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Abstract

The aim of this thesis is to identify and thread cultural strands (beliefs and customs,
narratives and histories, and rituals and traditions) from Gypsy and Traveller culture into a
coherent theology. The researcher’s hypothesis is that the most effective method in which
one can truly and fully access Gypsy and Traveller culture and community is via the
‘vehicle’ of Christianity and Christian theological interpretation. The original contribution to
knowledge is a theological interpretation of Gypsy and Traveller practices, beliefs, and
communities in the UK. This introduces the secondary aim of the thesis, which is to
contribute to the field of Gypsy, Traveller and Roma (GRT) studies, an area typically

dominated by social-science approaches.

The thesis engages both the historical and present-day context, critically examining and
addressing relevant themes in GRT studies and specific theological literature. In addition,
field research conducted in various parts of the UK enables the examination of cultural
tropes, including ‘Purity’, ‘Sin’, ‘Nomadism’, ‘Space’ and ‘Time’. From these multiple
streams, a hermeneutic is developed that forensically reveals original data. This data
includes foundational theological elements of: a ‘Mosaic’ camp analogy; a Traveller

Christology; and a Traveller eschatology.

The thesis is both ethnographic and theological in nature, with the researcher being
uniquely placed, having familial ties with the Traveller/Gypsy community. To
accommodate these approaches and the participation of the researcher, this thesis
employs a mixed method approach, consisting of both Autoethnographic and Black
Liberation theology methodologies. Theologically and theoretically the thesis is both a
demonstration and an act of Constructive Liberation theology, so, namely a ‘critical

reflection on praxis... worked out in light of the Word’ (Gutiérrez, 1973).




Table of Contents

Disclaimer [
Acknowledgements i
Abstract Iii
Table of Contents 1
Table of Figures 7
INTRODUGCTION .ttt e ettt e e et e e et et e e e eab e e e eab e e aenennns 8
0.1 — Reasoning and Hypothesis for the ThesSiS...........coceiiiiiiiiiiiic e 8
0.2 = WY TraVvellEE 2 .ot e e e e e e e e e r e e e e 10
0.3 — TNESIS SITUCTUIE ....ceiiiiiiiiiiiieieieee ettt ettt et e e 11
0.4 — SUMIMEBIY ...ttt ettt e e e ettt e et b e e e e e e et e ee et e s e e e e e e eennbbna e e eeaeas 13
CHAPTER ONE — METHODOLOGY ..ttt ettt e et e e et eeani e aeees 14
1.2 — INEFOTUCTION .ttt e et e e e e e e e e e e e e e e e e 14

1.1.1 — Positioning the Traveller (and the Requirement for Theology as Theory and

MEENOM) ..o 14
1.2 — Theological Methodology: Black Constructive Theology.............ccuviiiiieiiiiiiiiinnnnnn. 19
2 R T o1 o T I =T (oo PSR 19
1.2.2 — Theological PIUraliSmM? ......ccoo e 20
1.2.3 — Liberation and Constructive APProaches...........cooooeieeiiiiiiiiieeeeeeeeeeeeeeeeeeeeee 22
1.2.4 — Theological Methodology SUMMArY ............oiiiiiiiii e 26
1.3 — Empirical Data Methodology: Autoethnography ............ccoooiiiiiiiiii . 28



1.3.1 — The Position of the ResearCher..............oiiiiiiii e, 28
1.3.2 — Considering an Autoethnographic Approach..........cccccceeeiiiiiiiiiii e, 28
1.3.3 — Supporting the Autoethnographic Method: The ‘Edgelands’ Theory .................... 31

1.3.4 — Supporting the Autoethnographic Method: Autoethnographic Theologies

1 i oo (U1t o] o DR PP PP PPPPPPPPI 35
1.3.4.1 — Supporting the Autoethnographic Method: Autoethnographic Theologies ........ 35
1.4 — Empirical Data Gathering ........ccooeeiioieeeeeeeeeeeeee e 42
1.4.1 — Data Gathering Approach: Method and Model ..., 42
1.4.1.1 — Data Gathering Approach: ‘Five Stations’............cccccceeei i, 46
1.4.1.2 — Data Gathering Approach: Thematic AnalysiS ..., 52
1.4.2 — RESEAICN PaAramMEeIS ... .o 58
1.5 — EthicS COMMIIIEE PrOCESS ......uiiiiiiiiieeiieeie et 59
1.6 — Conclusion and SUMMATY ........couuiiiiiii e e et e e e e e et e e e e e e e eaaraaaas 60

CHAPTER TWO - CHRISTIANITY AND THE GYPSY CHURCH: A REVIEW OF THE

LITERATURE ...ttt ettt ettt e e e et e e e e e nbae e e e e nnee s 63
2.1 — INEFOAUCTION ...ttt e et e e e e e e et e e e e e e e 63
2.2 = THE LILEIATUIE ....eeiiieiiee ettt e e e e e e e e e e e e e e e 64
2.2.1 — Salvation and Cultural Redemplion ... 64
2.2.2 — Ecclesiology, Particular Beliefs and the Early Gypsy Church ...........cccccccvvvvinne. 67
2.2.3 — Growth of Gypsy Christianity and the Gypsy Church...........cccccooooiii 72
2.2.4 — Reaffirming the new Gypsy ChriStianity...........ooouuuiiiiii e 77
2.2.5 — Resisting Oppression through Religious and Autoethnographic Discourse ......... 81
PG s 1 U1 ] 1 = Y PSPPSR 87



CHAPTER THREE - CHRISTIAN IDENTITY AND CONTEMPORARY PERSPECTIVES:

SIN AND OTHERNESS ...ttt e et e e 90
3.1 — Introduction to (Christian) IdeNTItY ..........ceevviiiiiiiiiiiiiiiiieeeeeee e 90
3.1.1 — Christian PIUAlILY ......ccooeiiiiiii e e e e 91
3.2 — Introduction to Traveller Sin and OtheIrNESS ... 94
3.3 —Traveller Perceptions Of SiN ........coviiiiiiiiiiiiiiiiiiiieeieeeeeeeeeeeee e 95
3.4 — Responses to Contemporary SIErEOtYPES ... .cccuvierririiiieeeee e e e e 98
3.4.1 — Conflict: People and ANIMAIS ..........oouiiiiiiiic e 98
3.4.2 — Thieving and DECEPLION .......ciiii i e 102
3.5 — Associating Sin with Traveller's ‘Otherness’...........ccccccvvviviiiiiiiiiiiiiiiiee 108
3.6 — SUMIMABIY ...ttt et e e e e et e e ee e e e e e e et e e ar e e e e e e e e eennnnnaaaaeees 111
3.6.1 — Gypsy and Traveller (Christian) ldentity ...........ccccoeeiiiieiiiiiie e, 111
3.6.2 — Gypsy and Traveller Sin and Otherness...........ccooeeeiiiieiiiiiiiiie e, 112
CHAPTER FOUR = THE CASE STUDIES ... 114
v R [ g1 oo | BT (o o PP PPPPPPPPPPPPP 114
4.2 — Case Study 1: Travellers in a Public Setting: Appleby Fair.............ccccvvvieeennn. 114
4.2.1 — Traveller Christian MINISTIIES ..........uuiiiiiiiiei e 117
4.2.2 — Talismans and Spiritualist Practice at Appleby Fair.........cccccccvvvviiiiiiiiiiiiniinnnn. 135
4.2.2.1 —Death and FUNEIAIS...........oouiiiiiiiiiiiiiiiiiiiiiieeeeeeeeee ettt 143
4.2.3 — Summary of APPIEDY Fail........coviiiiiiiiiiiiiiiiiiiiiiiiieeeeeee e 144
4.3 — Case Study 2: Travellers in a Home Setting ............ooiiiiiiiiiiiiii e 149
4.3.1 — Family B: LIVING IN @ TraIlEF ... e 150
4.3.1.1 — Introducing Mokhhadi: Pollution and Purity in the Home...............cceeen . 151



4.3.1.2 — The Mulatto and the DidIKAIS.........uieriiriiee e e e e e eees 154

4.3.2 — Family A: LIiVING IN @ HOUSE......ccoiieiiiiiie et 160
4.4 — SUMIMEBIY ...eiieeeetin e e e et e eeaee e r e e e e et e e eee e e e e et e e e ee e e s e e e e et eenan s aa e e e eaeeennnrnarnaeeees 162
CHAPTER FIVE — TRAVELLER COSMOLOGY: AESTHETIC DIMENSIONS............. 164
5.1 — INEFOAUCTION ...ttt e e e e e e e e e e e e 164
5.1.1 — Formulating a GYpSY ReligiON ........cccoovviiiiiiii e 165
5.2 — LABNQUAGE ... . e eeeieeeiti ettt e e ettt e e e ettt e e et e ern e e e e e e nrrn s 167
5.2.1 — Traveller Language as Christian EXPression ..........ccccccvvvviiiiiiiiiiiiiiiiiiiiiiiieeeee 169
5.3 —Space and SYMDOIISIM .........oouiiiii e 171
5.4 — Space and Symbolism: Pollution and Purity ............ccccceeeiiiiiiiiiiiie e, 172
5.4.1 — Defining Mokhhadi (POIULION) ........cooviiiiiiiiii 172
5.4.2 — How Mokhhadi Functions: Methodical Application.............ccccccvvviiiiiiiiiiiiniinnnn. 173
5.4.3 — How Mokhhadi Functions: Ideological Application..............cccccvvieeenieeiiiiiiiiinnnnn. 173
5.4.4 — The Pollution Narrative in ChrisStian TeIMS ..........ccooiiiiiiiiiiieieeee e 175
5.5 — Space and Symbolism: Nomadism, the Sojourner, and the ‘Camp’...................... 176
5.5.1 — Decoding Traveller NOmMadiSm ..........coooviiiiiiiiiiiii 177
5.6 — Nomadism as Identity: Introducing the SOjourner.............oooovviieiiiiin e, 178
5.6.1 — Finding the Traveller in the SCriptures ... 179
5.6.2 — The Traveller @s SOJOUMMET..........cooiiiiiiii 181
5.6.3 — Sojourning as (Self) AfflICtION ... 185
5.6.3.1 — Sojourning as (Self) Affliction: Inheritance, Keturah and Keturah’s Sons........ 188
5.6.4 — SOJoOUrNiNg @S VOCALION ......oouuuiiiii et e e e e e eeeeee s 191
5.7 — Nomadism as Impermanent Permanence: Introducing the Camp ...............c...ee.... 193



5.7.1 — The Camp — Stage One: Maintaining Separation ............cccccevvvvvieiiieeereeevviinnnnn. 196

5.7.2 — The Camp — Stage Two: Within the Camp Walls.............ccooivmiiiiiiiniin, 200
5.7.3 — The Camp — Stage Three: The Centre of the Camp.........cooevevvviiiiiiiieriiieiiinnn. 203
oIS T T 0 T R 206
5.8.1 —Where and What iS TiME?.........uuuiiiiiiiiiiiiie e 207
5.9 — A SUMMArY TRUS Fal......ccoiiiiiiiiiei e e e e e 211
5.9.1 — LABNQUAGE ... eieeeeetiiie e ettt e ettt e e e e et e e e e et e e e e e e e nrrn s 211
5.9.2 — Space and SymbBoliSM ..........cooiiiiiiiiiii 212
5.0.3 = T 214
5.10 — A Traveller Cosmology: A Traveller-Christian Theological Portrayal................... 215
5.11 — OFIgINS e 216
5.11.1 — Traveller Purity: Pure Traveller..........cccoiiiii 217
5.11.2 — The Construct of a Pure Traveller Lineage: How, When, and Why?................ 219
5.11.3 — Grace as Lineage ENADIEI.......c..ccoo i 220
5.11.4 — Towards a Traveller ChrisStology ... 222
5.12 — Death and the Afterlife: Towards a Traveller Eschatology ..........cccccccvvvviviiinnnnn. 225
5.12.1 — Nomadism continued: Journey through to the Resurrection ..............cccccveennn.. 227
5.03 — SUMIMATY .ottt ettt e e ettt e e et et e e et et e e e e eta e e e eaba e eaenannas 228
5.13.1 — OFIgINS e 228
5.13.2 — Death and the Afterlife ... 229
CHAPTER SIX — CONCLUSION ...ttt ettt e e e et e e aa s 231
6.1 — Summary of the Primary FINAINGS .....ccooiiiiiiiiii e 231
L0 R 1V =Y i o T (o] (o o PP 231



B.1.2 — LItEIatUIE REBVIBW ....cviiiet ittt ettt e e ettt et e et et e et e et s et s et e eraeeraeenees 232

