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Introduction
The following review is intended to map the key areas of academic and policy-based interest in the concepts of spiritual and religious capital – an interest that is increasingly multi-disciplinary, covering the areas of economics, sociology, anthropology, healthcare, political science and urban studies, as well as theology.
As a result of this mapping, we hope within the second half of this first year of the research programme, to begin to formulate emerging themes and questions, which we can then feed into the research data-gathering exercise in Year Two.
The review is structured in the following ways.

Section 1 is a review of the historical development of the concept of social capital and the ways in which that concept has been interpreted by three key thinkers in the field – Bourdieu, Coleman and Putnam. This is necessary because of the ways that many contemporary reviewers place either religious or spiritual capital as a subset of social capital. This section will also include some of the critiques that are emerging regarding social capital theory, as well as the way in which other writers are developing the original ideas of these three key voices. 
Section 2 reviews the current literature that makes explicit reference to concepts of spiritual or religious capital and sorts it out in a series of semi-discrete but clearly overlapping subsections.

Section 3 reviews other related literature which is reflecting on the importance of faith, spirituality or religion within the public domain and which has implications for the religious and spiritual capital debate. 

Before we begin this review in detail, it is important that we outline our preferred definitions of religion and spirituality. These will reflect our working definitions of religious and spiritual capital (see p.20) which broadly identify the adjective ‘religious’ with those public activities derived from behavioural adherence to structures associated with formal or institutional expressions of faith. We have defined this as the ‘what’ – the concrete and tangible actions and resources that faith groups contribute to civil society. 
The adjective ‘spiritual’ on the other hand denotes that area of belief or faith that actually energises or motivates our ethical and public living – it is therefore the ‘why’ rather than the ‘what’ of faith-based praxis.  
The spiritual resources any system of faith or belief can bring include communal activity such as prayer and worship, but also recognise that within the current sociological climate within the UK, these activities can take place on an individual level, outside the confines of institutional religion. It also recognises the importance of values and theological belief systems as forms of spiritual resource, but again, recognises that these can be expressed as personally constructed worldviews that borrow from a variety of sources and practice, many of which appear to lie outside the confines of institutional religion.  
The adjective ‘spiritual’ we are therefore suggesting is in close dialogue with formal, institutionalised religious activity (indeed some faith traditions would find this a false dichotomy) but can also express that growing area of belief and activity that overlaps with, but also occasionally subsumes, the ‘religious’ in more existential and holistic epistemologies and worldviews. 
Definitions of religion have often had a labelling approach, seeking to name religion in order that it might be categorised, organised and sorted. The definitions arising from such attempts tend to be unsatisfactory and fall into one of three types: essentialist, substantialist, or functionalist (Kunin & Miles-Watson 2006: 3).  An essentialist definition attempts to highlight one element that is both unique to religion and yet common to all true religions.  A good example of this kind of approach is Rudolf Otto’s classic definition, which suggests that all religion is based upon the experience of the holy (1923: 4).  A substantialist definition claims to be more empirical as it looks across a range of religions at what the common factors are and suggests that this is the essential substance of all known religions and therefore the key element to religion. A good example of this approach is the work of Milfred Spiro who argues that all religion is based around a belief in the supernatural (1966: 91).  A functionalist definition is perhaps the most useful of the three for this research as it explores how religions function in the world.

All of these approaches have well catalogued problems which have already been summarised elsewhere (Kunin 2003).  However, it is surely by looking at how religion functions as a social system in the world that we can gain our most useful understanding and definition of it. This is particularly the case if our interest is to engage in social scientific research into religion and it can be readily seen how such an approach best lends itself to research into the added value that religion can bring to society.  However, classical functionalist definitions fall somewhat short of the mark due to their focus on how religion helps people cope with life, which leads them to overlook that religion plays an important role in how people conceive life (Geertz 1968: 93). Theorists like Malinowski focus too much on the practical nature of outward religious forms, whereas theorists such as Otto focus almost exclusively on inward spiritual life.  However, Geertz seems to offer a third way with his symbolic definition, which suggests that a true understanding of religion starts with the realisation that it is a symbolic system by which both outward life is guided and inward life is ordered (1968: 95).

Perhaps the most famous discussion Geertz presents on how to define religion is his article on ‘Religion as a Cultural System’ (2002). Here Geertz clearly defines religion as:

(1) A system of symbols which acts to (2) establish powerful, pervasive, and long lasting moods and motivations in men (sic) by (3) formulating conceptions of a general order of  existence and (4) clothing these perceptions with such an aura of factuality that (5) the moods and motivations seem uniquely realistic (2002: 63).

In his article Geertz caries out a detailed commentary on the five points of his definition (2002: 63-81) which it is not our intention to repeat here. Nor do we intend to repeat the content of his arguments about religion that can be found elsewhere (1963). Furthermore while we are aware of several problems with Geertz’s more expanded writings on religion (Asad 2002: 117-120, Varisco 2005: 33-46, et al) we do not intend to engage with those criticisms here. We simply wish to present this definition as a useful way of drawing together the various arguments about the relationship between religion and secularism that emerge in the following review. 
One useful consequence of Geertz’s definition of religion is that an obvious definition of spirituality emerges implicitly from it. For if religion is the way that spiritual impulses are confirmed, strengthened and communalised then spirituality is the set of predispositions that both form religious experience and are formed by it.
We also acknowledge the large range of American literatures on religious praxis in civil society, and empirical studies into the nature and efficacy of religion on public life. We have chosen for the sake of manageability, to focus on those parts of the literature that specifically refer to ideas of capital in respect of understanding the contribution and impact of faith on American civil society, and allude to other parts of the literature that speak of this impact, but use other forms of discourse or analysis.

Section 1 - Social capital theory and its impact on understanding faith-based engagement in civil society
The significance of the concept of social capital

The concept that lies at the core of this literature review is the increasingly debated theory of social capital.  The juxtaposition of the two words social and capital suggests that there is a connection between them and much has been written over the last twenty years that has focused on the possible attachment of economic or measurable value (as indicated by the word ‘capital’) to social relationships. Does social capital produce a return in some way for those who invest in it, thus acting as some form of security that can be withdrawn either quickly in the present or at some point in the future when hardship or necessity demand?

Field (2002) has identified three schools of thought within social capital theory that develop understandings about the relationship between social relationships and forms of capital. These schools of thought are associated with the names of three key exponents – Pierre Bourdieu, James Coleman and Robert Putnam. It is important to rehearse the arguments of these thinkers in order to locate the position of faith groups within civil society, as well as raising strategic questions as to where faith-based public activity should be located in the future. But before we do that, we outline the growth in the significance of the concept of social capital itself. 
Commentators (see Putnam 2000, Herbert 2003, Farr 2004) detected the re-emergence of the theory in the late 1980s to the present point of ubiquity within sociological and political discourses. Key exponents of the concept during its re-emergence are Loury (1987), Coleman (1988), Woolcock (1988) and Bourdieu (1992). The concept’s current predominance is traced by most commentators to the work of Robert Putnam and in particular his book Bowling Alone: the collapse and revival of American community (2000) which in the words of one reviewer ‘has made its way from ... academic venues [such] as the Journal of Democracy ... to mass outlets as People Magazine, Cooking Light and the World Wide Web (Farr, 2004: 7). In that book, Putnam condenses existing theories into an accessible exposition that focuses on the more associational elements of the concept. Farr summarises the virtuous cycle of relationships creating desired social outcomes described by Putnam; ‘... social capital is complexly conceptualised as the network of associations, activities or relations that bind people together as a community via certain norms and psychological capacities, notably trust, which are essential for civil society and productive of future collective action or goods in the manner of other forms of capital’ (Farr, 2004: 9). 

Putnam traces the concept of social capital back to an obscure source, namely the writings of L.J.Hanifan, a rural educator and schools’ inspector from West Virginia. In 1916, he published an article in Annals of the American Academy of Political and Social Science extolling the successful attempts of a poor rural community to create ‘social capital’ through the strategic use of its local school and educational programmes. He characterised the socio-economic context of West Virginia at the time as containing ‘deplorable’ school conditions, ‘inequalities of wealth’ arising from industrial as well as rural employment conditions, and segregation and lack of educational opportunity of ‘Negro Youth’ (quoted Farr, 2004: 12). The local school addressed these socio-economic polarities by organising local audits of migration and land stewardship as the basis for communal action, peer-led adult education classes and the deployment of elders in educating youngsters. In his description of social capital Hanifan emphasises that he is not describing  ‘real estate, personal property or cold cash’, but rather that which ‘makes these tangible substances count most in people’s daily lives:  namely goodwill, fellowship, mutual sympathy and social intercourse’. In proposing the school as ‘the logical center’ in the community where these social goods can be produced, Hanifan makes the explicit link between economic and social capitals as a form of investment in the future. ‘In community building as in business organisation and expansion there must be an accumulation of capital before constructive work can be done’ (Hanifan, 1916, quoted Farr, 2004: 11).

Farr traces Hanifan’s use of social capital language back even further to the influential American philosopher and educator John Dewey. In 1900, Dewey critiqued the methods used to teach the three Rs, urging educationists to see the mind as a function of ‘social life’ rather than a ‘mechanically drilled’ individual entity. ‘They (reading, writing, arithmetic) represent the tools which society has evolved ... as the instruments of its intellectual pursuits. They also represent keys which will unlock to the child the wealth of social capital which lies beyond the possible range of his limited individual experience’ (Dewey, 1900).

Farr makes further linkages from Dewey to the work of Edward Bellamy, in particular his Utopian novel, Looking Backward, written in 1897. It envisaged by the year 2000 a society in which a peaceful revolution ended private capitalism and brought economic and social wealth to everyone in the form of health, education, culture, association and personal liberty. Key to this vision is the idea of the social fund, which is the total accumulated wealth of society created by the head and hands of all labourers minus basic living costs. In the novel, the young capitalist, Julian West awakes in the year 2000 and says to Dr Leete, his host and guide. ‘I like the idea of the social fund immensely! It makes me understand ... the completeness with which you have outgrown the wages notion which ... was fundamental to all economic thought in my day. It is because you are accustomed to regarding the social capital rather than your day-to-day exertions as the main source of your wealth’ (Bellamy 1897: 90).

This concept of social fund as social capital is one that resonates powerfully within political economy. Political economists referring to the term from the mid-nineteenth century onwards include Alfred Marshall, Henry Sidgwick, John Bates Clark and Karl Marx. For them, the concept of social capital reflected a rebalancing within classical economics of the ‘wage-fund doctrine’ by recognising the value of collective labour to the nation in the form of infrastructure such as buildings and roads, but also human skill and ability and the importance of social education. This recognition of the significance of economic change, including as economic capital, is of profound importance and plays a major part both in wider social change and in the changing nature of social capital (e.g. Offer, 2006, Putnam, 2000).

The key voices in the social capital debate: Bourdieu, Coleman and Putnam

Pierre Bourdieu (1930 – 2002)

Bourdieu’s thinking emerges from a European perspective, and is based on neo-Marxist social class analysis which consistently highlights the entrenched inequality of French society upon which he based his understandings of social capital. According to his theory, one’s place in society depended on how much capital (or assets) each person can command, with those with the most capital having most power and influence within the social field (i.e. the elite). Bourdieu observed that the most obvious form of capital is economic, but those with most money also have other forms of capital at their disposal which reinforce their pre-eminent position. For example cultural capital is anything in one’s history which allows you (in Bourdieu’s terminology) to have access to  ‘a form of knowledge, an internalized code or a cognitive acquisition which equips the social agent [i.e. the citizen]with empathy towards, appreciation for, or competence in deciphering cultural relations and cultural artefacts’ (Bourdieu, 1983). Cultural capital is thus intimately linked to education and the ability it gives you to understand, contribute, and even dictate, the cultural norms and values of your society. This ability places a person at a considerable advantage over those who are merely the consumers of culture, or whose experience is deemed not to be of social or cultural worth (see further discussion below). 
Cultural capital is therefore the language of the elite and the ability to use and understand the correct cultural references means that you remain within the orbit of the elite. Thus Bourdieu observed for example, how some French middle classes sacrificed their financial capital to send their children to expensive private schools so that they could acquire the necessary cultural capital to leapfrog over others into the elite circles of power and influence. Within this understanding of society therefore, social capital is that set of relationships which ‘supports’ cultural capital – it is ‘a capital of honourability and respectability’ which is often indispensable if one desires to attract clients from socially important positions and which may serve as currency, for instance, in a political career (Bourdieu, 1997: 503). Membership of golf clubs was for Bourdieu one of the key indicators of social capital, along with cruises, dinner parties and the ability to appreciate Bach.
Bourdieu has been criticised for his rather old-fashioned and individualistic understanding of social capital. There is little space for the role of collective actors in this view – social connections are cultivated by individuals in order to maintain their superiority so associational life is a means to an end. However, there is a growing consensus that his concept of social capital, and the way it can mask power and collude with existing power structures and inequalities rather than resolving or challenging them, is an important corrective to more benign and less critical understandings of social capital (see below).

