did want thei@mptof having those services in the
shelter.

Some Final Notes

This was a very detailed small study, which | badiés important in that it helps
us to understand the dynamic process of identityraeaning-making. It opens the door
to understanding when religious communities or sdaaout the Ultimate might be
helpful to women in abusive situations.

This study suggests ways in which advocates mareelp their residents by
connecting those who can benefit from religious/amd spiritual resources with the
people who can provide them. Advocates need tmdre proactive in enlisting the help
of the religious communities and having clergy @il ¢or prayer, Bible study, and
spiritual support. This study also suggests thatshelter community may not have as

much significance as previously believed as a nlewsibility structure which transforms
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ideas and identities. It is, therefore, importénatt advocates educate and enlist the help
of communities other than the shelter which cowdsignificant communities for some
women, so that they, too, may help to equip viciimvivors with the tools needed to
resist and deal with abusive situations.

The study suggests that religious communities aceessful in reaching people
when they show acceptance and help provide fonésels of people, yet none of these
women had heard much (if any) discussion in theurches about abuse. Clergy and
religious leaders need to be proactive in making $hat victims of abuse understand
that their needs matter to the religious commusitierhey need to get involved in a
shelter ministry, providing transportation to seed and/ or bringing spiritual and
practical resources to the shelter. Religioushteecand clergy may be better able to
help abuse victims if they can build on the mossifpee aspects of the victims’ ideas
about the Ultimate and begin to transform the ¢tutstl images that create resistance to
positive God images.

Although it is difficult to make broad generalizats about the relationship
between religion and intimate partner violence daseone small study, the value of this
study is that it highlights the diversity of womereéxperiences, needs, and perceptions.
Victim-survivors of intimate partner violence dotragrive at the shelter as blank slates or
as passive subjects needing to be “reconditionekistead, they are active meaning-
makers who bring with them a variety of experienge=rceptions, tools, and abilities.
These would include such things as the relativength or absence of an idea of the
Ultimate that can help them, the relative strerggthbsence of a personal centering faith,

the relative strength or absence of ties to aioelgycommunity, the particular spiritual
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and practical resources offered by that commuraty]l the messages and language
regarding gender and abuse that is found withinn doanmunity. Not only are the
personal experiences of each woman different, bwtre the communities within which
they live and make meaning.

More research is needed at the local level, boththim United States and
internationally, in order to improve our understagdof the questions asked in this
study. How would religion, faith, and religiousnomunities influence or be influenced
by the experiences of victim-survivors from diffetebackgrounds — women of other
races or ethnicities, women in larger cities, worrethe Bible Belt or in more secular
areas, women from other religious backgrounds vamaen living in other nations?

More research is also needed as to whether or Iféavesht types of abuse and/ or
abuse at an earlier age affects the ability to ldgveleas about the Ultimate which can
assist (or hinder) women who are trying to effegindeal with violence in their lives. It
is my hope that this small but detailed work witlem the doors to this further research,
and also help victims’ advocates and religious comities to more effectively help

survivors of intimate partner violence.
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