6.1.3 — Christian [AENLILY ......ii e e e e 233
6.1.4 — Contemporary PErsSPEeCHVES .........cccuviiiiiiiiiiiiie e 234
6.1.5 — Field RESEAICN.........cooiiiiii 235
6.1.6 — Aesthetics: Nomadism and the Camp ......ccooieeeiiiiiiiiiiei e 235
6.1.7 — A Traveller-Christian Portrayal ...............iiiiiii i 236
6.2 — Comparison with Findings from Other Research...........cccccccoviiiiiiiiii 237
6.3 — Implications for FINAINGS .......ooooiiiiiii 240
6.4 — Limitations of the RESEarCN..............ooiiiiiiii e 241
6.5 — Suggestions for Future RESEArCh.............uviiiii i 242
6.6 — A Traveller Theology: SUMMATIY ... 243
BIBLIOGRAPHY ettt e e et eaeans 246
WWOTKS CIEEO ...ttt e e e e et e e e e e e e eeeeees 246
WOIKS CONSUIEA ...ttt e e e e e e e s 265
APPENDICES ... ettt e e et e et e eb e e ar e aaee 270
APPENDIX A — Ethical Clearance & PermiSSiONS ..............uuuuuuuiiumimmmmiiiiiiiiiiiiiiinininnnnnnn 270
A.1 — Ethics ReVIieW CheCKIISt............uuuiiiiiiiiiiiiiiiii e 271
A.2 — Ethical Review Submission & Permission Application..............ccccoeeviiiiiiiiieeniennns 273
A.3 — Consent Form & Information Sheet for PartiCipants .................eevvvveviiiiiiiiiiiiiinnnnn. 281
A.4 — Confirmation of Ethics Compliance letter ..............uuuuiiiiiiiiiiiiiiiiiiiiiiiiieeees 285
APPENDIX B — Thematic Analysis: Further documents...........ccccoooiiiiiiiiiiiiieees 287
N R I (=T Y =T o U UPP PP TPPPTTP 288
B.2 — Code SUMMAIY REPOIT......ccoiiiiiiiiee e e e e e e et a e e e e e eaaraa s 289



TABLE OF FIGURES

FIGURE NAME TYPE PAGE
Figure 1 Inductive Theology Model (Model) 43
Figure 2 Five Stations (Chart/Diagram) 51
Figure 3 Coding: Nodes (List) 55
Figure 4 Coding: Word Cloud (Image) 56
Figure 5 Coding: Metric & Non-metric Data (Table) 57
Figure 6 Appleby: Sin and Crime (Photo) 97
Figure 7 Appleby: Catholic Marquee (Photo) 123
Figure 8 Appleby: Rosary (Photo) 125
Figure 9 Appleby: Independent Outreach (Photo) 127
Figure 10 Appleby: Evangelistic Outreach (1) (Photo) 132
Figure 11 Appleby: Evangelistic Outreach (2) (Photo) 133
Figure 12 Appleby: Palmist / Psychic (Photo) 137
Figure 13 Appleby: Palmistry Advertisement Board  (Photo) 138
Figure 14 Appleby: ‘Traditional’ Gypsy Vardo (Photo) 140
Figure 15 Case Study: Family tree (Chart) 149
Figure 16 Person / Vocation / Location (Venn) 192
Figure 17 Dale Farm Site, England (Photo) 196
Figure 18 St Syrus Site, Scotland (Photo) 197
Figure 19 Cardiff: House Gates (Photo) 198

All photos, charts, diagrams (including Venn), and cycles are the property of the researcher, unless otherwise

stated in the accompanying image’s footnote.



INTRODUCTION

‘I once asked an Irish Traveller to tell me about his culture. His response was unexpected
and wise in a way that | was beginning to recognise as ‘Traveller’. “OK but can you tell me
about yours first?” Immediately | realised what a difficult and seemingly impossible thing |

had just asked. With a smile he continued...”

0.1 — Reasoning and Hypothesis for the Thesis

Religious engagement by Gypsy, Roma and Traveller (GRT) groups spans many
centuries. Of note is the Evangelical movement in Europe from the late 1950’s onwards,
which has spawned both a global GRT Christian revival and a growing body of
international GRT religious literature. In the UK the vast amount of readily available
religious GRT texts, for the most part, occupy sociological books and Journals. Whilst
theological themes are present in some of the explicitly Christian material, many seem
primarily concerned with ecclesiological matters. As the literature review element of this
thesis will reveal, such dialogues are crucial and provide essential foundations to any

discussions of religious concern. However, two primary concerns remain:

Firstly, a large percentage of the aforementioned dialogues have been undertaken by
non-Travellers/non-Gypsies/non-Romani (gorgers?). Secondly, there is a gap amongst the
available texts and sources for a contemporary, possibly UK-based and Gypsy-led

‘Traveller Theology'.

It is evident from the literature review of this thesis that there are numerous ‘Traveller
theologies’ in existence; they exist both denominationally and outside of ecclesiological
parameters. However, they are seldom categorised, recorded, explained or shared in
readily available, mass-produced formats or via a broader academic sphere. Working
from a central hypothesis that suggests that there is a theological centring to Gypsy and

Traveller culture, this thesis will attempt to go beyond the oral nature?® of its community

1G4S / HMPS, 2016, p. 6.

2 A ‘gorger’ is a non-Romani person (Hancock, 2013, p. xx — xxi).

3 GRT communities are widely considered to be an ‘oral’ community. Cultural values, history and traditions
are often passed on orally, rather than through text or other means. Sometimes this is undertaken to
ensure the security and privacy of some communities. In his analysis of a particular part of London,
historian Jerry White notes the ‘Gypsy connection” amongst some of the people resident there, describing
their oral tradition as being ‘overwhelming’ despite having no ‘clear documentary evidence’ (White, 2003).
Clark & Greenfields (2006, pp. 110-111) highlight some of the oral tradition that White speaks of as relating
to specific stopping places used frequently by different Travellers.
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and formulate a Traveller theology; a Traveller theology amongst many others, but for all
to see (Matthew 5:14-15)*. Exploring Gypsy religion and belief structures in this manner
has and does offer the potential of breaking new ground — not only in the form of new
data, but perhaps more importantly in the potential for practically demonstrating a
resistance to dominant narratives concerning GRT communities. In this way, a Traveller
theology is not purely about understanding, but about resisting oppression, democratising
theology and encouraging inclusivity. Inclusivity issues include both the theological
process and academically-originated theology, a global domain in which Gypsies and

Travellers are underrepresented.

Whilst existing material is predominantly focused upon social issues or perceived issues
of social injustice, there is arguably a disparity in the data between the authentic human
narrative and that of the romanticised imaginative accounts from both Traveller and
gorger sources. This often results in an augmented reality of sorts that either trivialises
and/or disparages Gypsy and Traveller culture. As such, this thesis will take into account
all primary factors that have formulated the current understanding and presentation of
Gypsy and Traveller culture — social, political, religious, historic, and personal accounts,
and in response will attempt to ‘mine’ for a theological narrative in these factors. This will
be achieved by working on the basis of a hypothesis that suggests that such a theology

exists and a research question that asks; if a Traveller theology exists, how does it exist?

To assist in answering this question and addressing the aforementioned primary
concerns, this thesis will place a specific emphasis on the position of the researcher. The
researcher has familial, personal and professional links with the Traveller and Gypsy
community spanning over 30 years. In terms of the family link®, the ethnic identifier is
Romany Gypsy, with a large percentage of said family being more readily identified as
‘Showmen’, working fairs and other trades in various parts of England. By incorporating a
mixed methodology (Autoethnography and Black Theology) alongside the researchers’
‘insider privilege’, this thesis will attempt to go some way in bridging gaps in knowledge

that collectively can be understood as a ‘Traveller theology’.

4 “You are the light of the world. A city set on a hill cannot be hidden. Nor do people light a lamp and put it
under a basket, but on a stand, and it gives light to all in the house”. All Biblical references in this thesis are
taken from the NRSV Bible (National Council of Churches, 1998).

5> This is discussed further in the Methodology chapter.
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0.2 — Why ‘Traveller’?

The decision to choose ‘Traveller’ (rather than ‘Gypsy’ or ‘Roma’) in the title of this thesis
is as historian Becky Taylor suggests, ‘not simply a matter of semantics, since individuals
and whole communities are still routinely deported, moved on or discriminated against on
the grounds that they are, or are not, Gypsies / Roma / Travellers’®. Whilst ‘Traveller’ is
still a descriptive term historically ascribed by gorgers, it carries little or no offence.
However, the term ‘Gypsy’ is considered by some to be derogatory, partially owing to its
roots in discriminatory and racialised labelling following a supposed immigration at one
stage from Egypt’. Even so, in some studies Travellers preferred to describe themselves
as Gypsies. The reasoning behind this includes but is not limited to: a belief that they
would always be recognised as Gypsies regardless of title given or their status in society;
deciding to ‘settle’; and recognising the pejorative implications and connotations that are
affiliated with the title ‘Gypsy’®.

In the UK the term ‘Traveller’ is often used interchangeably with the term ‘Gypsy’,
‘Romany’, ‘Romany Gypsy’, ‘Roma’, or even ‘Rom’, — by both Travellers and gorgers
alike®. Where appropriate this thesis will reflect that interchangeability. However, it must
be noted that a percentage of Travellers and Gypsies wish to be identified and addressed
by a specific term. For the most part, the term ‘Roma’ (or ‘Rom’ — meaning ‘man’) will not
be used; this is due to the term being predominantly associated with Gypsies living
throughout Europe — particularly Eastern Europe?®. Although many aspects of the
ancestry and historical narratives of Gypsies and Travellers are shared with their
European cousins, the current political and social environments can be markedly different
in Europe to those in the UK. If references towards Roma and Europe are required, then it

shall be included where necessary, appropriate, and contextually relevant.

In light of this, the researcher will be mostly using the parameters of the definition given
by Liégeois and Gheorghe (1995) which delivers separate definitions for Gypsies and
Travellers. ‘Gypsy’ is associated with ethnic groupings whose ancestries originate in the

Indian diaspora somewhere between the 8" and 10" centuries; whereas ‘Traveller’

6 Taylor, 2014, p. 11.

7 ‘Gypsy’ has certain racial connotations, as it derives from ‘Egyptian’ and was based upon the Gypsies’ dark
skin and colourful clothing (Okely, 1998, p. 1).

8 Bhopal & Myers, 2008, p. 8.

° For example; Romany-Gypsy, Irish Traveller, Scottish Traveller, Rom, Roma, etc.

10 Among the estimated global 11 million people identifying under the Romany banner there are numerous
other collectives and ‘Gypsy’ identities, including but not limited to: Romanichal (England); Sinti (Central
Europe); Manouche (France); Gitano (Spain); Bayesh (Croatia); Kalé (Wales and Finland); Romanlar
(Turkey); and Domari (Palestine and Egypt).
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commonly refers to collectives who assert a predominant and indigenous European
source whose culture has been characterised by nhomadism, fluidity in occupations and
self-employment!!. It must be noted that the definitions of ‘Gypsy’ and ‘Traveller’ vary
between different sources, meaning that there may be some dispute as to whether
Liegéois and Gheorghe’s definitions are strictly applicable to English Romanies and

Travellers.

In Britain, Traveller and Gypsy groups are protected by race-relations legislation and are
recognised individually and collectively as ethnic minorities'2. Defining ‘ethnicity’ in GRT
studies is challenging because of the multiplicity of separate ethnic GRT groups (for
example, Irish Travellers, Roma, and English Romanichal). To reflect this dynamic, this
thesis will employ a broad application of the term ‘ethnicity’ when discussing GRT people,
and an understanding that ethnicity is defined as being a collective identity which includes
religious, national, and cultural forms*2. In doing so, there is a conscious recognition that
defining Gypsy and Traveller ethnicity involves several recognisable factors that are both
variable in nature and in constant flux with other GRT groups and the outside world.
These factors include among others: nomadism, language, relationship between GRT and

gorger society, and self-identification'®.

0.3 — Thesis Structure

Chapters One and Two present the standardised elements of the thesis, namely the
Methodology Chapter and the Literature Review Chapter. Chapter One details the
following: The theological methodology (Black Liberation theology), the empirical data
methodology (autoethnography), the position of the researcher, the empirical data
gathering approach (research structure, field research parameters, manual thematic
analysis), and the ethics committee process. Chapter Two details the literature and
research that contextualises this study, with particular emphasis on the developing GRT

religious landscape over the last century.

From there, Chapter Three contextually places the thesis in a social and historical
framework, triangulated by a critical ecclesiology. In understanding a culture or a

collective, it is important to understand the processes that shaped, developed, and

11 Liégeois & Gheorghe, 1995, p. 6.

12 Clark & Greenfields, 2006, p. 19.

3 Clark & Greenfields, 2006, p. 297.
4 Bhopal & Myers, 2008, pp. 13 — 18.
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strengthened (and weakened) that culture during its formation®®. With that in mind, the
concept of (Christian) identity is introduced as a way of presenting the initial position of
the thesis. The chapter then moves towards contextualising the thesis in the present era.
The purpose of this process is to observe the Gypsy and Traveller community as it
currently presents itself. This is mostly achieved by translating and reinterpreting various
sources through a Traveller-Christian lens; this incorporates Anthony Pinn’s (2003)
methodological approach of ‘complex subjectivity’'® as it sits in Black theology’s
framework of critical self-examination. The chapter consists of two themes that operate
synergistically. The first theme deals with Traveller and Gypsy representation in
contemporary popular culture. The second theme provides the distinctly religious
narrative of sin — or theodicy, providing a measurable ‘plumb line’ by which explicitly
discussed stereotypes are both challenged and responded to through theological

interpretation.

Chapter Four presents the field research, which was conducted over two phases, followed
by complementary work to ensure coverage. The first phase took place at Appleby Horse
Fair, whilst the second phase took place in two different residences in separate parts of
the UK. These were carefully selected to ensure that a broad yet accurate representation
and data collection was obtained. The research (and chapter) is approached with a
greater application of the autoethnographic method. However, any elements of the
researcher’s voice is made explicit and therefore identifiable amongst other data. The
chapter is concluded with a summary of the primary emergent themes and areas requiring

immediate attention.

Chapter Five uses a particular reference and focus towards the data and themes of
interest arising from the field work. In and around this sphere of exploration, there is a
critical examination of aesthetic and governing frameworks such as: purity, language,
space and time. Furthermore, there is an introduction of theological motifs, including:
nomadism, the nomadic camp, death and the afterlife, Traveller Christology, and Traveller
eschatology. The Methodological and theoretical approaches of Constructive and Black
Liberation theology form the thematic and logical ordering of the chapter, whilst Bob
Ekblad’s (2005) hermeneutical method directs scriptural application and translation. The
chapter is divided into two parts. This is done for two reasons. Firstly, the chapter is
necessarily extensive, and as such the division makes for a greater ease of reading.