Bourdieu’s concept of social capital fits into his wider social theory and in particular it compliments his notion of the habitus. The habitus stands in between the theoretical structures and the every day action of life (Harker 2000: 167).  It draws its values from our cultural history; yet is not static and as agents move through and across the field of living they will incorporate into the habitus the values and imperatives that they encounter (ibid.).  The habitus is durable, yet it will change given sufficient time; it is not immutable and can mutate.  Thus, the habitus is not a reflection of an algebraic logic conditioned by the brain, it is something which arises as a result of acting in the world (Harker 2000: 168).  These actions, when observed to follow regularity within a given group, can be said to be a regular occurrence; but they are not rules, for they need not always occur (Bourdieu 1992: 53).  The habitus is not divorced from history, but is itself a product of a community’s history that will in turn shape and form new histories (Bourdieu 1992: 54).  The habitus also mediates between ‘the individual, the subjective, is social and collective. The habitus is socialized subjectivity, a historic transcendental, whose schemes of perception and appreciation... are the product of collective and individual history’ (2005: 211).

This dynamic reciprocal process of movement between the classified and the classifier is for Bourdieu hierarchically ordered, which is to say that ‘taste classifies, and it classifies the classifier’ (1984: 6).  Thus, for Bourdieu, cultural capital is a matter of disposition, not just acquisition (1993: 215-37). However, since the process (and by extension potentially the hierarchy) is dynamic and not static it is not simply enough to be able to know the taste that legitimises position but to also act to ensure the continuity of a beneficial clasificationary system (Bourdieu 2005: 194). Because the elite have invested time and money in the cultural capital they hold it is important that they ensure the value of their stock does not diminish and preferably that it grows. For Bourdieu this plays out the same way in the field of religion as it does in art: religious power is measured by the ability ‘to modify, in a deep and lasting fashion the practice and world-view of lay people’ (Bourdieu 1987: 127).
As Veerter (2003) has recently pointed out this model seems to not sufficiently recognise the input that the laity have and it is left to post-Bourdieuian writers to note that as the lay people become increasingly inculcated into the dominant habitus, they too must gain a degree of increased religious or spiritual capital which it is then also in their interests to protect (2003: 158). Veerter also usefully develops several other areas of Bourdieu’s thought on capital by explicitly linking his general comments on cultural and symbolic power with his more restricted comments on religious capital and exploring how they play out in a globalised setting with a seemingly ‘free market’ of religious stock (Veerter 2003: 165-170).
In Bourdieu’s original model, religious affiliation is not so much freely chosen as determined by geographical and cultural surroundings (Veerter 2003: 165). However, as early as the 19th century, writers such as De Toqueville (1945) were suggesting that in the West religious affiliation has as much to do with rational choice as cultural context.  This is a potential problem for Bourdieu’s model in which religious inculcation is part of the wider social process of the formation and maintenance of the dominant habitus. How can we square the idea that people freely choose their own religious affiliation and spiritual path with Bourdieu’s concept that individual preferences have more to do with socialisation than rational consideration? Veerter’s argument is that in reality religious choice, at least on the structural level, is something of a ‘chimera’ (Veerter 2003: 165). What occurs is that local forms of any given religious affiliation (which consist of converts rather than immigrants) are at the structural level identical to the dominant religious tradition; they are merely the same structural systems in different clothing. ‘Indeed, even those who thought that they were pursuing a radically alternate course – by converting to Buddhism  for example- tend to cast their new faith in the mould of traditions from which they had converted’ (ibid.)
The value of converting to alternative and new age religions lies not in their ability to offer competing structural systems so much as their value as a comparatively scare commodity. It is a general economic principle that the more a market is flooded with stock the less its value, and the rarer the stock is the more it is valued. Thus, by investing time in accruing religious and spiritual capital in a rare stock the convert gains something of particularly high value. Veerter demonstrates that the higher value of the stock of the religious capital is balanced by the fact that a greater investment of time is needed to accrue minority religious capital than that of the dominant religion (Veerter 2003: 166-167). Thus when the novelist Aldous Huxley converted to a form of Vedanta, his status among his peers was augmented; however in order to become a vedanta initiate Isherwood has suggested that it is necessary to ‘move to an ashram, submit… to a guru, purchase the necessary supplies, learn Sanskrit and Hatha Yoga, spend long tracts of time meditating, chanting and fasting… and abandon a vigorous erotic life in favour of celibacy’ (Veerter 2003: 167).  This is contrasted, in Veerter’s thought, to the average investment necessary to accrue religious capital in the dominant religion, which is not as demanding (ibid.). 
James Coleman (1926 – 1995)

James Coleman provides an important counterpoint to Bourdieu’s elitist-based theories by showing that social capital is available to poorer groups within society.  For example, he discovered the enhanced academic and behavioural performance of pupils who attended Catholic-run schools in marginalised communities and concluded that in this case, it was the norms of the community upon parents and pupils which functioned to endorse the teacher’s expectations which created a virtuous cycle of capital enhancement. Like Bourdieu, he was very interested in the ways that education impinged on the life chances of children into adulthood. Thus as well as norms (see above) he describes social capital as ‘[the norms], the social networks and relationships between adults and children that are of value for the child’s growing up… Social capital exists within the family, but also outside the family, in the community’ (Coleman, 1990: 334 – quoted Field, 2003: 24). Social capital is therefore of value not only for acquiring social and cultural credentials (see Bourdieu) but also for the cognitive development and evolution of a secure self-identity within children.
There are two interrelated key concepts associated with Coleman’s understanding of social capital. One is human capital theory, which was developed in the 1960s by American economist Gary Becker who undertook observations of the behaviour of human households in the United States within a framework of economic analysis – i.e. by viewing households as quasi-firms engaged in production of household commodities. He concluded that productive skills learned within the home can have wider application within the economy, and defined this enhancing of human skills as ‘human capital’ (Becker: 1964). He went on to show that those businesses which retained a competitive advantage had made the strategic decision to invest in human capital as well as purchasing physical capital such as equipment and premises; i.e. training and nurturing of their workforce to ensure high job satisfaction and therefore high and flexible productivity.

The other concept associated with Coleman’s work is rational choice theory which shares with classical economics a belief that all behaviour results from individuals pursuing their own interests, regardless of the fate of others. Coleman used social capital theory therefore to explain how people manage to co-operate within a society which is little more than an aggregation of social systems of individual behaviour. For him, it is the relationships within a structure that create capital by helping ‘to establish obligations and expectations between actors, building the trustworthiness of the social environment, opening channels for information and setting norms that endorse particular forms of behaviour while imposing sanctions on would-be free riders’ (Coleman, 1988;102-4, quoted Field, 2002:  24). This social capital derived from relationships is therefore almost ‘a by-product of activities engaged in for other purposes’ (Coleman, 1994: 312). This is a rather laissez-faire economic model of seeing how social capital is produced, based on the pursuit of individual needs and aspirations (akin to the ‘invisible hand’ theory of Adam Smith). 

Nevertheless, Coleman believed that certain social structures were more likely than others to facilitate the production of social capital. We have already seen the predominance he gives to families (in his terms, the ‘primordial form’ of social organisation) and certain types of school. One example of ‘constructed’ (as opposed to primordial or natural) form of organisation is the church, which is particularly good at producing closure (i.e. dense and overlapping) of networks, especially at the inter-generational level. ‘Religious organisations are among the few remaining organisations in society beyond the family that cross generations. Thus they are among the few in which the social capital of an adult community is available to children and youth’ (Coleman, 1990: 336).

Towards the end his life Coleman noted with increasing alarm the social demise of these institutions such as family and church. This has been criticised by those who see a nostalgic and conservative emphasis on the role of the family, school and church and who think he overrates the benefits of closed networks as compared to looser and more associational forms of social relationship. He is also criticised for being blind to other motives as to why people would want to associate with each other than on the basis of rational choice theory.

Robert Putnam (b.1941)
Robert Putnam is one of the most influential of social capital theorists due mainly to the success of his book Bowling Alone – the collapse and revival of American community (2000) which is written in an accessible style as a ‘whodunit’. The ‘corpse on the floor’ is American civil society, and the mystery to be solved is which one out of number of culprits including generational change, urban sprawl, mobility and increased demands of work is responsible for its death. The answer is that they all have a hand in it, but the main ‘culprit’ is the rise of television and associated home-based entertainment and communication systems because of their emphasis on personal or solitary consumption. Putnam, coming from a political science background, goes back to a tradition that can be traced back to the French political philosopher Alexis de Tocqueville in the nineteenth century who connected the success of emerging American democracy (federal, egalitarian, post-aristocratic) to the associations that formed around church and civic life in the emerging American towns that had grown from original pioneer settlements. 
Putnam suggests that the ‘de Tocquevillian’ foundation stone of democracy in the US is starting to crumble. His empirical observations based on hundreds of sources of data shows a steady decline in American associations since the 1960s – bowling clubs, trades unions, the family, PTAs. The church is also declining (albeit) at a slower rate, but Putnam still sees churches as the main repository of social capital and therefore a highly significant incubator for volunteering and civic leadership skills (Putnam, 2000: 66). This correlates with earlier research he did into the relative vibrancy and economic wealth of civil society in northern Italy as compared to the south. This he attributed to the horizontal forms of relationship and partnership fostered by the tradition of the medieval guilds within the largely autonomous and self-regulating city states that existed in the north. By contrast, suspicious and fractious relationships between government and civil society in the south of Italy which was impacting on the economic growth of those regions, was attributed to the more vertical relationship created by Norman autocracy which has persisted into the modern era with the ongoing influence on society of the institutional Catholic church. Thus the role of institutional religion is of prime significance to him in the furtherance or otherwise of social capital. 

Putnam’s definitions of social capital overlap with those of Coleman, with its emphasis on ‘norms, networks and relationships’ (see above). In earlier writing he shares Colman’s emphasis that social capital inheres in and is for the benefit of individuals; ‘by social capital I mean features of social life – networks, norms and trust that enable participants to act together more effectively to pursue shared objectives’ (Putnam 1996: 56). Later on, as a result of his empirical work in the US, he locates the value of social capital in social networks – the value of which affects the productivity of individuals and groups (Putnam, 2000: 18/19). Thus he can prove that societies or neighbourhoods with high levels of social capital also have lower mortality rates, lower crime and fear of crime, higher educational results, better health and mental health, higher instances of volunteering and democratic voting etc. 

One key way he develops his social capital theory is to identify two basic types: bonding (or exclusive) social capital is a dense layering of norms and trust that is found in homogenous groups and tends to reinforce exclusivity and homogeneity. Bonding capital ‘undergirds reciprocity and mobilises solidarity’ and acts as a ‘kind of sociological superglue’ in maintaining strong in-group loyalty and promoting robust identity (Putnam, 2000: 25). Bridging (or inclusive) social capital occurs when individuals or groups manage to form linkages with groups different to themselves (i.e. heterogeneous relationships), thus creating new spaces where power, information and communication can be shared. Putnam claims that societies need this form of social capital to enhance productivity, creativity, new learning and diversity within society which would otherwise remain in fragmented and distinctive groupings. Thus he refers to bridging social capital as a form of ‘sociological WD 40’ (Putnam, 2000: 25). Other commentators have referred to these distinctive kinds of capital as ‘getting by’ and ‘getting ahead’ respectively. 

Putnam’s original distinctions were later expanded by Michael Woolcock (2001) who added a third form of social capital – linking capital which specifically addresses the power differentials within society and allows more marginal groups to link with the resources of more powerful groups (i.e. capital, information, knowledge, secondments) as a way of reducing the inherent deficits of influence in civil society. One could argue that Woolcock’s third category attempts to meet some of the critiques of social capital raised by Bourdieu’s analysis. Certainly a substantial criticism of Putnam’s reading is that it tends to oversimplify and overstate the beneficial aspects of civil society at the expense of proper analyses of the causes of social inequality and a proper recognition of the dark side of community (e.g. Briggs, 2004, Rothstein, 2005).
Other literature pointing out the potential shortcomings of bonding social capital within urban and ethnic groups (and which faith groups are capable of exhibiting as much as any other network or group/institution) includes the four-fold critique of Quibria (2003). These include: 

· Exclusion – the network/group reinforces its homogeneity by excluding those outside the network.

· Dependency – a close-knit group can dilute personal incentives to work hard because of the strong networks of welfare it contains.

· Mediocrity – Networks and groups can impose strict conformity thus curtailing individual freedoms and creativity thus creating a pressure to succumb to mediocrity.