Secondly, the division makes a clearer distinction between the first section which collates

5 Anacin, 2015, pp. 40 — 41.
16 Methodology chapter provides details of these approaches.
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the theological themes of the fourth chapter, and the second section which operates more
reflectively, building upon the developing Traveller theology by introducing a forensically-
examined theological narrative. The second half of the chapter critically examines the
following themes: origins of the composition and nature of the Traveller; Gypsy purity (and
conversely, impurity); death; and the afterlife.

Finally, Chapter Six is the concluding chapter to the thesis and therefore its nature is self-
explanatory. The chapter is structured and presented in a logical, reasoned and linear
manner. Presenting the conclusion in this form delivers clarity to the findings, results and
conclusions. Chapter Six deals with the following aspects: summary of the main findings;
comparison with findings from other research; explanations for findings; implications of

the findings; limitations of the research; and suggestions for future research.

0.4 — Summary

Partly owing to the oral nature and marginalisation of Traveller and Gypsy groups,
historically there has and continues to be a degree of absence of Traveller and Gypsy
contribution in a multiplicity of narratives, including: the political, religious, and social
sphere; historical sources; and public documentation (academic sources and/or the
media). This has left gaps in current knowledge, particularly in the UK. This thesis will
attempt to establish the nature, content and presentation of a Traveller theology. The
researcher’s hypothesis suggests that there exists a Christological centring to Traveller
culture. Therefore, the goal of establishing the existence of said hypothesis will partially
arrive by attempting to construct the foundations of said Traveller theology. As such, this
thesis will begin by first critically evaluating the suitable methods, theories and
approaches necessary to achieve this goal. This will be followed by a review of the

primary relevant literature in this field.
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CHAPTER ONE — METHODOLOGY

1.1 — Introduction

1.1.1 — Positioning the Traveller (and the Requirement for Theology as Theory and
Method)

There is an extensive history of religious engagement by Gypsies and Travellers.
Furthermore, there is a niche body of literature that supports and evidences said religious
engagement. However, a persistent challenge in any aspect of GRT studies is the
predominance of stereotypes and prejudices about Gypsy/Travellers, including in
academia and among the public agencies working with GRT communities!’. Positively
construed identifiers are thus uncommon and are often either fabrications of gorger
imagination (see later references to the ‘romanticised Gypsy) or deemed unworthy of
serious attention due to their initial novel or unfamiliar form (Traveller spirituality and
nomadism). Consequently, the resulting narratives often exclude fundamentally significant
tropes in Gypsy communities and cultural monographs, such as purity, sin, family,
nomadism, and the afterlife. Again, despite evidence suggesting that religion (Christianity
in particular) has and is fundamentally changing the GRT landscape?®, religious discourse
is normally superseded by ethnic and racial narratives. According to Liberation theologian,
Alistair Kee, this dynamic is broad and commonplace among ethnic and racial minorities,
commenting that ‘religion is not regarded as an important research topic amongst those
concerned with the majority community’*®. Professor of Diasporic Religions, Martin
Baumann, recognises an identical trend in Trinidad amongst a ‘diasporic community of

Hindus’. Baumann writes:

However, in most studies of migrant groups that explore the retention of their peculiarity,
the factor of religion goes unmentioned. Instead, the academically invented concept of
ethnicity is given priority as the key factor responsible for a migrant group’s persistence
and survival in the new, socio-culturally different environment... Religion is no longer
conceptualised as a possible variable... Other than in studies of contemporary
terrorism, the possibility that religion can have any relevance for present-day, modern

societies is not taken seriously, by most social scientists. Religion is thought of as a

17 Common themes in such sources, although meant well, contribute to a negative ‘social concern’ narrative
surrounding GRT people. These themes often include: Poor access to healthcare and educational facilities;
homelessness; and ill-informed mass-media misrepresentation.

18 The phenomena of cultural change predominantly began during the 1950’s, and is detailed in the
literature review chapter of this thesis.

1% Kee, 2008, p. 151.
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private affair only, not as a driving force for entire groups and a significant symbol of

identification, demarcation and support. 2

Kee identifies the counter-intuitive nature and composition of this position, citing evidence
that ‘amongst diasporic communities religion becomes more not less important’?:,
However, Kee includes a caveat to his proposal, stating that religion for the
aforementioned communities ‘is also subject to transformation in response to the new
context’??, The secularised approaches that Kee criticises must be equalled or surpassed
by its theological equivalent if culturally-specific religious monographs are to be
recognised as both a valid and an authoritative voice. To achieve this, in the first instance
religion must be a core concern when undertaking GRT studies. GRT self-understanding
entails a religious disposition, or a set of religious dispositions and commitments,
something which some prior studies have only provided scant mention of religion and
Christian beliefs. For example, in Here to Stay: The Gypsies and Travellers of Britain?,
Colin Clark and Margaret Greenfields cover a plethora of topics and issues, including a
specific section entitled ‘Religious Practices’?*. Clark and Greenfields identify Christianity
as the primary religion for Travellers in the UK, and suggest that Christian religious
leaders, such as Priests and Pastors, are ‘able to act as a bridge’?®. Despite this
revelation, and the recognition by Clark and Greenfields that ‘Religion is extremely
important to Gypsies and Travellers’, they go no further in their discussions on the topic,
devoting just over a page to Gypsy religion in an otherwise comprehensive 382 page
book. In making religion a core concern of GRT studies, one discovers a particular
theology at work in GRT communal self-understanding. However, for said theology to
function effectively, gorgers must reciprocate by accepting a Gypsy proposition and
presentation of what is best, fair, and representative of his or her community. Beyond this,
GRT theology has a place in contemporary theology, no longer as a diaspora, minority
concern, but because it recovers a central pillar of the Christian gospel and therefore of
Christian theology. As such, an important question must be asked: what theological

method is best suited to the task of constructing a Traveller theology?

20 Baumann, 2004, p. 151 — 152.

21 Kee, 2008, p. 152.

22 Kee, 2008, p. 152.

2 Clark & Greenfields, 2006.

2 Clark & Greenfields, 2006, pp. 48 — 49.
% Clark & Greenfields, 2006, p. 49.
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Instigating a reclamation of cultural identity in and through a Christian theological process
in the contemporary period has a precedent — namely, Black theology?. More specifically,
theologians such as Professor Robert Beckford have successfully responded in
demonstrating the intrinsic positioning of religion in identity (personal and communal) and
community activity?’. Additionally, they have shown (and continue to show) the
progressive power and impact of (contextualised) theology upon the prosperousness of
the marginalised community?8. Beckford, using Contextual and Political theological
approaches, critiques the Black church, and by proxy, Black culture (Kee citing amongst
other things, a ‘lack of affirmation of the disabled, [and] homophobia towards the non-
heterosexual’®). In doing so, Beckford challenges ‘anti-intellectualism’ in ministries and
existing (sociological) approaches, thus rejecting ‘surface level responses which value
and/or ‘interpret the Scripture like any other book’3!. It is important to note that Beckford’s
rejection of anti-intellectualism is not a rejection of historical criticism but an active and

intentional development of a contextual and indeed, constructive theology®2.

In this sense, religion is understood as a cultural and sociological variable, operating
primarily in a navigational and functional mode. Professor of Sociology and Religion, John
Milton Yinger, works from a similarly ‘functional’ definition of religion, proposing that
religion should be defined (and thus applied) ‘not in terms of what it essentially is but on
what it does™3. For Yinger, Religion is a construct that manifests in response to human
phenomena such as ‘the provision of purpose in life’ and ‘meaning in the face of death,
suffering, evil, and injustice’*. Furthermore, Yinger proposes that ‘theological orientations
become variables that may influence the rate or the direction’ of a particular (social and/or
minority) group or collective®. Importantly (and perhaps, reassuringly to the social
scientists), the variability of the theological method ensures both authenticity in answers
(as they come from the minority in question) and accountability to the collective of which it
represents (i.e. Gypsies and Travellers). A Traveller or Gypsy theology, much like a Black

theology, is no different in that it requires accountability and fair representation among

26 |t should be noted that it is not unusual to incorporate Black culture and Black communities into
academic GRT studies as a form of comparison with Gypsies and Travellers. Examples can be found in:
Richardson & Ryder, 2012, p. 80; Bhopal & Myers, 2008, p. 96.

27 Beckford, 1998.

28 Kee, 2008, p. 152.

29 Kee, 2008, p. 153.

30 Kee, 2008, p. 152.

31 Kee, 2008, p. 152.

32 Beckford, 2004, p. 31; Kee, 2008, p. 152.

33 Swatos, 1998, p. 565.

34 Yinger, 1970, p. 33.

35 Swatos, 1998, p. 567.
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those it seeks to represent. Perhaps more important at this juncture is that in addition to
the theory of religion (and religious narrative) as a central tenet of empowerment and fair
representation of ethnic and minority collectives, there is the dilemma and tension of what

religious narrative/s is applied and how it is applied.

Kee and Baumann suggest that cultural and ethnic-specific theologies are reflexive,
operating as variables that are separate from the corporeality of the larger religious body.
This tension is not new. In Terror and Triumph: The Nature of Black Religion, Professor of
Black Constructive Theology Anthony Pinn explores the construct and theory of Black
religion, proposing a two-dimensionality to the nature of Black religion®. Pinn proposes
that the first dimension is an understanding of religion as ‘the historical manifestation of a
struggle for liberation embedded in culture’’. When a theology that is practical, liberative,
contextual, and/or constructive is the primary ethical standard (such as Black theology),
then ‘traditionally’ the objective of struggle or social activism is one that is concerned with
cultivating space ‘in which we [or one] can undertake the continual process of rethinking
ourselves in light of community and within the context of the world’38. Pursuing the
‘objective of struggle’ facilitates a process of deconstructing damaging ‘structures’ placed
upon the marginalised collective. According to Pinn, such a pursuit summons the
generation and creation of ‘more liberative possibilities’. This becomes a key element to
the rationalisation of Pinn’s reasoning for proposing a two-dimensionality to the
positioning and relationship of religion by and in the group. By understanding that
structures (including religious and theological constructs) can, in addition to their liberative
possibilities, facilitate negative outcomes, a requirement to separate and understand the
contradiction is created. Pinn reaches this position by utilising a method of separation
based on his theory of two-dimensionality to religion. Pinn’s method bridges the tension
between Christian theology as an institution (Pinn’s ‘first dimension’) and Christian
theology as an action (Kee and Beckford). It achieves this by recognising the damaging
possibilities of (institutional) religion and separating it from the personal positive
possibilities of particular cultural expressions of theology. Pinn proposes that in this
context the first (and most well-known) dimension is understood as an ‘historical struggle

for liberation’ that operates in and from the religious institution.

36 Pinn, 2003, p. 154. In Pinn’s first notable text, Why, Lord?: Suffering and Evil in Black Theology (1995),
Pinn engages with significant theological tropes but is partly limited by the boundaries of conventionalism
in which he operates. Terror and Triumph (2003) responds to this by introducing radical methods (i.e. two-
dimensionality and complex subjectivity) in which to combat limitations in personal theologies.

37 Pinn, 2003, p. 157.

38 Pinn, 2003, p. 157.

39 Pinn, 2003, p. 154.

17



The second dimension, however, serves as ‘an underlying impulse that informs religious
institutions, doctrines, and practices*°. The religious experience that is the object of
similar studies is both culturally and historically bound. Pinn recognises this element as
important but advises that in the second dimension there resides a ‘deeper and more
central concern™!. The concern that Pinn alludes to is understood through a method of
exploration which Pinn refers to as ‘the quest for complex subjectivity’*?. Pinn argues that
‘complex subjectivity’ is at the centre of Black religion, and rather than being a move
toward an ethnic individualism, it is rather a ‘process of becoming... It is religious in that it
addresses the search for ultimate meaning, and it is black because it is shaped by and

within the context of black historical realities and cultural creations’®.

In the same manner, being distinctively shaped in the context of Gypsy historical realities
and cultural creations, this thesis is attempting to initiate a similar process of ‘becoming’
for Gypsy and Traveller communities. The following three actions make this task more
achievable: Acknowledging the centrality of Religion at the centre of Gypsy community;
contextually and constructively exploring said religion; and implementing the framework
and method of Pinn’s ‘complex subjectivity’ and the theory of ‘two dimensionality’ into the
method and direction of this research. In doing so, a Traveller and Gypsy narrative can
theoretically sit in relation to its historical context whilst being theologically and objectively
critical of itself in its second dimensional context. As for historical and sociological
concerns, an emergent Traveller theology that is operational through the aforementioned
structure and understood as a variable — as per Pinn’s understanding of Black religion, is
not to be considered a mode of reality that is transhistorical. Instead it should be
considered as Pinn suggests; ‘a creative and bold wrestling with history’, with the purpose
of placing Gypsy bodies in ‘healthier spaces, with a greater range of possibilities™*. The
broad reach (religious, social, historical) of factors such as Pinn’s ‘two dimensionality’ and
‘subjective reasoning’ ensure they are incorporated as methodological ‘scaffolding’ in both
the theological and empirical data methodologies required for this thesis. Therefore, the
next task is to establish the specific area and form of theological method from which this

research shall predominantly operate.

40 pinn, 2003, pp. 154 — 157.
41 Pinn, 2003, p. 157.
42 Pinn, 2003, p. 157.
43 Pinn, 2003, p. 159.
44 Pinn, 2003, p. 179.
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1.2 — Theological Methodology: Black Constructive Theology
1.2.1 — Defining Theology

Theology is not a predetermined and readily definable thing; it is something partaken in.
This is demonstrated through Liberation and Black theologies, where theology is
experienced, embedded and personal. One of the founders of Liberation theology,
Gustavo Gutierrez, defines theology as a ‘critical reflection on praxis... worked out in light
of the Word’#*. Theologian and philosopher, Fr. Bernard Lonergan, set the foundation for
Gutierrez’s theology of liberation by proposing an understanding in which theology served
beyond its original inception as a form of dialogue between God and the body of the
church?. Theology would instead operate between a culture and a religion in the form of
both mediator and mediation process; in this way, theology became ‘context based’.
However, Lonergan’s theology achieves this state of contextual localisation by
intentionally presenting itself as broad and vague“®. As such, it could be argued that whilst
not specific to the Traveller’s worldview, such a theological conception provides a
universality that, rather than departing from the Traveller's cause, is able to accommodate
it. But it is precisely because of this ‘one size fits all’ approach that such a position must
be resisted, if a repetition of broad and detached research concerning Gypsies and
Travellers is to be avoided. Both critical evaluation and (an explanatory) participation in

one’s culturally-specific faith are needed if an intimacy of belief is to emerge.

Catholic theologian, William Portier, encouraged but was critical of Lonergan’s position,
arguing that ‘theology should have room for the appeal of the evocative and persuasive,
the witness of the personal voice’. Portier adds that, ‘...believers ought not to be
restricted, for the sake of academic credibility, to speaking as if they were not
(believers)®®. Gutierrez provides a specific contextualisation to Lonergan’s theology,
replacing the vagueness of potential religious universalism with the specificity of
Christianity, whilst also reclaiming the theological space for the poor, the oppressed and
the marginalised®. For this thesis religion thus operates as an intangible but ever-present
praxis-led structure that facilitates both the observable elements (ritual, liturgy, and clergy)

and the elements of reasoning, rationale, direction, and communication (theology). As

45 Gutierrez, 1973, pp. 6 & 11 (theology defined as ‘critical reflection on praxis’ [p. 6]...’worked out in light
of the Word’ [p. 11]).

46 Lonergan, 1973.

47 portier, 1994, pp. 156 — 158.

48 portier, 1994, pp. 161 — 162.

49 portier, 1994, p. 162.

50 portier, 1994, pp. 161 — 162.
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such, theology is, in the end, a lived practical endeavour, and a practice of reflection on
condition and experience. Therefore, theology is fundamentally understood in this thesis
in the context proposed by Gutierrez, functioning as an operational method — as mediator

and mediation process between culture (Gypsies, Travellers) and religion (Christianity).

1.2.2 — Theological Pluralism?

Any theological method must be capable of delivering an adaptable and culturally
intuitive, personal, and yet critical platform. This must be the baseline requirement if any
advancement of academic, theological and cultural understanding surrounding Gypsy and
Traveller beliefs and culture is to be obtained. As such, a degree of theological pluralism
presents itself as an obvious approach in the tasks of identifying the most preferable
theological method/theory and of unearthing the data that constitutes the makeup of this

thesis.

Traveller and Gypsy ‘religion’ draws upon many historical traditions and sources in
formulating its collective cultural and theological beliefs, none of which can be firmly and
specifically attributed to any one single denomination or person. Therefore, in addition to
any theological method consideration is the proposition that such theological pluralism
must also cross over to the multiple voices that are employed in this thesis. This means
that their personal denominational preference or political side-taking is not a deciding
factor in their inclusion in the text. It is acknowledged that their denominational influences
have a potential to create an impact in the thesis. However, the broadness of inclusion in
this equation mitigates the risk of polemic or one-sided argument. Drawing again on Pinn
(2006), one is able to reapply the principles of his ‘nitty-gritty hermeneutics’ in both the
interpretation of sources and the selection of from where and whom those sources
originate. ‘Nitty gritty hermeneutics’ in this sense is defined by Pinn as a rejection of
theological fluff’, and instead is a pursuit toward and deliberate attention upon the
elements and aspects that matter most, particularly with consideration given to the
marginalised group in focus®. Pinn’s ‘nitty-gritty’ hermeneutic approach to theological
reasoning is unconfined by any desire to position itself into any preconceived Christian or

theological approaches; rather it is constructed with the hard actualities of human

51 Pinn, 2006, p. 116.
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experience®?. In short, a ‘nitty-gritty’ hermeneutic favours resolution to oppression over

and above the perpetuation of religious and theological traditions®3.

An engagement with Black theology and Black theologians provides a workable and
replicable donor architecture. Furthermore, incorporating a Black theological architecture
enables an experienced explication of other interpretative lenses such as Postcolonial
theory®*. However, despite the apparent favourability of compatibility, as already
discussed, a Black theology cannot and does not answer the specifics of the Gypsy
condition, and vice versa. However, through the criticality of Beckford, Kee and Pinn,
Black theology in its complete inception (i.e. from historical foundation to current
presentation) is arguably locatable in a pluralism of both contending and complementary
theological approaches — most notably, liberation theology and constructive theology. For
its self-understanding in the rapidly changing social, political and religious dynamics of
personal and cultural identity, constructive theology (as a move beyond systematic
theology) appears as an obvious choice. The theological element of liberation in this
eqguation is identifiable as the praxis of the Black narrative, serving both as a catalyst for
political and social action and identity, and as the measurable response to a world in and
beyond its cultural borders. The combination of constructive and liberation theological
method and theory manifests a prophetic®®, rationalised and contextual response to the
complex triangulated negotiations between a culture, an outside world, and the
understandings and relationship with a triune God. And whilst it is true that a Black
theology consists of both liberative and constructive theological elements, it is also true to
say that a Black theology is not locatable in either camp. For its identity, Black theology
departs from liberation theology, and for its foundation it is accommodating of constructive

theology.

The reasoning and example of Black theology’s positioning amongst other theologies
brings direction and firm ‘borders’ for this thesis. As such, this thesis will imitate the same
logical direction with an emphasis towards a contextualised and reflective theological
approach — maintaining the complex subjectivity of both Pinn and Muncey’s approaches.
This thesis does not intentionally set out to be a liberation theology, but like aspects of

Black theology, it is an act of liberating theology. Or in other words, this thesis operates

52 Pinn, 2006, p. 116.

53 Pinn, 2006, p. 20.

54 postcolonial theory in this instance is being defined by the terms of relationship proposed by Edward
Antonio. Antonio recognises both the separateness between Black theology and postcolonialism, and also
the seriousness of recognising the colonial as ‘a key moment in its self-understanding’ (Antonio, 2012, pp.
299 — 302).

55 For ‘Prophetic’ context, see Section —1.3.3.
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firstly as theological praxis and as part of an ongoing conversation and a tool for
researchers and the researched alike. And again, like Black theology, given its intended
themes (sin, salvation, purity, etc.), this thesis is accommodating of constructive theology.
Therefore, the final elements of this methodological and theoretical analysis will be spent
locating and positioning the theological core of the thesis in, among and between

constructive and liberation theology.

1.2.3 — Liberation and Constructive Approaches

Important to remember at this juncture is the adoption by this thesis of Gutierrez’s
definition of theology — namely that which is explicitly and rightfully associated with
liberation theology. Incorporating the aforementioned definition in such a pivotal and
navigational role creates an inescapable relationship with liberation theology. However,
due to the autoethnographical, and thus subjective, approach of this initial investigation
into a Traveller and Gypsy theology, it would be misleading and too expectant to label
said investigation at this stage of proceedings as an emerging element or category of

liberation theology — even if that is what it may become.

Kee, who as demonstrated earlier, is in many ways an advocate of praxis-led
theologising, provides a detailed exposition of liberation theology and its application (and
failures) that reside in a contemporary world dominated by a global process of
secularisation. He does this by drawing on its foundational relationship and development
with social and political structures and theories — namely Marxism®. Among other
methods and processes, Kee separates the European and South American narratives,
which allows for separation in the varying and distinctive approaches. Kee summarises
this by stating, ‘European theologians have explained the world, in various ways; the point
of Latin American theology is to change it®>’. From there, Kee is able to challenge the
composition of liberation theology, asking ‘Is liberation theology a theology which
liberates, or is it theological reflection on a liberating movement?’*8. Undoubtedly, Kee’s
specific mode of criticality in his questioning originates primarily from two distinct and

concurrent avenues.

These avenues are, firstly, the politicised emergence of Gutierrez’s position, with its

explicit interrelationship with Marxism and the historical criticism found in the tropes

56 Kee, 1990.
57 Kee, 1990, p. 193.
58 Kee, 1990, pp. 193 — 194,
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concerning colonialism and secondly, Jirgen Moltmann’s theoretical and prophetic
‘revamp’ of said theology, with its arguably less reactionary and more ‘spirit-led’ content.
Any emerging Traveller theology will undoubtedly have to contend with its (pre- and
current European) origins and the subsequent response and development to its historical,
current, and future contexts. At this point in the research, it is not possible to predict
whether any emergent themes will propose or outline a narrative of liberation per se (in
whatever guise that may take, i.e.; political, social, economic, reason and understanding,

etc.), but there must and will be an inclusion of an interpretative monograph.

Drawing on Jesuit Priest and theologian Jon Sobrino, Kee explains how European
(liberation) theology in a post-enlightened world offers, in the first instance, ‘an
explanation of the world’. However, it does so, according to Sobrino’s logic, by positioning
religion ‘before the bar of human reason™®. This appears to be in contention with the claim
by Sobrino that ‘theology comes to liberate’®; his criticality proposing in essence that
human reason liberates man from religion. However, such logic placed in an investigative
arena (where personal Gypsy and Traveller beliefs, practices and theology are being
observed and dissected) could readily and easily be understood to be an act of
discreditation or belittlement of said beliefs. The purpose of the thesis is not to discredit
but to critically understand. Importantly, the rejection of religion by Sobrino is not a
rejection of theology; it is instead a reaction to the constraints and expectations of both
social and religious structures and institutions. As Kee highlights, the narrative that
understands theology as ‘an obstacle to human liberation’ is not a Latin American issue
but a view posited by Marx®:. The aforementioned interaction between Kee, Sobrino, the
Latin American narrative and Marx serves well in producing an analogous representation
of the Traveller’s relationship towards the distinctive categories of religion and theology.
Religious institutions and dogmatics (with specific reference to the UK) has at times
served but often directed and restrained, even condemned Gypsy practices®?, whereas
Gypsy theologising has often supported, liberated, and fostered communal relationships
(but has typically been misunderstood or unseen by many researchers). Theology in this
sense is not imposing, and not as brash or politicised as initial inceptions of Latin
American liberation directives. For the Gypsy and Traveller community, the religious-
theology dynamic is both reactionary, reasoning and prophetic, but perhaps more

importantly for this thesis — it is translational.

59 Kee, 1990, p. 190.

60 Kee, 1990, p. 190.

61 Kee, 1990, pp. 190 — 191.
62 See Chapter Three.
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A Traveller theology departs from Sobrino’s (and Latin American theologising) failure to
address the issue of Marx and the issue of reason by incorporating religious practice and
theological understanding directly into worldly reasoning and explanation. This is often
misunderstood by others as mere superstition. Direct reasoning on behalf of the Traveller
in this sense does not liberate the Gypsy from his failures but liberates theology from its
errors. Kee suggests that the failure by Sobrino to fully implement his model of theology
(with regards to Marx) resulted in theology emerging as ‘more specifically religious when it
ceased to act as alternative science’?. Initial investigations by the researcher suggest that
a Traveller theology would regard many theological and religious explanations as an
acceptable ‘alternative’ (and not necessarily a mutually exclusive) scientific method of
reasoning. Kee suggests that Sobrino’s ‘good’ relationship towards favouring the scientific
explanation, whilst constructive, results in a situation where at most, ‘theology attempts to

reconstruct a religious world view which is in large part informed by... new knowledge’®*.

This offers some explanation as to the nature of Traveller ‘religion’ but does not
accommodate the prophetic nature of GRT people undertaking theology. Arguably,
through Jirgen Moltmann with his theology of ‘hope’ and the mediatory nature of his
significant publications such as ‘The Crucified God’®, the bridge towards facilitating a
prophetic dialogue in a developing Traveller theology may be achievable. This avenue of
investigation will be developed further in the applicable aspects of this thesis. At this stage
however, whilst heavily influential and structurally (and critically) informative, liberation
theology does not serve to fully accommodate a Traveller theology. Perhaps
hypothetically and analogously speaking the two are locatable in the same family tree. But
for the present juncture, due to the theoretical relationship with liberation theology (rather
than methodological) it is wiser to locate Traveller theology as an autoethnographic
theological act of liberation. Critical reasoning has been drawn and established from a
source of both Latin American and European liberation theology. The task of determining
any remaining elements of the methodological composition thus becomes more apparent
and simplified; to source a standardised theological approach to categorising themes of

significance in an ordered, relevant and purposeful approach.

Typically, the process of organising major theological tropes has fallen to Systematic
theology. However, to only explore standardised areas of theological construction in the
instance of this thesis is to potentially blindside a complete Traveller narrative. Systematic

theological processes are necessary and vitally important in the development of this

83 Kee, 1990, p. 191.
64 Kee, 1990, p. 191.
6 Moltmann, 2015.
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thesis, but it is the depersonalisation of said approach that is concerning, given the
potential requirement for a culturally unique narrative. Constructive theology answers this
dilemma by applying the thematic approach of systematic theology with contemporary-
cultural and historically-critical sensitivity. A significant proponent of this approach is
Jirgen Moltmann, described by Matthias Gockel as ‘the first representative of
Constructive theology’®®. Moltmann is conveniently and ideally placed as both a mediator
between American and European theological approaches, and between the platforms of
liberation and constructive theological methods. The next task is to establish how a
constructive theological methodology is compatible with and suitably accommodating of

both a liberation theory and a Traveller theology.