· Negative norms – networks and groups can often establish negative norms and values that are self-reinforcing. (e.g. teenage pregnancy or drug dependency)

The second critique in this list is reinforced by research from Portes (1998) who discovered the ‘free riding’ problem in poor and ethnic communities with high levels of solidarity, as less-diligent members impose extra demands on those who are more entrepreneurial.

Other types of capital relevant to the debate on religious and spiritual capital
Human capital 

Whilst social capital will be a central theoretical construct underpinning this research, it is important to acknowledge other concepts of capital it will engage with.

For example, human capital is a concept closely associated with the work of the economist Gary Becker. In the 1960s he grounded observations of the behaviour of human households in the United States within a framework of economic analysis by viewing households as quasi-firms engaged in production of household commodities. He concluded that productive skills learned within the home can have wider application within the economy, and defined this enhancing of human skills as ‘human capital’ (Becker: 1964). Numerous studies have shown that where investment in human capital is poor, economic output is poor because low levels of health, education and training in new technologies hamper it. 

Cultural capital 

As we have already seen, Pierre Bourdieu understood an individual’s cultural history as anything that gives them an advantage or disadvantage in certain situations. Thus cultural capital is ‘a form of knowledge, an internalized code or a cognitive acquisition which equips the social agent with empathy towards, appreciation for, or competence in deciphering cultural relations and cultural artefacts’ (Bourdieu, 1983). The acquisition of cultural capital is accomplished through a long process of education by peers and family members, and through social institutions. Cultural capital acts in similar ways to other forms of capital reinforcing control over understandings and definitions of culture held by the elite over and against populist traditions. For example, Bourdieu and Passeron (1973) use the concept of situational restraint to show how the working classes are systematically blamed for their relative failure within the education system. This understanding in turn links to the concept of cultural reproduction to describe the ways in which the education system (for example) helps perpetuate socio-economic inequalities across generations and neighbourhoods. 

We now move on to an examination of how social capital theory is being used to describe and analyse the contributions of the faith sector to civil society.

Section 2 – The growth in interest in faith and spirituality

This section reflects upon the growing inter-disciplinary interest and concern in the identity and role of faith groups in modern public life. This growth is reflected in both European and North American contexts, as well as numerous projects researching this field globally (e.g. from  Nicaragua and Poland – see Demerath, 1992).
Much of this research, emerging from the mid-1990s onwards, emphasises the benefits of belonging to religious communities in relation to increased rates of individual well-being or increased social status (Layard 2005, Putnam, 2000, Bourdieu, 1991) or the role of religion in promoting value systems and communally-based opportunities via volunteering and participation have all been noted (see Putnam, 2000, Wilson and Janoski, 1995, Stark and Finke, 2000, Gill, 1999, Lukka et al. 2003, Smidt, 2004). 

However since 9/11 and subsequent events such as 7/7, interest has focused on the impact of uncivil as well as civil religion in public life. Within the UK, the political debate has homed in on the connection between faith and social cohesion. Previously held assumptions that faith groups are automatically sources of bridging social capital are being revised into more sophisticated and nuanced understandings of the potential for faith groups to provide bonding social capital at the apparent expense of co-operation or engagement with wider society (Furbey and Macey, 2005, Smith 2003, Baker and Skinner 2006).  There is also increased interest in recovering the complex relationship between religions and economics first discerned by Adam Smith and Max Weber (see Atherton and Skinner, 2007), part of a wider interdisciplinary discourse uncovering the growing significance of faith ranging from government policy (Lowndes and Chapman, 2005, Home Office, 2004) to the nature of the postcolonial, postsecular global society (Sandercock, 1998, 2003). 

Moving away from what some commentators have described as ‘furious religion’ (Forrester, 2005) or at least ‘dissonant’ faith-based engagements (Baker and Skinner, 2006: 9), there have been simultaneous research efforts to locate the significance of the growth of non-conventional spiritualities and alternative forms of belief. These are linked to renewed social consensuses regarding the importance of the happiness and well-being agenda (Layard, 2005) as well as the environmental and ecological agendas. For discussion of these shifts within the UK see Davie, Heelas and Woodhead (2003).

We now move into a more detailed analysis of the literature reflecting specifically on the emerging use of concepts such as spiritual, religious and religious social capital within the US and UK to describe the overlapping but distinctive contribution of faiths to social capital in civil society. This analysis will be divided into the following sections:
a)
Perspectives of spiritual capital (US)
b) 
Perspectives of religious capital (US)

c) 
Perspectives on religious social capital (US)

d) 
Perspectives of religious and spiritual capital (UK)

2 a) US perspectives

A recent literature review for the Metanexus Institute by Iannaccone and Klick, (see below - 2003) placed religious capital at the bottom of a typology of five capitals. Spiritual capital is a superset of religious capital and a subset of human, social and cultural capitals (see definitions above). 
Spiritual capital 

Iannaccone reflects that the term lacks any clear definition; ‘a catchy phrase – a linguistic union of the academically-respectable concept of capital and the vague but popular notion of spirituality’ (2003: 2). It blurs the traditional distinctions between ‘religious’ and ‘secular’. In his opinion, ‘spirituality’ sidesteps negative images frequently associated with institutionalised religion. However, the term is also elastic and popular enough to apply to existing traditional religions, new religions, and a range of non-religious activities deemed virtuous and therapeutic. There is an important distinction between spirituality and religiosity, i.e. seventy-five per cent of Americans say they are religious, while ninety per cent (including nearly all religious people) say they are spiritual. Iannaccone and Klick conclude,  ‘Most people who describe themselves as spiritual but not religious are merely less religious – i.e. they attend church less often and are less sure of their beliefs than those who describe themselves as both’ (2003: 2). Their literature review was part of a $3 million Templeton Foundation research programme directed by the Metanexus Institute into spiritual capital. The programme assumes spiritual capital to be ‘construed to refer to that aspect of social capital linked with religion and/or spirituality...spiritual capital might be a subset of social capital.’ The working definition the programme adopts of spiritual capital is: ‘The effects of spiritual and religious practices, beliefs, networks and institutions that have a measurable impact on individuals, communities and societies’ (Metanexus, 2003).

The Spiritual Capital Research Network established by the Metanexus Institute to develop the programme mentioned above includes other contributions by Berger and Hefner and Woodberry (all 2003). 
Woodberry sees spiritual capital ‘as the resources that are created or people have access to when people invest in religion as religion’ (p.2). He is keen to locate this resource within a relationship with God and the faith-based activity that precisely emphasises and actualises that relationship, thus making religious groups more than just social clubs. In this way one can therefore see spiritual capital as a resource that people draw upon to meet challenges in their lives – for example, sickness, political oppression, ethical choices or social problems. Religious organisations are also sources of moral teachings and religious experiences which may motivate, channel and strengthen people to reach particular ends or outcomes that justify their investment in religious capital. There are many economic and political outcomes (both positive and negative) that flow from these investments in spiritual capital, but Woodberry is keen to pause and consider the added value belief and practices associated with that belief (for example the Christian Eucharist) bring to wider civil society. These beliefs can sometimes also be counter-intuitive to other forms of profit-based capital (for example the concept of losing or dying to oneself in order to gain spiritual reward) and it is important to recognise that different groups invest spiritual capital in different ways,  thus raising challenges as to how to measure the impact of spiritual capital. 

In their paper entitled, Social, Human and Spiritual Capital in Economic Development Berger and Hefner refer to spiritual capital as a sub-species of social capital, ‘referring to the power, influence, knowledge and dispositions created by participation in a particular religious tradition’ (Berger and Hefner, 2003: 3).Like Layard, they posit their interest in the role of religion in economics (and culture) with reference to the resurgence of religions all over the world, but especially Islam. They point out that different religions generate different types of spiritual capital at different phases on their development – thus for example in Islam, Muslims prior to the 1960s were ‘casual about their profession of faith’ and secular-nationalist or socialist regimes dominated most countries’ political landscape. During the 1970s and 80s, the Muslim world witnessed the increase in mosques and madrasas, pilgrimages to Mecca and Islamic publishing. The groundwork for this Muslim religious revival was paradoxically a by-product of increased mass education by secular-nationalist governments in the 1950s and 60s. These education programmes gave people who had never had the opportunity to study in a madrasa the chance to learn the fundamentals of their faith and thus assert their right to interpret their faith for themselves.  This combined with growing urbanisation of Muslim countries has led to a radical pluralisation and shifting of religious authority in the Muslim world, much of it focusing on the plight and demands of the more marginalised communities. 

This shift to more pious expressions of Islam has however, been channelled for political ends by certain networks and individuals. Some parts of the Muslim world have claimed that Islam’s spiritual capital is compatible with democracy and modern markets. Others have responded in the precisely opposite way, calling for a democracy-denying and economically-stifling form of theocracy. Berger and Hefner therefore remind us that spiritual capital can be both helpful but also inimical to economic development. To that end, Berger proposes as part of the Metanexus programme into Spiritual Capital, a series of comparative studies of spiritual capital cross cultures, using the skill ands expertise of ISEC (Institute for the Study of Economic Culture, University of Boston – also known as CURA – Institute on Culture, Religion and World Affairs). ISEC has over twenty years of experience investigating the role of religion and spiritual capital in modern capitalism, politics and social life. Its influence can be seen in the choice of large scale projects currently being carried out under the Metanexus programme. These include: 
· The Role of Religion in the Economic Performance of Civilisations (Timur Kuran)
· Project on Religion and Economic Change (Robert Woodberry)

The significance of this growing literature on the links between spiritual and economic capital makes our Leverhulme research a timely addition to the debate and means that the definitional clarity of the terms religious and spiritual capital that this research is seeks to achieve will be able to make a foundational contribution to a growing debate.

2 b)  Religious capital in the US 
As well as spiritual capital, the present debate about the role and identity of faith groups in public life is also being expressed in terms of religious capital. As we have already identified, a significant exponent, Pierre Bourdieu (1983), sees religious capital functioning in a similar way to cultural capital, i.e. institutionalised specialists guard and maintain a ‘deliberately organised corpus of secret … knowledge’. These specialists are socially recognised by laity who develop the habits and ways of thinking required by the religion in question (known as a habitus). Both religious and cultural capital fields are thus dynamic but also potentially closed systems where class distinctions continuously and objectively reproduce themselves ad infinitum.

Larry Iannaccone (1988) sees religious capital as an extension of the human capital model (see above). Religious capital is made up of patterns of beliefs and behaviour repeated over the life-cycle, between generations and among family and friends. There is empirical evidence to show that peoples’ past experiences (especially religious upbringing) heavily influence current beliefs and behaviour. According to Iannaccone, one accumulates religious capital as a by-product of religious activity. Essentially, Iannaccone’s methodology is to apply an economic model to analyse religious experience. He does not extrapolate how this can be transferred to the social and cultural dimension. Stark and Finke (2000) have attempted to this more recently as has Smidt (2004).

2 c) Religious Social capital

A third concept to describe faith-based contributions to social capital occurs regularly in a book of essays entitled Religion as Social Capital edited by Corwen Smidt (2004). Within descriptions of how religious life impacts on various aspects of American society, the concept of ‘religious social capital’ is used throughout. At no point is a concise definition of the term offered, but Smidt concludes, ‘This volume [focuses] on a particular kind of social capital – social capital that is tied to religious life – and the kinds of consequences that flow from its presence ... Together these chapters have helped to enhance our understanding of the complexity and richness of the interplay among religion, social capital and democratic life’ (Smidt, 2004: 211). The book also contains a useful summary of five ways in which religious social capital differs from general social capital within an American context. These include: 
· Higher quantities than other forms of social capital due to the prevalence of American churches in civil society – it is alleged that religious affiliations account for half of all US social capital (see Bunting, 2007: 2).

· May be more durable because of the motivations that religious people bring. 
· Has a wider range which is reflected in the diversity of American congregations.
· Norms of trust and reciprocity developed in congregations are transferred into sustainable social capital in the wider community.
· Confers advantageous forms of capacity building (skills sets/confidence building etc.) for individuals not usually available within wider American society.
2 d) Spiritual, Religious and Faithful capital within the UK 

Understanding the impact of faith-based contributions on civil society in terms of social capital theory is still in its infancy in the UK. For example, the William Temple Foundation’s three-year research programme, Regenerating Communities: a theological and strategic critique (2002-5) examined the engagement of nine church-based communities with rapid urban and social change in three Manchester neighbourhoods. It concluded that the diverse methods of engagement and theological identities which motivated and inspired these communities should be separated into two distinct but intimately-linked forms of capital – spiritual and religious capital (Baker and Skinner, 2006). Spiritual capital energises religious capital by providing a theological identity and worshipping tradition, but also a value system, moral vision and a basis of faith. Spiritual capital is often embedded locally within faith groups but also expressed in the lives of individuals. Religious capital is the practical contribution to local and national life made by faith groups (Baker and Skinner, 2006: 9). These concepts were an acknowledged influence on the recent national briefing report entitled Faithful Cities: a call for celebration, vision and justice produced by the Commission on Urban Life and Faith (2006:3). Its concept of faithful capital refers to the two ‘distinguishing’ elements brought to the public realm by faith groups – namely their language (concepts such as ‘love’, ‘hope’, ‘judgement’,’ forgiveness’, ‘remembrance’ and ‘hospitality’) and their practices (such as ‘local rootedness’, ‘acceptance of failure’, ‘genuine participation and working together’) (2006: 3).