As highlighted above, a concern that resides in a systematic approach — rather than
constructive, is the potential for the adoption of an entrenched critical-dogmatic posturing.
Such posturing in itself could both open a plethora of detracting questioning concerning
the nature of applying (or not applying) particular creeds and denominational
perspectives, and could also limit the realms of investigation. That is not to say that the
application of a constructive theological method to this thesis would in any way be
dismissive of the absolute necessity of including an ecumenical, Trinitarian, and
pragmatic-hermeneutical criticality upon the research. But such an application does
propose that a degree of fluidity is necessary if the developing text is to stand a chance of
emerging through the hermeneutical process. With that in mind, it is important to establish

from the outset the nature of any employed constructive approach.

Theologian Paul Hinlicky, an advocate of constructive approaches assists in this task,
rightfully forwards the concept that critical dogmatics (in the aforementioned context)
should be Trinitarian. Hinlicky states that ‘God is to be identified as the One who is freely
determined to redeem and fulfil the creation through the missions of [God’s] Son and
Spirit’®”. Matthias Gockel describes Hinlicky’s statement as ‘the Trinitarian rule’, claiming it
is ‘the critical standard that helps us test the aptness of all other theological statements’®,
Gockel is supported in this perspective by Moltmann’s emphasis on the Cross (and the
Crucifixion event) being the standard by which everything deserves to be labelled or
refuted as ‘Christian’ — a point borrowed from Luther, which Moltmann makes pivotal to
his entire narrative®®. Moltmann identifies a tension in the constructive process (in light of

his perspective on the Cross) which, rather than seeking to overcome, he actively seeks

5 Gockel, 2017, p. 238.

57 Hinlicky, 2010, p. 113.

68 Gockel, 2017, p. 238.

8 Moltmann, 2015, p. 1. This was originally stated by Luther as ‘Crux probat omnia’ — the Cross proves
everything (Gockel, 2017, p. 229).
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to foster. The tension is ‘creative’ and it dwells between the themes of identity and
relevance; it can be summarised as the following: The more theology attempts to become
relevant, the more traditional identity is put into question. In turn, the more theology
attempts to maintain its identity, the more it appears to become irrelevant to the
requirements of the moment’®. Moltmann goes on to propose that relevance and identity
must challenge one another in varied applications and at differing times. Exploring this
proposition, Gockel explains, ‘...a new understanding of the cross of Jesus Christ entails
a new understanding of Christian identity and Christian relevance in critical solidarity with
contemporary liberation movements’’t. Moltmann’s position is then succinctly collated by
Gockel in the following; ‘...good constructive theology should address questions of

Christian identity and be relevant to the contemporary situation’”2.

By adopting Moltmann’s hermeneutical method of the Cross, issues of epistemology,
tradition, and world-making (acting and becoming) are positioned as key (and arguably
new — or at least revised) tropes in the new systematic approach. Given that Moltmann
provides a sound, reasoned, and tested method in both the liberative and constructive
formats, this thesis will therefore adopt and attempt to replicate Moltmann’s method
throughout the thesis. The ‘Workgroup on Constructive Theology’, formed over 40 years
ago, provides an apt summary and working ethos of the process — something that the
researcher will integrate in both the application and ethos of the emergent theology

herein. The summary is as follows:

Being aware of contemporary challenges, theology engages its own faith traditions
critically and constructively. It does so out of protest against abuses in the name of
Christianity and out of love for those traditions that deserve to be called Christian. In

this way, it contributes to the communal effort of working for a world where racism and

sexism, capitalism and poverty are overcome’®.
1.2.4 — Theological Methodology Summary

The method and theory utilised by the researcher in this thesis can be summarised as a
process of complex-and-subjective theological self-explanation and self-examination in
light of externally located religious and social expectations and demands. These
processes of self-explanation and self-examination replicate the approaches and

structures (or method) used by Black and Liberation theologians in the creation of

70 Gockel, 2017, p. 229.

1 Gockel, 2017, pp. 229 & 231.

72 Gockel, 2017, p. 229.

73 The Workgroup on Constructive Theology, 2016, pp. 1 —18.
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(Constructive and Liberation) theologies in their own fields. Therefore, in this section it
has been reasoned that a Black Liberation theology method is the most effective and
suitable methodology for this thesis and its aims. Black theology is part of the Liberation
and Constructive theology ‘families’. Black theology is reactive and in a constant state of
flux with the world around it, meaning that it does not have one definitive form or voice but
many. It is in many ways a culmination of the liberative impetus of the American Civil
rights movement and a reaction to claims of historical, socio-political and religious
oppression, evidenced through elements such as slavery and Jim Crow laws.
Constructive theology, much like its predecessor, Systematic theology, looks at
formulating coherent systems from doctrines of Christian theology, albeit with a particular
and more specific focus on human experience (personal and communal). As such,
Constructive theology is a method within the method; a ‘doing’ rather than a ‘thing’. In
Black theology, the Constructive element serves as the navigation for the liberation
impetus. With these factors in mind, this thesis will use a Black Liberation theology
method, with an emphasis on the Liberation and Constructive elements of said method.

The result is a theological model, structure and method by which a particular minority and
marginalised collective may be better understood and equally, empowered. In this respect
(and in the context of this thesis), Traveller theology makes public a private narrative that
is situated in common cultural and religious themes. These themes include: history,
foundational beliefs, collective and individual practices, and spirituality. Utilising major
tropes from the community such as ‘sin’ and ‘purity’ creates an environment where key
(Systematic and Constructive) theological elements (including a Christology) organically
form and then re-inform the thesis. Replicating this ‘Traveller’ theological method, with its
intentionally ‘nomadic’ characteristic of refusing settlement — even at the end of its
creation, presents an apparent consequence of never truly realising a ‘completion’
moment. The result is an appearance of messiness. However, Muncey makes such

messiness a proviso to the autoethnographic approach.

A further key benefit in such an approach is the (external) adaptability and accessibility to
the text after its (non) completion. Simply put, this presentation of Traveller theology
should not be (and is not) the final word but an opportunity for further discussion. This
hoped-for and intended (though possibly not realised) outcome, is befitting of Moltmann’s
theology of the Cross, Pinn’s second dimension in his two-dimensional Black theological
plane, and of liberation theology’s characteristic preference towards praxis over practice.

That is, to pursue the continuing interplay between reflection and action, ensuring that a
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Traveller theological application of praxis, like liberation theology, ‘...can never be the

mere application of some abstract theory’ 4.

1.3 — Empirical Data Methodology: Autoethnography
1.3.1 — The Position of the Researcher

The researcher enters this work as someone with mixed parentage — Romany and gorger.
The researcher’'s Romany side of the family can predominantly be culturally identified as
‘Showmen’, operating fairground attractions, as well as other events and businesses
throughout the UK. The researcher’s family history and geographical positioning stretches
across much of England, with a particularly high presence in the West Midlands and other
places. Finally, the researcher has life experience based in both settled and non-settled
environments because of family separations. It is this unique social positioning that has
afforded both a greater insight and a larger degree of access to Traveller and Gypsy
communities. Furthermore, this means that the researcher is also in a position to provide

an understanding of how Gypsies and Travellers view gorger communities.

1.3.2 — Considering an Autoethnographic Approach

Having such a unique insight and understanding of GRT culture has meant that for the
sake of research and knowledge acquisition, it seems logical that the voice of the
researcher is heard in the project itself. This naturally is a move that is in oppaosition, or at
least in contention with, the avenues of ethnographic investigation discussed so far.
However, there is an argument to be found in the ‘complex subjectivity’ element of the
researcher’s developing theological method. Detailing the religious and ‘testimonial’
accounts of black slaves, Pinn specifically identifies the impact of the slaves’
autobiographies, stating that ‘whether a terrific event or subdued occasion — [the

autobiography] caused a new vision of the world and a new sense of self and self-worth’”®

In justifying an autoethnographic approach the background question of ‘is this
compatible/suitable for a theological/spiritual investigation’ must be answered. Heewon
Chang’s Spirituality in Higher Education: Autoethnographies (2011) directly approaches

this challenge. Chang claims that ‘this method is suitable for spirituality studies’’®,

74 Portier, 1994, p. 163.
75 Pinn, 2003, pp. 163 — 164.
6 Chang, 2011, p. 13.
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suggesting that autoethnography is an ideal approach in studying ‘the highly subjective
nature’’’ of spiritual/religious ‘dynamics’ (such as theology) in numerous social contexts’.
This is further evidenced by theological texts’ outside of Chang’s work, which have
incorporated autoethnographic approaches, demonstrating the method’s fluidity and
suitability for marginalised ‘non-traditional’ ethnic groups, and for producing new or

reimagined theological (and spiritual) narratives.

Interestingly, Tessa Muncey proposes that ethnographic and autoethnographic methods
are suitable to be utilised as diverse, complimentary methods to one another and/or other
methods — rather than as singular methodologies, ‘dominating or even solely leading a
research project’®. Harry Wolcott positions such methods as one of many qualitative
research strategies, with the (auto) ethnographer strategically and importantly positioned
to be considered both a participant in the social context and an observer of the social
location and personal story in said location®!. By giving precedence to the
autoethnographer’s narrative (particularly when that ‘voice’ is considered marginalised —
such as Gypsies and Travellers), Wolcott's ‘participant’ approach enables otherwise
unheard cultural perceptions to emerge. Entering such an approach encourages the
explication of detailed and personal cultural tropes in both the researcher’s account and
method (in short, the autoethnographer’s experience can shape the direction of research
structure). Muncey notes how autoethnographies emerge from ‘the iterative process of
doing research’, all set in the continual engagement process of ‘living a life’. The
emphasis here demonstrates the rarity of research that adopts autoethnography as its
genesis point. Instead, Muncey suggests that researchers necessarily incorporate
autoethnography in research structure as a means of effectively and accurately
disseminating ‘complex feelings and experiences’ that for various reasons cannot be
conveyed through conventional research processes®. In relating this to the theological
study of GRT for example, one factor in rationalising personal narrative could be, as is
alluded to here, rendering the dimension of feelings constitutive of someone’s theological
complex. This has previously been successfully demonstrated in James Cone’s A Black

theology of Liberation®, where Cone draws on his personal perception and emotional

77 Gregory, 2012, p. 128.

8 Chang, 2011, pp. 13 — 14.

® The Literature Review (Chapter Two) details some of the key works relevant to this thesis.
8 Muncey, 2010, p. 2.

81 Wolcott, 2001.

82 Muncey, 2010, pp. 2 - 3.

83 Cone, 1986.
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translation of his environment to inform his theological understanding, his hermeneutic,

and his methodology.

Muncey identifies that some researchers experience a quantum leap in imparting ‘lived
experience’®*, whilst others can find a compulsion to deliver a controlled, as Muncey
describes, ‘bracket’ to their personal experience®. This is in direct association with
Edmund Husserl’s initial parameters set in his ‘Descriptive Phenomenology’, which
despite its prospective ‘lifeworld’ ontological preference towards ‘a world filled with human
meanings and values’®®, seemingly only offers a universal holistically scientific method of
examination of the human condition. By incorporating an auto or semi-autoethnographic
method, the subijectivity of the religious relationship and the spiritual experience found in
Traveller communities can locate a translation that is both sympathetic to the academic
tradition and to Gypsy culture. This is something compatible with the proposal of
compatibility by Muncey that states ‘the autoethnographer is both the researcher and the
researched®’. In this dynamic, Muncey’s method favours the personal narrative, in which
the researcher/researched proposes the direction of the research. Personal narrative is
revelatory of a religious and theological complex, a cultural-spiritual ‘ecology’ which, when
analysed, reveals what is ultimately of meaning and value to persons of GRT culture, and
so how they lead their lives in such distinct and (from the point of view of mainstream
culture) unconventional ways. ldeally this would illuminate aspects of the Christian faith
which have been otherwise neglected or obscured in contemporary, mainstream theology.
This in turn could facilitate ‘unconventional’ Traveller theologies as something that can

bring fresh insight to conventional theology, the church, and contemporary Christianity.

Muncey provides first-hand accounts of how her attempts to operate outside of the
conventional ‘brackets’ of ethnographic practice were met with ‘[d]isbelief, anger and
denial’, due to the ‘dominant discourse’ in her particular field. This was partially owing to
the anti-conventionalist methods she employed, and because of the revelatory nature of
the material (both oral and written) that she presented®. Anthropologist David Hayano
proposed that there is a constant in the ‘number of major stumbling blocks to
paradigmatic change in any science, and these relate directly to the social organisation

and politics of academic scholarship and information dissemination’®. Muncey concurs

8 Muncey, 2010, p. 3.

8 Muncey, 2010, p. 3. Also see Husserl, 1999.
8 Sirowy, 2014, p. 180.

8 Muncey, 2010, p. 3.

8 Muncey, 2010, p. 8.

8 Hayano, 1979, p. 101.
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with this point, explaining the challenges of disseminating autoethnographic studies in the

academic world®.