Section 3 - Related discourses on the impact of faith, religion and spirituality in the pubic domain
This section brings together a series of ideas from other areas of the related field of discourse on the public impact of faith, religion and spirituality which have potential bearing on the developing further the understanding of concepts of religious and spiritual capital. Related areas include: 

a) 
Prayer in volunteering.
b) 
Denominational difference in engagement in public life.
c) 
Identity vs. status-bridging capital.
d) 
Religion as generator of social capital – Church of Scotland.
e)
Spirituality and Healthcare (including mental health).
f)
Public policy on social cohesion and volunteering. 
g)
Faith and Economics – the Happiness and Well-being debate. 

h) 
Secular spiritual capital. 

3 a) The significance of prayer in volunteering

Prior to the Iannaccone and Klick’s 2003 review, the concept of spiritual capital had been used by Wuthnow (2000) who examined the promotion of forgiveness by religious groups. In a typology which measures what Wuthnow calls ‘personal capital’, four subsets of capital are identified: social capital, cultural capital, emotional capital and spiritual capital (which is identified as studying the bible, praying together, sharing problems through prayer, thanking God through prayer). The data showed that emotional and spiritual capital (as defined by Wuthnow) increased the odds ratio of helping to forgive someone and the experience of healing in a relationship.

It is worth noting that a small piece of American research which does not use these concepts of religious and spiritual capital directly. Ozorak (2003) conducted a study amongst 224 students in an American college testing the relationship between religious belief and motives for volunteering. The data presented a broad picture suggesting that women are more likely than men to be involved in voluntary work as a result of religious beliefs, but with the added dimension (only alluded to in the WTF research) of the practice of prayer as being significant for volunteering action. An interesting gender bifurcation appeared to occur,  with women in the survey citing ‘spiritual closeness’ to God through prayer as a motivating force of volunteering, whilst for men, it is the more formalised participation in prayer through ‘thanksgiving prayers’ that seemed more significant as a source of civil society participation. 
The link between private prayer and civil engagement is also suggested by a larger survey (based on the God and Society in North America Survey - 1996) by Loveland et al (2005) which attempts to discover a causal affect between private prayer and civic involvement. The research attempted to answer three hypotheses: 1) those who pray frequently, on average, belong to more types of voluntary associations than those who pray less often; 2) private prayer is significantly related to individuals joining associations which provide direct assistance (to needy individuals or groups), but not significantly related to party political or other types of associations; 3) the effect of prayer on civic participation (measured by voluntary membership of secular organisations) is enhanced by participation in religious voluntary associations (2005: 4)

The conclusions to the research analysis broadly confirmed these hypotheses. So for example, in relation to the first and third hypotheses, the number of membership types (e.g. organisations) belonged to increase fourfold for those who pray more than once a day and belong to a religious organisation compared to those who never pray  and don’t belong to a religious organisation (205: 9). As regards the second hypothesis, frequency of private prayer increases the likelihood of belonging to associations committed to the care of poor, elderly, disabled and young people, and association and  support groups (sometimes by a factor of 20%). However, private prayer failed ‘to reach standard levels of significance when used to predict these memberships’ (2005: 10). The research concludes ‘that religious behaviour contributes to a civic ethos. By encouraging concern for others, prayer lays a foundation upon which voluntary associations can be firmly developed’ (2005: 12).
An interesting fact to emerge from this report is that those who identify themselves as holding a literal belief in the Bible (i.e. those who agree strongly that ‘I feel the Bible is God’s word and is to be taken literally, word for word’) appeared to record 16% fewer membership types than those who do not believe the Bible is God’s literal word (2005: 8). A major short coming acknowledged by the report’s authors is that the data only records frequency of prayer. It is not able to measure the impact of the prayer content (what they call prayer’s ‘multiple dimensions’ – 2005: 12) on types and depth of civic engagement.
This research serves to remind us of the importance of locating activities associated with spiritual capital (such as prayer and worship) – not only in terms of frequency, but also content - within our research methodologies for Year Two.
3 b) Differences in economic and social impact due to denominational affiliation 

It was Putnam’s study of social capital in Italy which more recently alerted researchers of the significance of denominational factors, in that the economic development of the rural, Catholic dominated South was considerably poorer than the more urban North due to the difference in horizontal and vertical forms of social capital (see also Weber). Horizontal forms of capital (fostered since the rise of the mercantile societies in Renaissance cities of the North) make for more effective forms of democracy and economic development rather than those which areas till dependent or influenced by more vertical (or hierarchical and therefore less flexible) institutions, such as the Roman Catholic church. However these findings are challenged by more recent research from America, which suggests that when it comes to community empowerment (as modelled by the highly influential Industrial Areas Foundation founded by Saul Alinsky),  it was the Catholic parishes within Hispanic communities in Texas that proved the most resilient communities within which to develop effective community empowerment. This was due to the combination of authority and participation: the authority of bishops and priests provided legitimacy and encouragement for lay participation and support, some of whom in turn became lay leaders within parish neighbourhoods (Warren, 2003). 
An analysis of a much larger database (the World Values Survey) by Lam (2006) reveals that Protestant dominant countries have higher levels of membership of voluntary organisations than Catholic ones. This denominational variation needs to be seen in the context of earlier dataset research by Lam (2002) which showed a significant correlation between membership on a committee of a religious organisation, and the increased likelihood of membership in a voluntary association. 
3 c) Identity-bridging and status-bridging social capital 

Wuthnow (2002) used a large American Religion and Politics dataset to explore two distinct types of bridging social capital that exist within congregations; identity-bridging and status-bridging social capital. The research is predicated on the assumption that churches are spaces of interpersonal solidarity amongst broadly diverse rather than homogenous groups.  Identity-bridging is a form of horizontal relationship forming that bridges or spans across culturally defined differences (such as race, ethnicity, sexual orientation etc), thus attempting to move beyond a ‘them’ and ‘us’ situation. By contrast, status-bridging social capital refers ‘specifically to networks that span vertical arrangements of power, influence, wealth and prestige’ (2002: 670). In other words, those within congregations with less influence in civil scoiety can acquire greater influence and resources through their congregation-based connections with persons of higher status. Logistic regression analysis of the dataset (@5,600 sample size) shows that, whilst taking into account denominational and religious variables, as well as those relating to gender, ethnicity, occupation etc  a member of a congregation is more likely to create the opportunity for status-bridging capital. Wuthnow concludes that being able to say one’s ‘friend’ included an elected official was 1.6 times greater among members of congregations than among non members; 1.3 times if the ‘friend’ was a corporation executive and 1.24 times if the ‘friend’ was a wealthy person (2002: 678). This ability potentially to produce status-bridging as well as identity-bridging capital (and assuming that individuals put it towards the common good rather than simply using it for personal advancement) might explain why some religious organisations seem able to ‘punch above their weight’ when it comes to producing impacts within civil society (see Baker, 2006). 
3 d) Religion as generator of social capital – Church of Scotland
A survey of the over 400 Church of Scotland congregations by Flint and Kearns in 2004 attempted to assess the impact of that church in post-devolved Scottish civil society. The survey offered a rather mixed and non too-coherent picture. First, it noted the paradox of a declining institutional presence (as measured by falling church attendances and membership) coinciding with a growing political recognition, where churches and other faith groups in Scotland are perceived as primary developers of social capital in local communities, especially those subjected to neighbourhood renewal strategies. Second, the survey focused on the particularly pressing and unresolved issue within Scottish civil society that is reflected in the ongoing sectarianism between Protestant and Catholic communities. It is within this context that the survey looks at the simple typology of bonding and bridging types of social capital to assess whether or not churches are making a significant impact on the social-cohesiveness agenda. 
The report collated responses from the Church of Scotland ministers and congregations in which they described the nature and extent of their community engagement and the following trends were recorded:

· Congregations in urban and deprived areas were involved in a greater number of social capital-generating activities than congregations in rural or affluent areas.
· 60% of congregations reported the main focus of their activities to be member-oriented, whereas only 5% reported community activities as the main focus of their activity (although 20% overall said that community activity was as important as membership-focused activity). 

· Much of the social capital contributions that congregations make to local communities are generated by individual members’ participation in other (non-church) community organisations. Roughly 30 per cent of church members were members of other local organisations (usually charitable or voluntary organisations) compared with a national rate for volunteering in Scotland of roughly 20 per cent. Of those church members who were members of other local organisations, 40 per cent were office bearers, thus suggesting that they pay a prominent role in the institutional structure of their local communities.
· However, only one in eight were involved in strategic, political partnerships (i.e. local authorities). 

The report concludes that ‘a majority of congregations report their main focus to be member-orientated… [thus suggesting that] much of the social capital generated by congregations remains ‘bonded’ in nature. There may also be tensions within congregations in balancing bonding and bridging priorities and activities…the case studies revealed that more contentious projects, for example providing drug needle exchanges, may cause dissension within congregations’ (2004: 12).
This conclusion reflects an overall picture of a fragile sector slowly finding its way within a post-devolved, multi-cultural Scotland that is also increasingly secular, particularly in its governance structure.  As Flint and Kearns’  report says; ‘Supportive rhetoric is less prevalent in Scotland (compared to England), either in the pronouncements of Executive ministers or in policy documents such as the Executive’s recent Community Regeneration Statement (2002) which makes no explicit reference to faith groups.’(2004: 2)
The contribution of this report for the religious and spiritual capital debate is the important suggestion that spiritual capital, as well as being an energising element for religious capital, can also be an inhibiting factor if the pastoral action required for the church congregation to play a more prominent part within civil society is perceived as too radical, ‘political’ or controversial when set against theological values or principles. 

3 e) Spirituality and health care  
Faith based organisations have an established tradition of healthcare provision and until comparatively recently health care in most societies was the domain of religious specialists. As we enter a new millennium it is therefore apt to question what faith based organisations have to offer in terms of public health provision; beyond this, we may consider what the social contribution is (with regards to improving the health and wellbeing of each other and the wider community) of  members of one or more religious organisations? What role do the spiritual beliefs of health care service providers’ play in their health care provision? Should the spiritual needs of individuals be seen as a serious healthcare need? Can we cater for people’s spiritual wellbeing using a model derived from modern medicine? Do we need to embrace more spiritually grounded models, which have their origin in a wider network of religious beliefs? 

Quantitative measures of religious impact on healthcare – positive correlations

All of these questions are tied together, directly or indirectly, by the concepts of religious and spiritual capital. For, while few studies on the added value that religious individuals, groups and outlooks bring to healthcare, happiness and healing are explicitly framed in the terms of capital, many of the extant studies can be usefully fed directly into the model.  When looked at in this way there is a remarkably large body of literature on the topic, especially considering the relative youth of studies in this area. By far the most prolific approach is quantitative and often deals with trying to establish the value of aspects of religious practice, such as prayer, through using models developed to test the efficacy of prophylactics.  The classic, though not earliest,
 study here is Byrd’s (1988) study of the power of prayer to aid patients who had suffered heart attacks. Following the model of a randomized, controlled, double-blind, study he separated those recovering from heart attacks into two groups and gave one group standard medical care only, but arranged for the other group to be prayed for.
By hiding from the patients the fact that they were being prayed for Byrd intended to inoculate his study against the charges that a positive correlation between prayer and recovery could be explained away as purely psychosomatic (Lévi-Strauss 1963). It may be argued that what matters is a positive outcome regardless of if it is informed by the mind being stimulated through prayer or some more external force; however, in Byrd’s case he was concerned to show that the power of prayer was not contingent upon the person being prayed for being aware of the process. By hiding who was being prayed for from himself, he intended to ensure that he did not subconsciously alter his treatment of one group of patients and so compromise the study. The findings of his study have been triumphed ever since as an argument for the added value that the religious practice of prayer can bring to healthcare and healing, for, his results showed that those patients who were the subjects of prayer did better than those who were not: ‘they needed fewer antibiotics, experienced a lower percentage of congestive heart failure, and were less likely to develop pneumonia’ (Cohen et al 2000: 41). He concluded that “intercessory prayer to a Judeo-Christian God has a beneficial effect in patients admitted to a coronary care unit’ (Byrd 1998: 829). 