1.3.3 — Supporting the Autoethnographic Method: The ‘Edgelands’ Theory

A concern with the autoethnographic method, technique and process, is the apparent
‘messiness’ of the resulting research environment — i.e. the final product, thesis, or area®™.
However, if new data is to emerge, eclectic, amalgamated approaches and the creation of
new methodological combinations created by way of excavating original material (i.e. the
search for a Traveller theology) are necessary. Muncey argues that attempting to achieve
‘internal validity in research at the expense of ecological validity’, results in the loss of
complex individual (and communal) experience®. A theory entitled ‘Edgelands’ has been
proposed by Frances Rapport (2005) et al., in which a methodological compromise is
proposed — one in which this thesis finds itself positioned. In the ‘Edgelands’ the
boundaries of conventional and new methods are synergistically woven in metaphorical
‘new territories’, allowing for both new and greater levels of personal, communal, and
cultural expression®3. The ‘new territories’ that position themselves in the ‘Edgelands’ are
defined as a ‘transitional area between established and new methods, from which one

can concentrate on the process of discovery while retaining a sense of the unknown’®.

Occupation in the metaphorical ‘Edgelands’ results in a supportive environment where
fringe methods such as autoethnographies can operate in relative safely whilst under the
careful examination of established practices and accountable reasoning. Such an
environment is ideal for the yet-to-be gathered spiritual and religious murmurings of the
UK’s Gypsy and Traveller populace. Rapport et al. confirms the suitability of an
Edgelands environment for the specific purposes of such a task; ‘This interface provides a
space in which new approaches can develop. It represents a territory in which new
theories can be approached and new ways of asking and answering questions can be
found’®®. Both Muncey and Rapport et al. cite British activist Marion Shoard, who utilises
metaphorical imagery taken from the UK to mentally position and assist the reader in both

visualising the Edgelands and to also understand its political, academic, and social value:

% Muncey, 2010, pp. 32 —33.

%1 Muncey, 2010, p. 28.

92 Muncey, 2010, p. 28.

% Muncey, 2010, p. 28. Also see Rapport, Wainwright, & Elwyn, 2005, pp. 37 —43.
% Muncey, 2010, p. 28.

% Rapport, Wainwright, & Elwyn, 2005, p. 38.
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We are aware of the great conurbations. But not of the Edgelands... Between urban
and rural stands a kind of landscape quite different from either... Often characterised
by rubbish tips, superstores and Gypsy encampments... for most of us most of the time
this mysterious no man’s land passes unnoticed in our imaginations, it barely exists...
But if we fail to attend to the activity of the interface we forfeit the chance not only to

shape... change but also to influence the effects of it on other parts of the
environment®.

Shoard warns of the consequences of failing to be present in the interface between the
metaphorical ‘urban’ and ‘rural’, resulting in the forfeiting of the opportunity to change and
influence®’. Shoard adopts the position of residence in the Edgelands, but her call to
press against the ‘interface’ in this manner is a call for liminality, for a pressing against the
borders. Beckford'’s criticality in Black theology is in many contexts an example of
occupation in the Edgelands. Beckford chooses to move beyond the taxonomy of ‘typical’
Black theology, allowing for a present engagement with the Black church and community,
creating a politicised and constructive theology®. However, it could be argued that the
liberation (theology) radicalism that both formed the core narrative of Black resistance and
continues to do so — albeit in numerous independent forms (passive active radicalism,
reactive active radicalism, and cognitive active radicalism), is also one that is established
and familiar. Thus, despite presenting itself as a theologised resistance and mode of
liberative social empowerment, it is known and therefore resides outside of the
Edgelands. Beckford, in a move that is isolating but arguably necessary, resists these
categories as independent by essentially proposing a ‘Liberation Theological Praxis’ — a
positive response towards the idea summarised by Kee that suggests ‘...theologians have
interpreted the world in various ways but the point is to change it..."*°. Beckford’s
theological praxis is by its own definition active and practical. Moreover, and arguably
more significantly however, Beckford’s persistent criticality in Black theology and culture
positions his own theological praxis as prophetic; his continual engagement with
musicians and artists creates an environment of reclamation for aspects of ‘God-given

human life’*%° such as sexuality*°?.

Through recent ventures like the “The Jamaican Bible Remix’, Beckford explicitly and

uncompromisingly pursues an expansion of the ‘Edgelands’ from which he operates, with

% Shoard, 2002, pp. 117 — 125. Also see Rapport et al, 2005, p. 37; Muncey, 2010, p. 29.
9 Muncey, 2010, p. 29.

% Kee, 2008, 152 — 155.

% Kee, 2008, p. 155.

100 Beckford, 1998, p. 77.

101 Beckford, 1998, pp. 75 & 77.
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tracks such as ‘Incarnation: No Blacks, No Irish, No Dogs’ and ‘Work of the Spirit’
providing both an explanation and method of social and religious challenge to and for
Black culture, Black religion, and their place in and with the world%. Intrinsic narratives
such as these are not possible without both the interaction with and the representation of
the community which the particular theology represents. In this way, Beckford partially
operates through a semi-autoethnographic idiom — representing his culture to an external
audience via a critical and unflinching engagement with the progressive (and historical)
social and religious rhizome of Black religion. Beckford achieves this by creating
engagements between three parties: His own voice; dialogue with and from others; and
cultural narratives whose origins can be located in actual experiences. An interesting
dynamic is created wherein Beckford refuses to be confined to an external theoretical
posturing or assumption. Instead, he opts to navigate and actively progress the ideas and
positioning of those artists and musicians (including himself) tangibly operating at the
borders of social action, where undertaking theology is an active forcel®,

The approach utilised by Beckford successfully navigates the endangerment of limitation
most notably recognisable in Friedrich Nietzsche’s ‘theoretical man’, in which a
‘Euripides’-esque preference towards theory and a collectively acquired dissolution of
illusion is championed®4. In short, Beckford eschews the theoretical in favour of reflection
from experience. As such, Beckford can be considered as a ‘theoretical man’, employing
deep criticality in order to dissolve ‘illusions through analysis’%. However, both move
beyond the limitations of said position due to their advocacy of the Dionysian position
wherein the arts, and indeed cultural nuances and peculiarities (with specific reference
towards religious ‘performance’), are given equal footing amongst evaluative methods?°®.
In short, and in the succinctness of exegetical explanation, it is an active heeding towards
avoiding the absolutism found by only understanding ‘the Word’ in the context of the word
— and not ‘the Word made flesh’'” (John 1:14). There is a case then — theologically,
empirically, theoretically and methodologically, for concrete experience as a mode of

theological reflection.

Beckford’s engagement in black theology and black culture through the methods and
theoretical approaches as outlined above, provide a precedent for this thesis to involve

the voices central to the subject-matter as the key navigators of both subject area and

102 Beckford, 2016; Beckford, 2017; Beckford, 2017a.

103 Kee, 2008, 156 — 157.

104 sedgwick, 2009, pp. 8 — 9.

105 sedgwick, 2009, p. 9. Also see Kee, 2008, p. 156.

106 sedgwick, 2009, p. 9. Also see Groarke, 2010, pp. 161 — 162.
107 Kee, 2008,p. 156.
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subject analysis. In this way, the theology becomes a form of theoretical praxist®,
satisfying both the Euripides academy and the Dionysian prophetic artistry, whilst
providing adequate room for subjective criticality and expression in otherwise problematic
areas of social and religious discourse, such as sin and sexuality. An autoethnographic
approach provides a basis upon which such a task can be accomplished. Moving
therefore, towards a dialectical and theologised narrative of the Traveller's experience
through an adaptive patchwork of methods and theories located in the Edgelands is
arguably contentious, defiant and presents risk. However, at the very least such risk offers

the potential for original data.

Critically magnifying the contentious elements of the autoethnographic method draws
attention towards the interjection of the researcher’s voice. Jonathan Potter (1996), whilst
acknowledging the legitimacy of such an approach, is not entirely uncritical towards the
researcher in this context. Potter refers to such situations as ‘deviant cases’ as a way of
supporting more ‘traditional’ methods, due to the occasional occurrence of an individual
not conforming or accurately representing the researched area®. Potter’s concerns in
this instance, would be that the researcher is an oddity or ‘deviant’, and therefore
unreliable as a source!!. However, this position of difficulty is only that — difficult, if the
‘deviant’ is considered in the pejorative sense — ‘abnormal and peculiar’ rather than
‘individual and interesting’'!*. Potter, however, goes on to support the argument that there
is a usefulness in the ‘deviant’ position (the researcher and/or the researched); ‘Some of
the most useful analytical phenomena are cases that appear to go against the pattern or
are deviant in some way’*'2, This idea that the deviant account is useful and arguably
necessary is further supported by Muncey. She suggests that such a position ‘give[s]
credence to a view that does not fit with the mainstream view and may shed some light on
the other'*'3. Muncey offers further alleviation over concerns of any ‘emerging’ trends of
deviancy that may arise during or after the work, suggesting that ‘because the author and
the subject are the same’, that their work ‘is the story itself’ — rather than any account of
how it can be produced (and thus adversely effected by a ‘deviant’ writer or

researcher)!4,

108 |n this sense, theology is not simply theoretical cogitation but also involves reflection on practice, much
like Practical and Pastoral theologies, but arguably most recognisable in Liberation texts such as
Moltmann’s The Crucified God (2015).
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34



1.3.4 — Supporting the Autoethnographic Method: Autoethnographic Theologies

Introduction

Ethnographic and autoethnographic approaches in a theological context have the
potential to deliver a critique to political, social and cultural narratives, as demonstrated by
Beckford’s engagement in the previous section of this chapter. So far, both theological
and empirical methodological approaches have been explored. Consideration has been
given as to where contextually and theoretically a Traveller theology might reside and
emerge from. As such, it stands to reason that this thesis can begin to create a system by
which the GRT experience is to be interpreted theologically, and that part of this entails
borrowing aspects of Beckford’s (et al.) critical approach and aspects of other theological
methods which privilege the subjective standpoint and the interpretation of concrete
experience. This is partly owing to the ability of Muncey’s autoethnographic approach!® to
inform the research from which it emerges; it is self-referential and so uncritically self-
affirming. More specifically for this thesis, an autoethnographic approach directly informs
the research by placing a Christian Romany Gypsy at the centre of a Traveller theology.
For example, an autoethnographical theology allows for ‘social’ subjects in this thesis,
such as housing (i.e. Traveller camps), to be understood sacramentally, revealing the
religious and spiritual importance of seemingly mundane, indifferent or benign concepts

and structures.

Therefore, a logical progression at this stage would be to briefly examine theological
works that have worked with ethnographic and/or autoethnographic approaches in a
variety of settings — directly, theoretically and intermittently. In doing so, the link can be
shortened between what an autoethnographic approach can deliver and what a
theological approach can reveal. Utilising geographically diverse theological contributions
allows for a greater criticality and exploration of tangible theological applications in the

context of a traditionally sociological dynamic.

1.3.4.1 — Supporting the Autoethnographic Method: Autoethnographic Theologies

Cornel West in Race Matters (2001), demonstrates an achievable outcome in the pursuit
of transitioning between what may be seen as ‘traditionally separate’ environments —i.e.

the religious and the political, when he addresses the question of race and racial

115 Muncey, 2010.
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relevance!!®. By using theology as a method of evaluation, West is able to tackle the
political reasoning that whilst seemingly positive, is ultimately destructive to Black
interests. Earlier challenges in this thesis included a rationale whereby the existing
academic pool were attempting to ‘protect’ the imagined interests of Travellers!!’. The
challenges were mostly centred upon a potential unwillingness by researchers/academics
to engage with Traveller religiosity — or to allow others to question unchallenged areas in
Gypsy studies. Likewise, West, taking advantage of his ‘insider privilege’, recognises the
complicity of large swathes of Black voices and authorities that attempted to support their
own cause through racial reasoning!®. Whilst race as an identifier — and indeed Black as
an identity were both vital and important, it was the incorrect method of reasoning**.
West reasons that ‘racial reasoning’ is counterproductive, and inadvertently serves
against those whom it professes to serve. Undermining racial reasoning comes with the
aim ‘to replace racial reasoning with moral reasoning, to understand the black [or
Traveller] freedom struggle not as an affair of skin pigmentation and racial phenotype but
rather as a matter of ethical principles and wise politics’*?°. Theology in this sense, is
active, political, relevant, understanding of an historical context yet sensitive and aware of
the contemporary climate. Through Race Matters, West, along with other Black
theologians, provide working examples of the Black autoethnographic theological ‘donor’

framework required for the constructional phase of a Traveller theology.

For Gypsies and Travellers in the UK, visual identification is negated as a factor in the
question of race, with the Traveller falling into the category of ‘white other'*?!. The fact that
Gypsies and Travellers are not easily recognised as an ethnic ‘other’ results in their
unigueness being all the more easily overlooked and their social standing as ‘white other’,
being a diminution relative to the ethnic majority population. These factors require
Traveller identity to express itself through (usually two) alternate channels. Firstly, that
which the Traveller undertakes (nomadic living, conservative practice, etc.); and secondly,
that which the Traveller believes. Whilst the two are intrinsically linked and entirely
supportive (and dependant) upon the other, without proper (theological) interpretation and
understanding they are less than the sum of their parts. Brian Bantum addresses the

dilemma of identity and interpretation of racial identity in an environment where visual

116 West, 2001.

17 Introduction Chapter: 0.1.

118 ‘Racial reasoning’, in the manner in which West uses the term, can be defined as the act of using and/or
claiming that one’s race is the reason for a particular factor, outcome or characteristic, and therefore like
race, is an undebatable or questionable factor — especially for someone outside of said race.
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racial recognition (i.e. the colour of one’s skin) serves as a negation of uniqueness and
belonging!?? — much like that of the Traveller’s ‘condition’ in the UK. Redeeming Mulatto
(2010) collates the positioning of ‘the other’ and the comparison for understanding,
removing it from the human form, and placing it within the body of Christ. Bantum asks
not only what it means to be mulatto in Christ, but also what it means for Christ to be
identified as mulatto Himself; Christ as fully human, Christ as fully divine — Christ as
hybrid%.

Bantum takes the ethnographic exploration from not only the social but also the historical,
looking at the process of slave movements from Africa into the Americas!?*. He then
relocates aspects of the study, and through a method of autoethnography interjects the
dialogue with examples of spiritual practice (such as prayer'). Whilst Bantum recognises
the place of the political amongst the discussion, he aligns his perceptions with West on
moral reasoning over racial reasoning. Bantum’s reasoning is predominantly located in his
argument that the Church was complicit in the process of enslavement — both literal and
implicit. Bantum states that ‘Christianity became co-opted into a larger narrative of race
and was performed in its service’'?. For Bantum however, Discipleship with the ‘mulatto’
(or ‘Traveller’) Christ, becomes a method and a process of discernment (or way of living)
which ‘is more than political ideology or ideals of social justice’*?’. Bantum does not
negate West’s framework of race and identity, but ‘simply’ moves the location of the
discussion of racial questioning and ethnic identity from the body of the disciple to the
body of Jesus. He does this by propositioning Jesus as mulatto; essentially placing Christ
as the central pillar of identity, rather than one’s culture or community. Positioning Christ
as both central and as mulatto is achieved through a dual process by Bantum. Firstly, in
revisiting the accounts of the Church Fathers and the construction of Christological
convictions during the Ecumenical Councils!?®, Secondly, by examining the contradictive
nature of Christ (fully man and fully God) in his state of birth and of his crucifixion (much
like Jurgen Moltmann’s exposition of Christ’s sharing in humanity’s suffering at the

Cross!?),

By understanding Christ in the capacity of one’s ‘truest’ identity, as one who partakes in

an identity that is consumed by social isolation and prejudice, as one who shares in a
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collective suffering, one is able to develop the theological foundation upon which a
Traveller theology must be built. Through Redeeming Mulatto, Bantum identifies how this
process takes place with regards to the specificity of a marginalised collective. In
Moltmann’s The Crucified God (2015)*%, this process in its broad applicability and in its
specific construction is then examined and developed. Moltmann provides a deeply
critical — and arguably radical analysis of significant elements in his conceptions, such as
his questioning that takes the situation of the Cross beyond just soteriological reasoning
and asks ‘What does the cross of Jesus mean for God himself?’*%!, This creates a
situation in which certain inevitable questions or topics raised in this thesis can be
expounded upon with a precedent already in situ. Moltmann’s logic and reasoning
enables the sociological limitations of the preliminary question that asks ‘what is Traveller
identity?’ to evolve and progress into the theological and philosophical question that asks
‘why is Traveller identity what it is?’. This is achieved through statements such as [I]n the
vicious circle of alienation [God’s] presence is perceived in the experience of human

identity and recognition’*%2.

Moltmann’s declaration is not final per se. Instead it invites responses from those in the
‘vicious circle of alienation’ to be accepted and recognised. How is this achieved? In this
instance, through the participation of those alienated voices in the broader theological
discussion. This marks an important juncture in which theological discussion and
autoethnographic exploration become an internal (autoethnographic GRT-led)
theologising process, as opposed to a static (non-autoethnographic gorger-led)
exploration. The triangulation of race/ethnicity, political engagement, and a Christ-centred
rationale and logic (made possible in many ways by West, Moltmann et al.) creates an
enabling of the hermeneutical process to cross the metaphorical ‘border’ from
observational into explanatory by positioning the researched as the researcher. With that
evolution comes a sharpening of the theological narrative, in this instance, the emergence

of two texts that facilitate a Traveller indigenised expression of self.

Exclusion and Embrace (1996) by Miroslav Volf, a student of Moltmann, explores the
challenging issues that have arisen from situations and cultures of ‘otherness’ and the
subsequent problem of exclusion®®3, Volf's response is one that sees an embrace of the
‘other’ and an examination of one’s self as the theological solution to a situation that has

and is creating ‘cultural cleansings’. According to Volf, such cleansings demand a

130 Moltmann, 2015.

131 Moltmann, 2015, p. 207.
132 Moltmann, 2015, p. 352.
133 yolf, 1996.

38



response that ‘place[s] identity and otherness at the centre of theological reflection on
social realities’?*. Volf moves the conversation from where the focus is on elements seen
as cultural problems and issues of difference, to a point where uniqueness’s not
differences, and grounds of commonality, are celebrated. In this instance — and more
specifically in the case of a Traveller theology, that ground of commonality is found in the
person of Jesus Christ and in the Christian values that are inferred from Him. Volf asks if
the ‘medicine (inclusion) is making the patient sick with a new form of the very illness it
seeks to cure’; Volf's answer — ‘I think this is the case’*®. However, the context of Volf's
social positioning (in relation to the excluded people or groups that he speaks of) must be
remembered; Volf is not the excluded — he is the included, the majority. This is no way
diminishes or negates Volf’'s theology; it simply means that if Volf's theology is reliable,
then it must be transferable to where it is needed and to whom it is required. In this
instance, it is the UK’s Gypsy and Traveller populace. Volf’'s theology therefore becomes
something that is not used as a tool in the process of understanding Travellers for political
or academic concern, but becomes a tool by which Travellers can understand themselves
— minus the additional concerns of focusing on processes of inclusion and integration, or
problematic matters such as housing and healthcare. As such, Volf’'s ethnographic
theology facilitates and encourages an autoethnographic progression, providing a solid

grounding for such an approach to develop.

In a culture where codes of purity are implemented and enforced segregations are not
only encouraged but socially entrenched, the process of exploring Traveller identity and
religiosity through a theological lens is benefitted and ‘enabled’ by Volf's ethnographic
liberating theology. Of course, such a method of exploration that enables a ‘truer’ account
of identity to emerge, could be seen by some as a barrier to the process of any
‘programmes’ of inclusion. In such a situation, Volf remarks that ‘Exclusion would then be
a sickness and inclusion undiluted medicine**®. Beyond Volf's contributions some gaps
remain, such as (auto) ethnographic examples of ecclesiological, hermeneutical and
exegetical explorations where the excluded voice is given precedence over the external
dialogue. Examples of this (in the ethnographic and autoethnographic context) can be

found in the following two texts:

In Reading the Bible with the Damned (2005)'*’, Bob Ekblad uses his own pastoral

method and theological application, and provides a workable and replicable model of

134 \/olf, 1996, p. 17.

135 \/olf, 1996, p. 61.

136 \/olf, 1996, p. 60 — 61.
137 Ekblad, 2005.
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Biblical exegesis. Ekblad makes the 1% person ‘reader response’ the basis for biblical
reading. A focus is placed on liberating and empowering collectives and individuals from
marginalised and alienated groups. This is achieved by Ekblad employing an established
hermeneutic whereby Biblical text is interpreted in a nuanced fashion, subjectively
relatable to the person/s and communities he engages. Ekblad’s approach is reflective of
the loose and malleable biblical imagination that feeds religious experience, by those
considered in the mainstream context as both socially and religiously impoverished. In
terms of method, the personal stories of those considered ‘impoverished’ are positioned
as the guiding element in selecting Biblical text and in directing any interpretation of said
text. Given the nature of this thesis it is clear that the liberative model of Biblical exegesis
introduced by Ekblad is both a suitable and replicable format that could benefit a Traveller
theology. It should be noted that unless otherwise stated, all Biblical references in this

thesis are taken from the NRSV translation of the Bible38.

The second example can be found in Rescuing the Gospel from the Cowboys (2015) by
Richard Twiss*® — a Native American. Twiss (1954 — 2013) provides a contextualised
Indigenous expression of the history of Christian missions, as experienced by Native
Americans. As a response, he delivers a culturally contextual autoethnographic
explanation of ‘Native Christian faith’. Whilst many of the accounts that Twiss presents
are examples of Native American practices, the theological argumentation and logic is
cross-cultural and adaptable when utilised as a method of reason in a Gypsy and
Traveller context. For example, some key historical influences familiar to Native
Americans (such as colonialism!%°) also emerge as factors relevant to Gypsies and

Travellers (and thus GRT religion), owing to their deep-rooted natures.

With regards to the suggestion of colonialism as an historical and cultural factor, Twiss
employs several methods in which social change and cultural practices (internal and
external to the culture in question) can be best understood and protected. One such
method relevant to this thesis is the creation of a religious narrative to represent the
hermeneutical and ecclesiological (including missiological) beliefs and interpretations to
an ‘outside’ people, on behalf of a minority or marginalised group. Another relevant
method used by Twiss is the inclusion of what is described as an ‘internal balance
mechanism’4!, Twiss informs the reader that this vital ‘mechanism’ is found in the people

— more specifically, the interpreter between the differing cultures. In his 1968 report,

138 National Council of Churches, 1998.

139 Twiss, 2015.

140 Twiss, 2015, pp. 79 — 89; Taylor, 2014, pp. 87 — 98.
141 Twiss, 2015, p. 193.

40



anthropologist Malcolm McFee explained his attempts to calculate acculturation levels
amongst Native Americans; a process in which the phrase ‘150% man’ (a person of mixed
ancestry) came about!*?, Twiss draws on McFee’s research, in particular McFee’s
proposal of the “150% man’, and he explains how the “150% man’ is someone who can
move comfortably and without restriction ‘between his Native and white cultures to
effectively serve as an interpreter between the two and on behalf of both*43, Essentially,
Twiss’ recommendation is that as part of the process of effectively understanding a
marginalised collective, an appropriate interpreter and interpretation method must be
used. Twiss suggests that the interpreter should be someone of mixed heritage from the
two cultures in question (the marginalised group and the non-marginalised ‘superior’
group). The ‘cross-cultural interpreter’ in this instance, is necessary — not just for

understanding a collective, but for evoking tangible change:

... [For] contextual innovations and early diffusion to occur, a unique cross-cultural
interpreter is required — a “cultural insider’. Without this person there will not be a
genuine contextualisation, only modifications or surface-level adaptions of the cultural,
theological and ecclesiological status quo, or outdated paradigms of ministry and

mission144,

The contribution to developing and producing an indigenised theology by Twiss is by no
means conclusive. However, it is effective in setting precedents and delivering
transferable examples that can be implemented in other theological initiatives — such as
the one that this thesis is attempting to discover (or refute). In addition, the suggestion by
Twiss concerning the role of the translator — or ‘cultural insider’, is significant for multiple
reasons. At the very least it answers the sociological dilemma and dispute raised earlier
in this section, concerning methods of research — i.e. the legitimacy, effectiveness and
suitability of employing an autoethnographic methodology. Furthermore it also holds
significance because it both legitimises and actively supports the unique position of the

researcher in this thesis in the creation of a Traveller theology.

142 McFee, 1968.
143 Twiss, 2015, p. 193.
144 Twiss, 2015, p. 194.
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1.4 — Empirical Data Gathering
1.4.1 — Data Gathering Approach: Method and Model

In formulating a strategy for data collection, a working model was constructed. The model
took into consideration both common ‘Western’ qualitative approaches and post-Colonial
‘Indigenous’ designs. Initial findings indicated a vast difference between ‘Western’
approaches, which typically favoured deductive models for their scientific foundations!4°,
and ‘Indigenous’ approaches, which appeared initially to reflect elements familiar to that
particular culture, such as the Aboriginal ‘Cyclone’ model, or the ‘Métis Wheel cart’
model'*®, As Travellers and Gypsies typically reside in Western nations, their indigenous
status can be best understood as a group resident in the ‘Edgelands’. Consequently, any
approach used would ideally borrow from Western conventions whilst in some manner
being reflective of Traveller culture. Loosely based on an inductive-reasoning
framework!*” and the later modified version of the Métis Wheel cart model**8, the

researcher has developed a model that meets these requirements.

The framework — or model, is designed to allow for a continual reassessment of theories
and emerging themes. It begins by examining the empirical world. From there, a research
design unique to the theme / problem can be developed. After gathering and analysing
evidence, a theory or question can be formulated. If the theory is sound, it can then be
theologically interpreted. From there the data then either ‘directs’ the thesis or is used to
initiate the cycle again by examining the empirical world, this time with new or revised
theological insight. Finally, this design (which the researcher will call the ‘Inductive-
Theological model’) naturally encourages purposiveness at each stage, thus replicating
the cultural characteristic of intentionality that the Traveller community exhibits, as

evidenced multiple times in the research data.

Special attention should be drawn to ‘Theological Filter’ element in the ‘Inductive-
Theological’ model. The theological filter primarily operates in two capacities. The first
capacity is that of Biblical hermeneutics (discussed in both the Theological Methodology

section and various junctures of the thesis); and the second capacity is that of a socio-

145 Esterberg, 2002, p. 6.

146 Evans et al, 2014, pp. 181 — 184 & 186 — 189.

147 Esterberg, 2002, p. 7.

148 Evans et al, 2014, pp. 188 — 189. The ‘Métis Wheel Cart’ model is pictorially based around the design of a
simple cart — the type that would be drawn by a single horse. The cart is a relevant feature in the
community from which it is taken; it is both a source of life and identity. By using the cart as a working
model, the framework becomes one that is both accessible and instantly recognisable, for the community
in which the research is centred.
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religious dialogue facilitator. This second capacity of instigating, facilitating and
progressing the socio-religious dialogue is to some extent supported by the use of a chart
created by the researcher, entitled the ‘Five Stations’. Essentially the ‘Five Stations’ chart
is used to collate, summarise and identify tropes of theological interest that emerge,

creating further conversations and avenues of potential questioning and investigation.