Negative correlations of religion on health outcomes
Variations on Byrd’s study have abounded in the intervening years and the findings have not always been consistent. Aviles et al’s (2001) study of prayer and coronary care seems to support Byrd’s findings; however Gowda et al’s (1999) study suggested that prayer had no positive effect on coronary recovery. The confusion of findings continues once the data is broadened to include the results of studies of the effect intercessory prayer has on helping with wider health issues.  Mac Nutt et al’s (2000) study of the effects of intercessory prayer on arthritis concluded that intercessory prayer did have quantifiable medical benefits; however, Conti et al’s (2001) study of kidney dialysis patients suggested that intercessory prayer had no discernable medical benefits. Indeed some studies go further and demonstrate a negative correlation between intercessory prayer and recovery rates. A good example of this kind of study is Walker et al’s (1997) exploration of the effects of intercessory prayer on recovering alcoholics in which the group being prayed for were actually statistically less likely to recover than the group not being prayed for.  Interestingly this did not lead Walker to doubt the effects of intercessory prayer, but rather to question its positivity (ibid.). He concluded that the people praying for the alcoholics, in this case friends and relatives, were likely to have suffered at the hands of the alcoholics and therefore had a pre-disposed negativity towards the subjects, which contaminated the prayers making them a negative force (ibid.).

The great leaps Walker takes in his associational sequence seem to have led us a long way from the tight scientific basis that studies into the efficacy of intercessory prayer claim as their foundation. Indeed, the group variables are perhaps so great that it is hard to subject intercessory prayer to a controlled situation. How can the researcher be certain that people, who are not part of his study, are not, unbeknownst to him, offering up intercessory prayers for one of his subjects? How can the researcher be certain that everyone is offering up prayers in the same way? Is it possible that some forms of praying are more efficacious than others? There are also deeper, ethical and theological problems with such studies.  From a Christian perspective intercessory prayer is part of witnessing to Christ’s salvation, which was brought for all, how ethical is it then for the Christians taking part in these studies (such as the evangelicals Byrd used) to withhold their prayers from some who are in need?  No doubt similar difficulties exist for members of other faiths who participate in such studies; furthermore, there is a wider issue regarding the nature of prayer and the extent to which it is detachable from wider religious practice and world views.

The role of Prayer in healing outcomes 
While many of the world’s population do view prayer as primarily a magical exercise, in which the divine is propitiated in order to curry good will that can be cashed in for personal reward, this view is not universal. For a substantial proportion of the world’s population prayer is not so much about propitiating the divine as connecting with the divine. It is not so much a means of gaining favour as achieving internal alchemy. Many of those who engage in this second kind of prayer find the idea of propitiating the divine offensive, especially when sacrifice is involved and such people may be unhappy about both participating in such a study and the way that prayer is being ‘pigeonholed’ as a purely magical act. This view finds eloquent expression in the vakhs, or poetic sayings of the 14th century Kashmiri Saint Lallashwari, who is revered by Hindus and Muslims alike:

Learning by rote,

my tongue and palate dried

Telling the beads,

my thumb and finger wore out

I went to the Priest and the Mullah

but did not find God

I shut myself in the Mosque and the Forest

but God did not appear to me

I entered my own body,

my breath controlled

my mind at peace

and there I found Communion with God

From this perspective it makes sense for studies of prayer to focus more on personal prayer and its ability, as part of a wider set of beliefs and practices, to offer relief from disease. Such a case was argued by the Anglican Working Group in Bioethics in their report on prayer as therapy (Cohen et al 2000). In this document they argue strongly against studies into the healing abilities of intercessory prayer stating that ‘prayer is a request and not a compulsion… prayer… [is a form of] inward contemplation’ (2000: 43). For them ‘it is a misunderstanding of theistic religious practices... [to treat prayer] as if… [it] could be reduced to a treatment modality or engaged in simply for the sake of lowering blood pressure’ (ibid: 46). Of course in arguing this they may be in danger of presenting as equally an ethnocentric view as the doctor who can only view prayer through the framework he or she is most familiar with, that of prophylactic medicine.

Several quantitative studies that explore the measurable effects of personal prayer on quality of life, happiness and wellbeing are of note. A good example of this sort of study is Meisenhelder and Chandler’s (2001) quantitative study of the effects of personal prayer which draws on an impressively large data sample. They surveyed 1412 Presbyterian ministers to see if there was any correlation between frequency of prayer and self-rating across eight aspects of health (2001: 324);
  furthermore, they found that, after controlling for general healthy living, age and gender, a clear trend emerged which suggested that the higher the frequency of personal prayer the higher the self-rating for vitality, general health and mental health (2001:327). From this data they concluded that personal prayer seems to aid wellbeing rather than actual physical health, for, the two areas of positive physical health are more reflective of ‘a positive attitude or general feeling of wellbeing’ (ibid.). 
Prayer and Wellbeing 

This theme of the ability of prayer to affect wellbeing has been developed by a series of similar studies undertaken by Leslie Francis.   In 2003, along with Katz, Robbins and Yablon, he published the results of a study assessing a group of Hebrew speaking undergraduate students to see if any correlation could be found between their religiosity and their happiness.
 After controlling for personality he found that there was a significant correlation between religiosity and happiness (2003: 315). A more detailed discussion of faith and wellbeing can be found in Francis and Robbins’ recently published ( 2005) exploration of the spiritual health of teenagers   This work begins with an important presentation of the way that such an analysis gathers its data and the types of  scales that can be used . The particular scale used in this study is Fisher’s Spiritual Health in four Domains Index (SHD4DI). It is Francis and Robbins’ assumption that, while the positivity of religious affiliation may be in the popular mind problematic, spirituality is far more positively perceived (2005: 25). They therefore conclude that  a proper study of the effect that a relationship with the Divine can have on our sense of well being must explore not so much the public practice aspect of religion as the inner relationship that people share with God (2005: 32). The ideal tool for the exploration of this issue seems to be the SHD4DI. 

Spiritual development within each of these domains can, apparently, be assessed by a questionnaire which asks people to rate their selves in various situations on a scale of one to five. Based on the results both the overall spirituality of the individual can be assessed and the type of spirituality they tend towards. For, Francis and Robbins suggest that people often develop one area more than the others (2005: 37). This tendency to have one over developed area allows for the categorisation of people’s spirituality into one of four domains (personalists, communalists, environmentalists or religionists) that tells us something profound about the type of person they are.
By gathering this kind of data Francis and Robbins aim to become aware of several important factors:

1) The overall state of spiritual health in the UK.
2) If spirituality is in terminal decline.
3) The role religious organisations play in fostering spiritual health.
4) The role geography plays in fostering spiritual health.
5) The role secular spiritual activities play in fostering spiritual health.
6) If spiritual health is gendered.
7) If one religious community has better spiritual health than others.
8) If certain institutions / circumstances encourage one aspect of spiritual health more than others.
Indeed, their subsequent presentation of survey results does attempt to address these issues. This data seems to suggest that the overall picture of the spiritual health of the UK’s adolescents is overwhelmingly positive; however there is some room for improvement: too many people display suicidal tendencies (personal domain), racist attitudes (communal domain), feel politically powerless (environmental domain), and hold potentially damaging concepts of the Divine (transcendental domain) (2005: 54). 
At first glance Francis and Robbins’ survey results rest upon a more sophisticated understanding of Spiritual Capital than that often used (particularly in an American context).  Indeed much of Francis and Robbins’ study shows how, by taking account of spiritual needs, a better society can be created without explicitly arguing for the delivery of services by religious organisations. Thus, Francis and Robbins demonstrate that females are more likely to be environmentalists and religionists (2005: 63), whereas men are more likely to be personalists and communalists, which means that a spiritually balanced community needs to have input from both male and females (ibid.).  Furthermore Francis and Robbins point out that this suggestion finds support in the Hebrew Bible, where, in Genesis (1: 27), the word used for God is plural, suggesting the need for diversity and a balancing  of male and female in a successful society (201). This view, which resonates strongly with Kabbahlist thought (Matt 1996), is very distinct from arguing for the implicit worth of faith based groups,  many of which would actually discourage female input.

Francis and Robbins’ study also explores well trodden ground such as the value of church schools and religious affiliation, the latter admittedly is not the same as religious practice, which may tell us something about the added value that religious groups and organisations can bring to society. Their study of church schools discovers a trend for Christian school children to be less racist and have a greater sense of life’s purpose than their secular counterparts (2005: 132). The point about racism is particularly important as in a world where integration is increasingly being stressed it has been feared that faith based schools may actually increase racism and sectarianism. If further studies mirror these results and also expand them to include integration then this would form a very powerful argument in favour of faith based schools.
Religious affiliation and spiritual health
The results of the questions on religious affiliation are also fascinating for almost universally (Sikhs being the exception that proves the rule) people who declared a religious affiliation recorded a higher than average level of spiritual health across all domains (2005: 161-185). However, they all also show that children who claim a religious affiliation are more likely to be the victims of bullying, which suggests that they hold an outsider status that is antagonistic to others. This is particularly striking given that the majority of the population express a religious affiliation: are religious people being bullied by each other? Regardless of this curiosity it is clear that the study suggests that the added benefits of belonging to a religious group are universal. However, as previously stated, religious affiliation is a somewhat slippery category and it is distinct to religious practice (while 72% of the population have a Christian population, only 6.3% regularly attend church (Jochum et al 2007: 10-11).  Therefore it is hard to say what exactly it is about religious affiliation that aids spiritual health. One often cited reason for the increased spiritual health that those who belong to a religious group enjoy is their increased likelihood to engage in frequent personal prayer. Throughout the above discussion prayer has been central and differing perspectives of the value and range of prayer may be seen as the defining aspect for competing views of the interface between spiritual capital and wellbeing.   In Francis and Robbins’ study  children who engage regularly in personal prayer were shown to be generally, comparatively, well developed across all domains; however they are more likely to be bullied (2005: 151). The connection here between the findings for personal prayer and religious affiliation is so striking that the two must be interlinked.

The importance of personal prayer as the key element to spiritual health was followed up by Francis and Robbins in a later (2006) survey of patterns of personal prayer and purpose in-life among non-church going adolescents. In this study they found that ‘personal prayer is significant predictor of purpose in-life’ (2006: 145); furthermore, it was found that personal prayer had significant abilities to positively affect the psychology and sociability of the individual (2006: 116). From this Francis and Robbins conclude that it is personal prayer rather than church attendance and public ritual that is the key to spiritual health; therefore, they conclude by suggesting that personal prayer, or a secular version of personal prayer, should be introduced to the curriculum to improve the nations spiritual health (2006: 117).

Secular spirituality
Francis and Robbins’ focus on personal spirituality and secular spirituality is quite distinct to the focus of Duke University’s Centre for Spirituality Theology and Health. Over the last seven years, this research centre has carried out a number of  quantitative research studies, which stress that personal and intercessory prayer are relatively ineffective as tools of health care; however active membership of a religious association has important, positive, health benefits. In Hughes et al’s (2004) study of 228 patients hospitalised with heart disease it was shown that while social support and religiosity both seemed to be correlated with reduced levels of anxiety, when social support is controlled religiosity looses its significance. They concluded that it was the social support that members of a religious community normally received that was significant for reducing anxiety rather than any personal system of faith or belief (2004: 179-185).   In the same year a study by Koenig et al was published which seemed to mirror these findings. They set out to examine the impact of religious practice on 883 elderly hospitalised patients by using a combination of self rated and observer rated questionnaires. From the study they discovered that while involvement in social religious activities resulted in fewer depressive symptoms and better cognitive function, individual religious practice, such as watching religious TV or listening to religious radio actually seemed to be associated with worse health (2004: 554-562) . This finding is reinforced by Ostbye et al‘s (2006) study of mortality rates amongst the elderly (2006: 199-209)

Spiritual vs. Religious?
The results of DUCSTH’s studies suggest that it is something about the social nature of religious activities that makes them associated with positive health, happiness and well being. This is of course in contrast to the suggestion, which arises from Francis and Robbins’ work, that it is the individual’s faith, morality and ability to engage in personal prayers that are the most significant factors. Indeed, the value of personal prayer is directly attacked by Harrison et al who in 2005 carried out a survey of the pain felt by outpatients, at Duke Medical Centre, who were suffering with Sickle Cell Disease.  They discovered that once or more per week attendance at a  religious ritual was associated with the lowest pain scores, whereas personal prayer and bible study had no relationship at all to pain levels (Harison et al 2005: 250-257). These findings were reinforced by Koenig’s recent study of religious practice and depression in older medical in-patients. Here they surveyed 1000 patients to explore the connection between various kinds of religious activity and depression. They discovered that depressed patients were more likely to indicate themselves as being spiritual but not religious, also they were less likely to regularly attend religious rituals (2007: 282-291).

Here then is a seemingly contrasting vision of the way that health care, wellbeing, religion and spirituality interact that leads us to wider considerations of competing notions of capital and particularly competing definitions of spiritual and religious capital.   Should our central focus be on a form of religious capital, which is sourced through the added sense of belonging and community that being an active member of a religious organisation brings? Or, should our central focus be the spiritual capital that an individual accrues, and can use for the benefit of themselves or others, through prayer, scriptural study and meditation? How does prayer relate to notions of spiritual and religious capital? Is prayer something that can be detached from faith practice and prescribed like an antibiotic? Can secular forms of prayer, which retain its therapeutic effects, be developed? Or, is prayer something that is intimately bound up with religious practice and belief, something which lies behind religious capital but is not itself a key manifestation of religious capital?  To what extent should the focus of religions be on physical healing? And to what extent should they focus more on mental healing and spiritual wellbeing? 

The majority of the studies presented so far attempt to address these questions by using a quantitative approach, which has served western medicine so well. However, there may be a real problem with using this approach to consider the benefits and draw backs of religious-spiritual practice-belief. This is certainly the perspective of Swinton who believes that for spirituality to be studied scientifically we have to alter our understanding of science in order to accommodate the new perspectives that spirituality brings (2001: 13).  He suggests that science needs to undergo a paradigm shift akin to the shift from Newtonian to Quantum physics (2001: 61). This suggestion cleverly inverts the trend established by an earlier body of literature to claim that religion and medical science are currently incompatible, the usual suggestion being that religious beliefs must be altered to make them more compatible with insights from medical science (Koenig et al 2001: 63-77). 

A typical example of this kind of argument is Water’s suggestion that religious belief is detrimental to mental health because Christianity’s doctrine of humility harms the development of the ego and leads to an overdevelopment of the super ego (1992: 148-149). However, from the perspective of mental health patients there can be no doubt that religion is seen as something that is generally beneficial, especially as a coping mechanism (Koenig et al 2001: 78-94). This fact, when combined with information drawn from the kind of quantitative studies that are discussed above, leads Swinton to recommend that medical professionals ought to be taking peoples’ spiritual welfare far more seriously than they currently do; therefore, for Swinton, if there is problem with integrating modern medicine and religious belief then it is modern medicine that needs to change.
Extrinsic vs. Intrinsic religious beliefs
Although for Swinton peoples’ religious beliefs are an important part of their healthcare he is wary of overly narrow understandings of religion and what he terms ‘extrinsic’ expressions of faith.  In using this terminology Swinton is tapping into a wider debate about the quest to define religion and its relation to psychology (Kunin 2003: 100-116). The distinction between extrinsic and intrinsic religious behaviour can be traced to Allport’s highly influential The Individual and His Religion (1951). In this work he suggests that when talking about religion, we are essentially talking about two things: the organised observable institution of religion and the subjective faith of individuals, which has always been and will continue to exist even if organised religion dies (1951: 7).   This personal religion is said to respond to five needs: bodily, psychological, temperamental, rational and cultural (Allport 1951: 10). Some people will have greater needs in one area of the five than others and they will be naturally drawn towards aspects of religion that answer those needs; furthermore, as our religious understanding matures it becomes more abstract allowing it to fit to a wider variety of needs, which leads to two kinds of personal religion: mature religion which is not fanatical or self-centred, but comprehensive and reflexive, and immature religion (1951: 73). 

In Allport’s later work this division, between institutional and personal religion and mature and immature religion, develops into his now famous extrinsic and intrinsic division of religion (Kunin 2003: 108).  This thought perhaps finds its clearest expression in Pattern and Growth in Personality (1963). In this work he defines true intrinsic religion as the psychologically positive expression of religious values: it is an inclusive solution to life’s puzzles, which can only be achieved by a surrendering of personal desires to the needs of the religious quest, rather than seeking to harness religion to fulfil the seeker’s needs (1963: 301). In an updated work, he offers the following understanding of intrinsic religion. ‘The intrinsic form of the religious sentiment regards faith as a supreme value in its own right . . . . A religious sentiment of this sort floods the whole life with motivations and meaning. Religion is no longer limited to single segments of self-interest.’ (1966: 455)
In contrast purely extrinsic religion is said to be self-centred, with a concept of the Divine that favours individual interests, it is often a way of boosting self-esteem and is often associated with prejudice, fanaticism and fundamentalism (1963: 300). Once again, an updated version offers this description. ‘While there are several varieties of extrinsic religious orientation, we may say they all point to a type of religion that is strictly utilitarian: useful for the self in granting safety, social standing, solace, and endorsement for one’s chosen way of life’ (Allport, 1966: 455). Subsequent commentators have critiqued some aspects of this typology, not least its failure to recognize the positive dimensions of extrinsic religion (see Francis (2007 for full list of critiques). 
Swinton uses this division to explain why so much of the quantitative data that we have explored above is seen to be contradictory, for him a crucial failing of most of these studies is that the questionnaires are more suited to assessing outward manifestations and definitions of religiosity than what religion actually means to the individual in their life: they miss the intrinsic / extrinsic division (2001: 35). It could be argued that these studies need to be repeated, or re-examined controlling for the levels of intrinsicity of religion and indeed several attempts at this sort of exploration have been completed with seemingly positive results. In the area of wellbeing and happiness of particular note is Baker and Gorsuch’s (1982) study of trait anxiety and intrinsic-extrinsic religiousness, which suggests that the more intrinsic a person’s faith is the greater the benefits.  More generally Mickley, Carson and Soeckon commented in their literature review of religion and health care that ‘a wide range of studies... [show] that individuals who demonstrate high levels of intrinsic religiousness tend to have less depression, anxiety and dysfunctional attention seeking, and high levels of ego strength, empathy and integrated social behaviour. People with high extrinsic religiousness tend to have high anxiety, feelings of powerlessness and maladjustment, low ego strength, and less integrated social behaviour’ (1995: 347).

The extrinsic / intrinsic division would then seem to be a key division that many of the studies on this area have missed, and, if it really is as significant as Gorsuch, Mickley, Swinton etal argue then this is a huge oversight that would cause not only a rethinking of the relation between faith and wellbeing but also social and religious capital. Is it the case that when we talk of religious capital we are talking of it as only being something that is generated by the intrinsically religious? Can we go further and suggest that the extrinsically religious, far from generating religious capital, undermine it? When we talk of the benefits of the religious capital generated by the intrinsically religious are we only talking of capital, in Bourdieu’s terms, as something generated by the individual for the individual? Or, can we see it as Putnam does, as something that benefits not only those engaged in its generation but wider society? Is it possible to suggest that extrinsic religion, with its focus on using religion to fulfil personal needs, fits neatly with Bourdieu’s concept of religious capital, whereas intrinsic religion, with its focus on selflessness, fits more neatly with Putnam’s?

It needs to be noted that while the intrinsic / extrinsic division is presented by Swinton as a cutting edge psychological theory, it is in origin over half a century old and has over that time come under significant criticism; furthermore, in the end even Swinton himself seems to place the division to the back of his argument and focuses more centrally on a different division, that between region and spirituality, which is discussed fully in section 3H.  Perhaps the most troubling thing about the intrinsic extrinsic division is the danger that the questionnaires and scales used to determine levels of religiosity may themselves miss the subtlety and complexity of faith.  Even more seriously there is  a danger that the scale is devised ethnocentrically, by a limited few, who can then use it to triumph some forms of religion as more true or profound than others (Batson, Ventis 182: 169- 170).
Conclusion

It can be seen, therefore, that although the research area of spirituality, health care and happiness is still a relatively young and developing field their already exists a large range of qualitative data, which can be used to convincingly suggest that those who are religious or spiritual are more likely to live longer, be happier and recover more quickly from a wide range of illnesses; furthermore, those who are religious or spiritual bring an added value to healthcare provision by supporting those in need, healing the sick through prayer and helping people deal with suffering.  Yet this simple and positive picture becomes considerably murkier upon a closer look at the literature. Quantitative studies showing the positive affects of religion and spiritual belief can be countered by quantitative studies claiming to show no positive correlation, or in some case a negative correlation; furthermore the literature arguing for a positive correlation between spirituality-religious affiliation and health and happiness is itself divided, with some studies (mainly American) claiming that it is the associational factor of religious affiliation that brings the benefits while other studies (mainly European) claim that it is the benefits of individual spiritual development that hold the key to health and happiness. 
Qualitative studies in this area are still very much in their infancy and at best lack knowledge of recent developments in qualitative theory - at worst they use no methodology at all simply suggesting that as insiders they present a view that is innately valid (see above). These studies seem to suggest an emerging trend for those who have a certain type of faith to both benefit from improved happiness and health and be of benefit to others; however there is still need for significantly more exploration of this area.
3 f) The Role of Faith in Public Policy – American perspectives 
The American political theory literature on social capital is, as we have seen, much more comfortable about attributing a central role to Christian congregations. This is mainly consequent upon Putnam’s central thesis that churches are the main bulwarks against the decline of social capital within civil society (2000). Although not directly using the language of religious and spiritual capital to describe this contribution, Putnam’s’ analysis is highly suggestive of the valency of the concept and language of capital to describe and analyse this central role of churches in American society. And certainly the language of religious social capital is used extensively by Smidt (see above). 
Putnam’s latest research on the significance of religion for American civil society is focusing on the role and methodology of American megachurches which are highly effective at moving people from low entry levels of commitment through to high levels of commitment through which congregation members support each other across a flexible honeycomb structure (of small cells or housegroups). They are also highly effective at creating community connections within highly mobile and transient communities (especially exurbs and edge cities) and maintaining the importance of what Putnam refers to as ‘physical reality’ of social capital. In a recent interview for The Guardian he reflects on the nature of the success of the megachurch movement in the States, ‘The intense tie is not theology, but in the emotional commitment to others in their small group. Most of these people are seeking meaning in their lives, but they are also seeking friends. The small groups spend two hours a week together – doing the volleyball or the mountain biking and praying – they become your closest friends.’ (Capital Ideas, The Guardian, July 18th 2007)
This again has important implications for the way that WTF is currently reflecting on spiritual capital. Putnam’s current research (to be published in American Grace) suggest that spiritual capital needs also to include ideas of the significance of coming together and seeking relationship with others as an antidote to loneliness and other potential indicators of  low self-esteem or poor metal health – a form of spiritual capital that echoes findings from the health care and wellbeing side of this debate, as well as the emerging literatures on secular social capital (see Section h) below – Sandercock et al).
The role of faith in public policy (UK perspectives) 
Within the UK context that includes both strong secular and multi-faith dimensions as well as a declining but still significant mainstream Christian presence), sociological and political theory is more reticent about the role of faiths (despite strong political rhetoric in recent years emerging from New Labour). Thus for example, in his extensive survey of UK based civil society and social capital, Halpern (2005) refers only to religion in passing (and almost exclusively in terms of social trends rather than in policy or political significance). 

However, particularly since 7/7, the intensity of interest and level of debate concerning the role and identity of faith groups within the UK has gathered pace.
Interestingly, two recent secular-funded reports choose to use the conceptual language of ‘capital’ to describe the relation of faiths to wider political and social trends. The Joseph Rowntree Foundation report, Faith as Social Capital: connecting and dividing (Furbey et al, 2006) identified ways faith communities contributed to bridging and linking forms of social capital. The report highlights the importance of ‘theological tradition’ of religious individuals as an energising tool for getting others engaged in civil society. ‘Using a combination of bonding social capital built up within the Faith community, the theological imperatives they interpret from their Faith, they (religious individuals) are also able to create bridging and linking social capital’ (Furbey, 2006: 22 – emphasis mine).

Further reflection on the important relationship between a faith group’s religious values and identity is provided in a report commissioned for the Home Office which identifies three types of rationale for the inclusion by government of faith groups in civic renewal. One is local leadership and leadership training that faith groups provide for their communities (the leadership rationale). Another is resources that faith groups bring in respect of human capital (e.g. leadership/volunteering), social capital (e.g. trust, reciprocity, accessing hard-to-reach groups) and physical capital (e.g. buildings). The third is the normative rationale – i.e. the norms and values that faith groups bring which will be ‘motivated by their theology’. ‘The distinctiveness of these motivations lies in the holistic nature of faith-based value systems ... and the embeddedness of faith groups within communities... Harnessing and supporting faith-based motivations for engagement can contribute to civil renewal objectives while also expressing the more specific goal of re-moralising public life – asserting the importance of debating and celebrating the values that underpin British society’ (Lowndes and Chapman, 2005: 27). Their report forms the basis of an ESRC briefing document in a series entitled, Mapping the Public Policy Landscape: faith-based voluntary action (2006).  Whilst not using the specific concepts of spiritual and religious capital (as deployed by the William Temple Foundation) this secular resourced research affirms the need to understand the significance of spiritual and theological identity as a motivating driver for what faith groups actually ‘deliver’. 

And the specific language of religious and spiritual capital is also beginning to emerge within some policy discourses. For example, a recent ESRC report (2005) entitled Mapping the public policy landscape – faith-based voluntary action emphasises the importance for faith groups of a world-view in which God is at work and that prayers are answered. It describes the WTF definitions of the  connection between spiritual and religious capital as ‘helpful’ in reminding the ‘statutory world’ of the holistic vision that faith groups bring to the table of regeneration and civil renewal. The report also points out its opinion that the same statutory world ‘finds it hard to evaluate claims of divine intervention or spiritual power, let alone accept that religious organisations  can draw on these resources in their community and social work, where projects are evaluated conventionally in terms of outputs, outcomes and impacts’ (2005: 14). This forms part of a bleak assessment by this particular report on the ‘gulf’ that exists between the faith sector and the rest of the policy sector – a gulf not only of funding opportunities, but also understanding and willingness to engage. This bleak assessment is perhaps less warranted given the continuing stress to involve the faith sector in public serviced provision since 2005.
Another report entitled Faith in Rural Communities: contributions of social capital to community vibrancy  (2006) contains an extended reflection on the concept of spiritual and religious capital as defined by WTF in its attempt to articulate how (within the six case studies they explored) rural churches and their congregations do increase ‘community vibrancy’ (which they define as ‘creating and maintaining active, caring, welcoming and influential communities’, 2006: 14). Another recent report Keeping it Together (Fbrn, 2007) is a national toolkit by a government-sponsored faith-based network designed to bring together a number of key theories and ideas that underpin a diverse range of experiences from the wider community development sector. WTF’s definition of religious and spiritual capital are rehearsed in full under a section entitled ‘Faith Contributions to Social Capital’ before bringing these into an argument that stresses the importance of being aware of a spiritual dimension to all of life which all citizens can relate to including:
· Work-life balance

· A sense of purpose and the importance of ultimate goals 

· Working to create a changed society 

· Taking often apparently impossible tasks 

This is an example of recent literature trying to expand understandings of ‘spiritual capital’ that both faith and non-faith-based groups can bring to regeneration and civil renewal – there is as yet not an emerging critique of the concept of spiritual capital per se. 
3 g) Faith and Economics – the Happiness and Well-being debate. 

This increasingly significant debate about different forms of capital is beginning to bring the realm of faiths, spirituality and religion increasingly within the orbit of economics. This debate is being developed in the UK (with help from funding from the AHRC’s Religion and Society funding stream – 2007/8) and follows the following schema proposed by Atherton (2007). This begins with the Happiness Hypothesis (as proposed by leading UK economist Layard) and then links this emerging emphasis on happiness within economic literature with the current growth in the social capital (and the attendant religious and spiritual capital) debate. Layard’s interpretation of the Happiness thesis rests in the paradoxical character of contemporary prosperity. The very large increase in global wealth since 1945 is directly linked to increased human wellbeing, as defined by better health, education and income for many of the world’s populations (as measured by the HDI). However, within advanced economies such as the UK, research indicates that above the figure of $20,000 per person per year, increasing wealth is not commensurate with increasing happiness. This means that other factors beyond the economic have a central significance on the promotion of human well-being. Layard calls these the Big Seven factors and they include (in order of importance): 

1. Family – stability of marriage.
2. Adequate Finances (i.e. @ $20,000 p.a.).
3. Work – fulfilling work.
4. Community and Friends - i.e. social capital resources.
5. Health – especially good mental health.
6. Personal Freedom – linked to good governance.
7. Personal Values and philosophy of life – including practices that discipline minds and moods (e.g. 12 steps) to a religious belief in God - ‘people who believe in God are happier’. 

This increasingly powerful discourse, reframing the traditional role and understanding  of capital, from what Amartya Sen calls ‘engineering’ economics to ‘ethical’ economics, reawakens the debate about the importance of other kinds of capital – social, religious, spiritual etc which can inform and work alongside economic capital. This reference to the significance of religion and values to the working of the economy means that the Leverhulme discussion into religious and spiritual capital is timely, coinciding as it does with the resurgence of faiths in the public arena and the growing shift towards describing anew the ethical dimensions of economics. The debate on human wellbeing and happiness is also increasingly interdisciplinary involving psychology, epidemiology, neurophysiology, sociology and anthropology  as well as ecumenical/interfaith debates regarding religion and capitalism, as well as public theology and social ethics. 
Atherton’s work in the UK is also supplemented by similar research from the States which is attempting to deepen the understanding of the connection between spiritual and economic capital (see above – IREC/CURA).

One area of thinking where the explicit link between spiritual and economic capital is made is in the work of Zohar and Marshall (2004). They contrast traditionally perceived understandings of neo-liberal economic capital, which they categorise as short-term, bottom-line expediency based on the principles of accumulation for its own sake and which thus exploits both human and non-human resources in a non-ethical way, to spiritual capital. Spiritual capital represents the shift to a more values-based vision of capitalism (away from notions of passive consumerism) in which wealth is accumulated to generate a decent return while at the same time ensuring that businesses act in ways that promote the common good and ensure future sustainability. Spiritual capital attempts to move the business world away from a narrow-based anthropology concerning human nature and motivation with the help of a related concept to spiritual capital – namely spiritual intelligence (SQ). SQ is modelled on Maslow’s hierarchy of needs, and encourages business leaders and managers to shift their organisational culture from one based on acting from lower motivations based on fear, greed, anger and self-assertion, to higher motivations based on exploration, cooperation, power-within (linked to a critical self-awareness of actions and consequences), and notions of higher service.
3 h) Secular spiritual capital (via symbolic capital)
In the above discussion on healthcare we saw how the terms religion and spirituality were often used imprecisely and interchangeably and this can also be said of the way that the terms spiritual and religious capital are often used in the literature.  However, just as Baker and Skinner’s work has attempted to clarify the use of the terms spiritual and religious capital, so several authors have begun to think seriously about the division more generally between religion and spirituality. In the following section I want to explore how this division is being conceptualised and raise some questions regarding the consequences of it for notions of symbolic capital. As this issue arose organically out of a review of the literature concerning social capital, religion, spirituality and wellbeing, this section is built primarily around examples drawn from this field; however the concepts discussed are widely applicable and need not be seen as limited to the  healthcare arena. 
Swinton and the Spirit
Swinton devotes the first half of his work Spirituality and Mental Healthcare, to exploring the notion of spirituality and attempting to arrive at a working definition of spirituality and religion. For Swinton this is a key part of his argument for the need of medicine to engage with the spiritual for, he believes that all people, regardless of their religious beliefs, have spiritual needs (2001: 23). His definition of spirituality is built upon his definition of spirit, which he sees as connected to spirituality but not the same as it: if spirit is the breath of life then spirituality is the way that humans respond to the breath of life (2001: 14). He argues though that such phrases are only an analogy and as such should not be mistaken for a limiting definition: spirit is like energy, but it is not energy. Energy can be used as an analogy to help us explain what spirit is but it should never be used to limit our understanding of spirit by saying that it must act according to the laws of physics (2001: 15). We can not then come up with an essentialist definition of spirit (although Swinton does attempt a substantialist definition of spirituality) for, that would be limiting. However perhaps we can arrive at an open ended functionalist definition and this is indeed what Swinton moves towards when he argues that it is because people have a spirit that they do not just act reflectively but also meaningfully (2001: 20).
It seems then that Swinton is arguing for what Ingold, building upon Collins (1985), calls an organism plus model (2000: 88), wherein the human is an organism plus a spirit.  This model, which has dominated western academic thought in recent history, suggests that while plants, animals and humans are all organisms, they are all things; yet, humans are also people, which is to say that they are not merely organisms. Ingold juxtaposes this position against the Ojibwa model of personhood which is relational and inclusive rather than inherent and exclusive (2000: 88-110).  This argument while fascinating need not over detain us here. What is important to take from this is the understanding that in rational science there has been a trend of viewing the human as organism plus something and that this model of personhood has serious problems (Bateson 1973, 1980, Clark 1997, Hallowell 1960, 1976, Ingold 2000, Miles-Watson 2007). It has been customary call this extra element, which human beings uniquely hold, the mind rather than the spirit; however, when we look at what the mind is credited with giving the human it seems to be very similar to that which Swinton is claiming the spirit adds to human existence. The mind is that which makes our existence meaningful (Lévi-Strauss 1974: 21). It is the mind that elevates us from the realm of nature into that of culture and ensures that we do not simply live to survive but rather survive to live (Ellen 1982: 102).

Therefore, Swinton’s view of the organism plus has its counterpart in more secular discussions and this model, although still pervasive, has come under increasing criticism in recent years. It is perhaps with this in mind that Swinton builds into his argument a caveat that the human spirit is not a component of the person that can be treated separately from the whole, it is something that is integrated into every aspect of people’s lives (2001: 20). This of course is a very Christian understanding of spirit, as Bede has eloquently demonstrated in his discussion of Saccidananda theology (1982), and if it is supposed to be a universal definition of spirit it may not sit easily with religions that are less focussed on bodily experience as a path to Divine revelation. Nevertheless it does help to inoculate Swinton’s argument (and any further development of notions of spirituality) against the criticisms outlined above. In an attempt to develop this argument further Swinton draws upon Lartey’s Formations of Color (1997) and suggests that all people interrelate on three planes (the human, the historical and the intrapersonal) with the spirit at centre of all these relations (Swinton 2001: 20).  

While useful, it is possible that Lartey’s model, as used here by Swinton, does not go far enough. Of course we all engage in relations with other people and it is within these relations that our spirit unfolds; however, it could be argued that we have spiritual relations not only with other humans, but with non-human persons and with both the animate and inanimate (Ingold 2000). As the model correctly suggests we also have a history of relations, we do not exist in isolation; but once again this history of relations is not only with humans but with non-human people and places (Basso 1996). Finally the model suggests that our inward reflection also brings us into contact with the Divine and, while this is a crucial point, there is a question as to if we can be certain that it is something necessarily more unique than our experience of external phenomenon?
Swinton’s move from Spirit to Spirituality
Because the category of spirit encompasses (Dumont 1983: 27) the categories of human, historical and intrapersonal relations it follows that we can go beyond simply saying that all people have a spirit and claim that all people have a spirit that has something in common with everyone and something in common with just some people and something in common with no one else (Swinton 2001: 22). Since the spirit is a universal phenomenon we all have a spirit and we also all have spiritual needs (Swinton 2001: 14). Spirituality is not then something that is encompassed by religion but something that encompasses it, we can therefore use spirituality to refer to something that includes religion, but religion can never be said to include spirituality (Dumont 1980).  Indeed, Swinton believes that spirituality involves a tripartite process and at no point in this process is it necessary to become affiliated with a religious group (Swinton 2001: 24).

Spirituality, for Swinton, begins with an intuitive feeling, which is more comparable to that generated by listening to poetry than that generated by detached reasoning (2001: 156). The feelings generate a need, a search for answers and ways of being and this search takes several prescribed forms, some of which fall within the realms of traditional religions and some of which fall without.  In order to further develop this definition Swinton then presents, building upon Martsolf and Mickley (1998), a fivefold division of the central content of the spiritual journey, which also has the potential to be as relevant to the non-religious as it does to the religious (2001: 56). The first of these categories is that of meaning which he describes as a search for significance in life (ibid). It describes the desire to search for a purpose beyond daily living. The second category is that of value, which is both a code for moral conduct and a belief in the existence of universal platonic truths such as the value of goodness, or beauty.  It is perhaps important here to note that while any belief in universal values has come under extreme criticism in recent years (Ingold 1996: 249-271 ) it is a widespread and pervasive view that finds eloquent expression not only in the western writings of neo-Platonists but also in the Confucian writings of Mencius:

‘Supposing people see a child fall into a well - they all have a heart-mind that is shocked and sympathetic. It is not for the sake of being on good terms with the child's parents, and it is not for the sake of winning praise for neighbours and friends’ (Mencius 2A6).

The third of Swinton’s spiritual features is that of transcendence, which he describes as ‘an experience and appreciation of a dimension beyond the self’ (Swinton 2001: 56).  Transcendence is tied in with Swinton’s next category of spirituality, which he terms connecting (ibid.). Spiritual connecting can involve, connecting with the spirit of others, with God, or simply with the nature. The final category is that of ‘becoming’, which he describes as a sense of who one is and how one knows. This last category is clearly tied to the first one of searching for the significance of life, indeed all the categories are tied together and many people will explore and experience them simultaneously. 

Having attempted to establish both a functionalist and a substantialist definition of spirituality Swinton then turns back to its connection with both the human condition and religious expression.  The previous discussion shows that for Swinton spirituality is both something that is innately human, for we all have a spirit, and a category that encompasses rather than being encompassed by the category of religion. It may be imagined that in this model, religion is a vehicle that some people use to aid them on 
what Swinton terms their spiritual quest, while others opt to try and go it alone or use alternative vehicles and at times this seems to be the way Swinton imagines the division (Swinton 2001: 133); however, at other times in Swinton’s thought, he appears to want to substantiate what spiritual needs may lend themselves to a secular spiritual quest and how this quest may play out. This model of thought expresses itself most clearly in his five fold division of secular spiritual needs, which builds upon the earlier work of Emblem and Halstead (1993).  

Five features of secular spirituality 
In this model a further fivefold division of spiritual content is suggested that somewhat mirrors the division discussed above, without being an entirely neat fit.  The first of these categories represents the first two of the general spirituality categories rolled together and it is suggested that outwith the circle of religious spirituality these spiritual needs will express themselves as a general search for the purpose of life and the need to deal with notions of right and wrong, guilt and forgiveness (Swinton 2001: 26).  The category of relationships has a clear affinity with the previous fourth category of connecting and in a secular setting Swinton suggests that this particularly revolves around issues of intimacy (ibid.). Transcendence is the third category in both models and here it, predictably, is concerned with connecting with something beyond the self without using formal religious structures. 

The final two categories of feeling and communication represent something of a departure from the first model; however, they do connect well with the, previously discussed, functionalist definition of spirituality. In particular the category of feeling fits well with the idea that the spiritual quest begins as a response to certain spiritual needs that are felt rather than rationally interpreted. Here Swinton does not seem to offer any particular type of feeling that would not be encompassed by a religious sentiment and rather just suggests that spiritual feelings such as hope and peace need not be found only in a religious context. The final category, of communication is a curiously specific category that revolves around ‘listening and being listened to’ (ibid.).
It could be argued that the desire to be listened to does not sound particularly spiritual. Indeed all of these things can be easily explained as culture, or human needs rather than secular spiritual needs. Swinton anticipates this problem and attempts to address it by arguing that the meaning of concepts such as ‘purpose’ are not adequately captured by explanations of them as an evolutionary response or a thought process (Swinton 2001: 25). Of course this still does not explain why it can not be expressed as a cultural or a human need except that maybe Swinton would ask: from where do these cultural or human needs arise?  Furthermore, Swinton would be very suspicious of any answer that suggested they arise because of the chemical functioning of brain, for he argues that the dominance of psychology has for too long undermined our understanding of the subtle dimensions human existence. But what if we argue, that these needs arise from our interaction with the world, with human and non-human persons, with the animate and the inanimate and by extension with the Divine? Of course this wealth of formative relations could still be grouped together under the heading of spirit as comfortably as it could under the more secular heading of mind; however the difference here is in the nature of spirit.  In Swinton’s model the spirit seems almost set at birth and it unfolds through our life experiences; however, in the model that was proposed, what we are now calling the spirit, is forged through those very relations.
Spirituality as Religion

If it is possible to argue that what Swinton describes as the substance of secular spirituality does not sound particularly spiritual it is also possible to argue from the opposite axis that it sounds rather religious. If we take a rather open-ended definition of religion, such as Kunin’s which  argues that religion is a ‘shared totalising system of relating to or understanding the world’ (2003: 221) then we are surely back to a model in which spirituality  is encompassed by that totalising system. Perhaps the distinction lies in the stress on the world-view being shared. It will be remembered that for Swinton spirituality was something that we share a core of with everyone, a secondary ring with some people and a final ring with no one. Thus for Swinton some aspects of spirituality would not be shared and therefore they would lie in the realm of the personal and thus by definition not the religious; however it is not clear that these are the same aspects that he defines as secular. Perhaps it is because we have come to associate religion with religious type, especially as collected by qualitative survey data that we now see religion as a dividing rather than unifying category: when we talk of religion what we often talk of is religious affiliation and the argument can be made that those with no formal religious affiliation may still feel spiritual.

This last line of reasoning is the one developed by Francis and Robbins (2006) in their study quantitative study of personal prayer.  Here they conclude that personal prayer can significantly improve purpose of life and therefore a secular version of personal prayer should be adopted as a spiritual practice by schools. The assumption here is that prayer as a spiritual tool is detachable from its totalising religious framework and can therefore be repackaged as an inclusive spirituality whose practices can be prescribed for better health in much the same way that vitamins may. Indeed, a year earlier the same authors explicitly say as much when introducing their study of spiritual health (2005: 25). A potential concern with the medical model of spirituality is that while it is implicit in Swinton’s model it is against his explicit (and valid) statement that spirituality needs to be considered as a totalising system.  However, if spirituality is a totalising system then is it really any different from religion? Is it just a type of religion that allows more room for the individual expression of faith? What is it that people are trying to express when they say, as frequently in the UK today they do, that they are spiritual but not religious? 

It can be argued that the tendency to be defined as spiritual rather than religious is actually a natural progression of the religious outlook of British Protestantism. It seems only natural that having stressed the individual’s relationship with God over that of  the community, removed the magical elements from ritual and developed a deep distrust of seemingly elaborate hierarchies that people would eventually turn away from established religion of any kind; therefore  when someone says that they are not religious but spiritual they are in fact expressing a communally held outlook that is part of a wide spread totalising system of beliefs derived from a particularly British form of Protestantism: in short, they are making a statement that tells us about their religious outlook, not the lack of it. The confusion arises because questionnaires tell us so little about the way the concepts expressed in them play out in people’s lives, they make the fundamental mistake of taking an explanation given by a field subject to be analysis when in reality it is just more data.

Nevertheless, while some would argue that there is there may be no real academic benefit in somehow creating a separate category of secular spirituality, which is opposed to religious spirituality, there is undoubtedly a benefit in using this language to sell ideas to the public and to policy makers. Given this, should we be talking about a secular spiritual capital and what this may be? Could it be that when talking about secular spirituality what we are actually talking about are those aspects of spirituality that are common to everyone?  Do we mean to say that secular spirituality is popular shorthand for the capital of broadly defined religion as oppose to broadly defined religions? If so in contemporary Britain, with its growing potential for religious conflict and the lingering hostility between atheism (which is arguably a religious system) and Christianity, could secular spirituality act as a bridging term?

The Sacred and the Secular

This is the standpoint Joanna Crossman implicitly takes in her recent argument for a secular spiritual approach to education (2003). In this article she argues strongly that secular spirituality is used to mean ‘non-denominational faith, or non-partisan spirituality’ (2003: 505).  She goes further and suggests that the rise in the use and favour of the term secular spirituality is directly tied to the rise in globalisation and it is often used as a way of creating a global brand of spirituality, which while nuanced in local areas is recognisable everywhere in much the same way that we have the global brand of Mc Donald’s (2003: 508-509). However, she is keen to wisely caution that if we are not careful it can amount to being a cover for cultural imperialism (ibid.). Indeed, it could be argued that much of what is called secular spirituality is actually the result of the current pervasiveness of a certain western cultural framework. Does secular spiritual capital then really (at least in a UK context) mean a more accessible form of Christian cultural capital?  If secular spirituality is rich in bridging capital is it then weak in bonding capital?  To what extent does secular spirituality encourage associational networks?  Is secular spirituality such a loose term that any attempt to usefully define it is bound to fail?

The identification of notions of the secular self with notions of the Christian self is of course a well established and much criticised sociological position.  It is classically expressed by Weber (1992) when he suggests that there is a direct link between Protestantism and the development of what may be termed a Capitalist ethical system. Dumont (1985), Foucault (1976) Mauss (1985) all also famously attempt to demonstrate a link between much of what is considered to be the content of contemporary secular personhood and protestant Christian thought.  These classic sociological works have all come under attack (some more justly than others) for espousing a kind of evolutionary framework in which secularisation is seen as natural development of Protestantism (Cannell 2006: 14-25). It is therefore important to be wary of drawing an overly simplistic connection between Protestantism and secularism that obscures the complexity of the relationship. This complexity is eloquently summed up by Talal Asad in his recent work on formations of the secular when he writes that the relation between religion and the secular is far more complex than simply saying that the secular is a mask for religion, or a more modern replacement (2003: 26). 
A further insight into secular spirituality from the discipline of planning reinforces many of the points and questions already raised. Leone Sandercock, referring to the emergence of what she calls post-modern planning (which utilises the wisdom and tacit knowledge within communities, rather than imposing external, top-down solutions) identifies three facets of practical secular spirituality. First, an ‘extraordinary openness’, which she defines as a willingness to engage in a ‘thousand conversations’ and to be fully ‘present’ in those conversations by means of a mindful awareness – the general antithesis of (in her opinion) bureaucrats ‘usual going through the motions’. Second, is the importance of a real sense of interdependence which is expressed through relationship and compassion – a ‘we-philosophy’. Finally recognition that a sense of sacredness and magic, and that bringing out the best in everyone, requires opportunities for celebration, ritual and play. 
These three practical outcomes are predicated on a spirituality which in the words of the Quaker educationalist Parker Palmer is based on the ‘diverse ways we answer the heart’s longing to be connected with the largeness of life’. The values based on this spirituality include a list of universal beatitudes available to all: ‘to moderate greed with generosity, to conjoin private ambition with civic ambition, to care for others as much as or even more than ourselves, to think as much or more about future generations as we do our own, to thoughtfully weigh the importance of memory alongside the need to change…’ (Sandercock, 2006: 66).
Conclusion

The above review, alluding as it has to the overlapping research agendas concerning the role and contribution of faiths not only to public life and civil society, but also to issues of human happiness and wellbeing (including mental health), economics and secular ‘spirituality’, reflects the importance of emerging interdisciplinary research into common solutions to common problems.

For example, a feasibility study currently being conducted by the William Temple Foundation in partnership with a group of ‘deep’ rural parishes in Northumbria is attempting to discern the future contributions these churches can make to the sustainability of the communities of this region. The research has so far identified five areas where churches can build on existing activities to make a more effective, long-term contribution. These include:
· Historic buildings – a form of cultural capital that encourages local oral histories and informs present day community identity with reference to common shared experiences in the past;
· Church-owned land – how this form of economic and environmental capital might be used to develop awareness of environmental management and education, while at the same time making an active contribution to the provision of affordable housing which the area needs in order to ensure future sustainability;
· Caring networks – how existing social capital networks between churches and their communities can be further encouraged to meet the needs of specifically identified groups perceived to be at risk in the community – e.g. young people, low-waged or unwaged, frail elderly, lonely and isolated;
· Leadership – how can the human capital (especially amongst lay people) existing within churches be developed to take on a more proactive leadership role within local churches and communities; 
· Developing Community Trusts – how churches might consider working in partnership with national, regional and local community groups to boost economic and educational capital in deep rural areas. 

These activities reflect a variety of capitals which will create a further resource for evaluating and developing ideas of religious and spiritual capital when the research concludes in 2008.

Meanwhile, the AHRC funded Religion and Society stream (see p.33) is funding a specific piece of research undertaken by John Atherton and Elaine Graham at the University of Manchester. A two-year international network is being established to explore the theme of Promoting Greater Human Wellbeing: Interacting the Happiness Hypothesis and Religion (due to conclude in 2009). The network will debate the key features and indices revealed by the existing happiness research (including the nature and importance of work, income, mental health and spirituality, spiritual capital and globalisation, values and virtues, ethics and justice, inequalities, fair trade and religious finance in the Muslim tradition). The network will then attempt to locate the nature and extent of any added value that religion contributes to the agendas highlighted above with reference to debates in mainstream economics and by exploring appropriate measurement systems. The attempt by this AHRC research programme to refine or develop measurement systems by which to test for the added value faith groups potentially create will help root the concepts of religious and spiritual capital (located within this Leverhulme Trust research) within empirical and well as theoretical frameworks.
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Swinton’s tripartite division of spirituality





1) The feelings, thoughts and behaviours that arise from a search for the sacred,    


    which may be viewed abstractly as the quest for ultimate truth.





2) A search for non-sacred goals (such as identity belonging, happiness and   


    wellbeing).





3) The means of the search for the sacred (rituals, or prescribed behaviours).





Swinton’s five central features of spirituality





1) Meaning


2) Value


3) Transcendence


4) Connecting


5) Becoming





Swinton’s five central features of secular spirituality





1) Value / Meaning


2) Relationships


3) Transcendence


4) Feelings


5) Communication





The four domains of the SHD4DI





1) Personal Domain – relations with self – self worth


2) Communal Domain – relations with others – brotherly love


3) Environmental Domain – relations with the physical world – sustainable development


4) Transcendental Domain – relations with cosmic forces – personal God, or impersonal luck (Francis 2006: 35)














� It is predated by a number of less famous studies that are structured along similar lines (Joyce and Welldon (1965), Collipp (1969), etal).


� Taken from Fotedar (2002).


� Indeed even those who see prayer primarily as a form of divine propitiation may have a problem with an overly mechanical understanding of this process.


� Physical Functioning, Role Functioning, Bodily Pain, General Health, Vitality, Social Functioning, Emotional Role Functioning, Mental Health (2001: 324)


� Religiosity was defined using the Eysnck Personality Test and happiness was assessed through the Oxford Happiness Scale.
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