Fig. 1 — Inductive-Theological model.

EXAMINE THE EMPIRICAL WORLD

DESIGN RESEARCH STRATEGY

GATHER EVIDENCE

L 8 T

AMNALYSE EVIDENCE

THEOLOGICAL FILTER

DEVELOP THEORY

An adaption and amalgamation of existing models, this is my ‘Inductive-Theological’

model. See paragraphs above for explanation on usage.

Using the above model as a guide to collecting then processing data, my next task was to
decide on the size of my subject ‘pool’, and thus determine which method of data
acquisition would be best suited to the task. My options were to mine information from the
broader Traveller and Gypsy population in the UK (estimated to be around 270-300,000
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people) or conduct two or three case studies among communities and/or families where

the subjects were of variable age and social position.

Logistically the first option would not be feasible, nor would it provide the quality, depth
and personal nature of data needed for this type of research. Furthermore, obtaining the
locations of the majority of Gypsies and Travellers in the UK and assessing their
accessibility, suitability and willingness to participate in the study would be practically
impossible. The second option — two or three case studies, along with further interviews
with ‘subaltern elites’ was much more realistic and offered the possibility of richer content.
The primary concern through this method would be the potentially limited amount of
obtainable information, depending on the interviewees’ openness to discussion and

observations.

Any limitations and absences of information would of course be bolstered by my personal
input and influence. In this way | would not opt to carry out a case study on myself (in a
bid to maintain as much objectivity as possible), but | would serve as a kind of
complimentary and guiding case study — albeit one that was operational in the
‘background’ so-to-speak. Utilising my ‘voice’ in this analytical, methodical, and
interpretative way would not in any obvious way reduce the impact of what | contributed to
the study. Chang (2011) supports this form of methodological variation and approach,
suggesting that it contributes to (and thus creates) many autoethnographies; ‘analytical
and interpretive orientation is the crux of autoethnography as a qualitative research
process and products because autoethnographic writings differ from other self-narrative

writings’4°.

This method of using an autoethnographic approach is particular and intentional, and
finds itself as an alternative (and not in contention) to ‘descriptive-realistic tales’ approach
in autoethnography, which ‘present[s] more descriptive details about [the]
autoethnographer ['s] life and activities'*°. There were of course possible issues that could
arise with this approach. Chang, herself an advocate for autoethnographic approaches,
warns autoethnographers of three potential ‘pitfall’ areas to be aware of, particularly in the
area of self-awareness. She lists them as: (1) ‘Neglecting the context, where the self is
situated...; (2) Over-relying on personal memory instead of collecting...data; and (3)
ignoring ethical issues of privacy protection of self and others’>!. To overcome the first

and second issues that Chang raises, | decided that | would have to potentially alter the

149 Chang, 2011, p. 15.
150 chang, 2011, p. 14.
151 chang, 2011, pp. 15 — 16.
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format in which my ‘voice’ was portrayed in the text — at least for this chapter. This was
done to ensure that the context — mine and others, was not ignored, and so that the
collection of data was accurately portrayed. Rather than attempting to describe — or
translate the data through purely ‘Westernised conventions’, | would intentionally relay the
findings through a ‘journalistic’ style. This risked making the findings initially appear un-
academic. However, such an approach was arguably more suitable for two reasons.
Firstly, that a more engaged, accessible, personable and colourful report was more
representative of a Traveller dialectic, and therefore more accurate as a translational
document between Travellers and gorgers. This was, in itself, congruent with the
approaches of both the Black Liberation theology and autoethnographic methodologies of
this thesis. Secondly, whilst a journalistic style is not traditional in an academic research-
based text, its presence was both academically reasoned and logical. As such, the
semantic styling of the text should be considered to be another form of Traveller
expression, along with some of the data contained in the text itself. Traveller and Gypsy
expression is traditionally and distinctly oral and/or observable. As this is not possible
through text alone, the text in this thesis is in some ways an evolution of the Traveller’s

‘tangible tradition’.

Progressing with two or three case studies offered the potentiality of a greater yield of
quality answers and information. The alternative, which realistically would only be
possible through a mass-distribution of questionnaires, would be limited with regards to
actual person-to-person contact. The combination of a case-study scenario and
guestionnaires was the next logical progression. However, such a move could still limit
answers and stifle free-flowing conversation. The theological complexities anticipated to
emerge from the communities and families that | would work with, highlighted the
necessity for freedom of speech and expression. In essence | believed | would only obtain
high quality and untainted data by allowing the Travellers | worked with to have the
opportunity to express themselves how they wanted to, rather than through limiting
avenues such as questionnaires or specific questions. Whilst standard interviews as a
method of data collection is popular in qualitative research, it receives criticism for edging
towards ‘Westernised theories and assumptions’®2. To combat this, multiple aspects of
Gypsy communication and expression need to be recognised, in order to develop a ‘fuller’

picture. Chilisa and Tsheko (2014) suggest that;

...in indigenous research, conversational methods such as talking circles, storying, and

yarning, derived from indigenous world views, are preferred over the typical interview

152 Chilisa & Tsheko, 2014, p. 223.
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methods because they reflect the ideal of equality among participants and emphasize

building relationships and connectedness among people and with the environment%3,

| concluded that pursuing the case study option, with its fluidity of questioning and
openness to changing data would be more beneficial, given the advantages mentioned,
over mass questioning. Even for someone such as myself, who has family and friends in
Gypsy and Traveller communities, access is still only achieved by merit, trust and
acceptance. With that in mind, | concluded that operating through a case study scenario
would provide me with the necessary opportunities to gain trust and build relationships.
My plan would initially be to converse with family heads as gatekeepers — respecting the
hierarchy, before then moving on to their other family members, friends and
recommended contacts. This would assist in developing my interview strategies and data
collection going forward. Anticipating that this approach could result in an unknown
number of interviewees, the samples of interviews included in the thesis would possibly
have to be reduced to those that collectively formed the most ‘complete’ picture.
Furthermore, the structure of my questioning would revolve around themes rather than set
guestions in order to encourage thought-production and a more fluid engagement. In this

manner | would still be able to purposively direct the conversation.

| also wanted to address any potential qualms over the broadness of the data —
something that could be overcome by questioning a larger number of people. | set about
achieving this by ensuring that any families or individuals that | interacted with came from
differing areas and environments in the UK. Similarities in communal beliefs, Christian
understandings and ‘alterative behaviour’ would assist in formulating a putative, if not
representative profile or taxonomy of Traveller beliefs and attitudes. Employing this
method of approach secured a balanced cross-section of subjects through targeted
sampling. By applying this geographical strategy to my intended case studies, | was

making the task of identifying consistent theological themes more achievable.

1.4.1.1 — Data Gathering Approach: ‘Five Stations’

In order to ‘mask’ any specific areas of interrogation, questioning and interviewing were
presented in a rehearsed set of themes. | then renamed the themes as ‘stations’, as they
were representative of various lineal ‘life’ junctures. These ‘stations’ are familiar aspects
to many cultures, people groups and individuals, especially in the UK; however, they hold

particular prominence in Traveller culture. Muncey (2010) recognises that personal

153Chilisa & Tsheko, 2014, p. 223.
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experiences can direct the researcher towards particular areas of ‘knowledge’, which may
have been missed by previous studies — or simply not studied at all*®*. | had recognised
that the ‘Christian’ element behind much of what | had experienced in my life was also
present in those around me; our words and values were often different to the ‘settled
population’ but our motivations were often the same. These ‘stations’ were tangible
representations of those Christian elements. Muncey suggests that it is ‘healthier to
acknowledge [a] link and purposively build it into your work’**®, rather than try to remain
separate from it. This decision proved to be fruitful, as it enabled me at times to discuss
the areas in the ‘stations’ with those whom | spoke to, without any ‘build-up’ per se,
resulting in quicker and more direct responses from interviewees. To avoid confusion, the
terminology that | was introducing was not mentioned to those with whom | spoke or
observed. However, the categories in each ‘station’ were explicitly discussed with those

being interviewed.

The five stations are; birth, love, sin, marriage, and death; in each of the stations are three
further areas, totalling 15 areas among the five stations. The list of ‘areas’ is not
conclusive or necessarily ‘complete’, nor are the stations areas that are limited to only
Travellers. But together the stations and subsequent areas present a fair and informed
representation of Gypsy cultural values and practices in the current climate!®. It is not
clear from looking at the historical narrative (see Chapter One) if Traveller and Gypsy
social structures, hierarchies, and values have always been constructed or valued in this
way. However, it is apparent that the adoption of Christianity by Gypsies since arriving
into Europe has unquestionably influenced and altered the centrality of the community’s
value system and communal outlook. The amalgamation of Christianity has created other
dynamics that are more apparent in the modern climate. Perhaps most obvious is the
locus of the current ‘five stations’ situating itself in a heteropatriarchal structure (which in
itself could be considered to be a colonialist norm). The particular dynamic of hetero-
normativity as the assumed standard in Gypsy communities must be highlighted, as many
of the stations rely upon this equation as an unquestionable and foundational element to

familial life.

Chris Finley (2011) suggests that ‘[h]eteropatriarchy and heteronormativity should be

interpreted as logics of colonialism’, and that by taking the issue of sexuality (and its

154 Muncey, 2010, p. 1.

155 Muncey, 2010, p. 2.

156 The 15 areas are: Family; continuation of family blood line; Christening and rites of passage;
relationships; romance and courtship; sin as necessity; sin as nature; atonement; family contracts;
continuation of ‘pure blood’; roles of spouses; death as taboo / unclean; funerals and ‘send offs’; and the
afterlife. Please note that ‘Family’ appears twice in the structure.
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associated gender roles) seriously, a decolonisation process can begin®’. Finley would
argue that heteropatriarchy supports hierarchies, which in turn internalises and cements
‘hierarchical gendered relationships and heteronormative attitudes towards sexuality’*°8.
There is the suggestion that heteropatriarchy has become normalised to the point that
communities considered to be native or indigenous have ‘internalised and institutionalised
[it] as if it were traditional’, with heteropatriarchal practices being ‘written into tribal law
and tradition’**®. Discussions on sexuality are often considered taboo in many Traveller
communities, and can be linked with issues of pollution®. This includes discussing
sexual health and questioning sexual preferences and identities. It is believed that to have
‘balance’ — or to maintain good ‘karma’*6! in Traveller communities, a man must ‘be

married and to have children’'?. Likewise;

[A] Gypsy woman should be married and a mother. Celibate adults are frowned upon,
as are women who do not bear children — both are seen as out of balance.
Homosexuality is also taboo...Gays and lesbians...conform to the norms demanded by
the group. They marry and put up the front of a heterosexual existence to remain in the

[Gypsy] community or they leave and live in the non-Gypsy world163,

In many ways this supports the position forwarded by Finley and reinforces the notion that
behind the heteropatriarchal structure is some form of hierarchical control. The idea of
control, power, and empowerment in Traveller communities is construed in many
academic productions as tension between Travellers and gorger-led governments!®*. By
understanding the intricacies of Traveller life through its belief and faith structures, the
discussion of the idea of empowerment is able to relocate from an external position (that
arguably creates more division), to an internal position, which facilitates a greater

understanding of the Traveller community.

157 Finley, 2011, p. 33

158 Finley, 2011, pp. 33 — 34.

159 Finley, 2011, p. 34.

160 References throughout the thesis, with particular focus in Chapter Five.

161 ‘Karma’ as a concept in Traveller culture is briefly discussed in the Case Studies chapter (see end of
‘Traveller Christian Ministries’ section). It is an area not explicitly referred to in many documents, but is
certainly subtly alluded to in many concepts that form Gypsy and Traveller identity, such as pollution, luck,
blessings and curses, and servitude to God — or the lack of. These aspects are discussed at multiple points.
162 | ee, 2001, p. 204

163 Lee, 2001, p. 204.

164 Richardson & Ryder, 2012, pp. 119 — 134 (Chapter Seven — ‘Justice and Empowerment’). Richardson et al.
present a chapter which, although valid, comprehensive, and necessary, is reflective of a growing trend by
some academics in the area of Gypsy/Traveller studies to politicise many aspects of the research. It is
interesting to note the usage by both Richardson et al. and Finley (2011, p. 31) of quotes by Foucault to
support their ‘external’ and ‘internal’ arguments about where the struggles of hierarchy and power reside.
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In Gypsy and Traveller circles heteronormative systems are normative, as Finley
suggests, but there is evidence to suggest that culturally (and thus collectively) that this is
a positive element in Traveller communities. Individual identity and empowerment is
sacrificed for communal strength and collective / family sustenance. Thus, contemporary
pursuits of decolonisation that are focused on deconstructing heteronormative structures
— even in the name of sexual and personal freedoms, are counterproductive in the ‘larger
sense’. For example, the ‘stations’ of birth and marriage could conceivably be interpreted
as elements of control that restrict the freedoms of women through child-rearing.
However, such stations are rooted in a triangulation of religious, ancestral, and
preservational beliefs. Romany scholar Professor lan Hancock (2013), in discussing the
distinctiveness of Gypsy culture with its Indian roots in comparison with that of its
predominantly European home, answers criticisms concerning the charge that Gypsies
and Travellers have ‘too many children’®®, According to Hancock, children assist in both
creating income and keeping said income in the family unit. Hancock continues by stating;
‘birth control is [not] carelessly disregarded as is usually claimed, but because just as in
India, our children are seen as our fortune™®®. In his homily to a Gypsy delegation in 1991,
Pope John Paul Il acknowledged the importance of family in Gypsy culture and the
blessed ‘generosity [Gypsies] show in handing on life [i.e. having children]’*%’; ‘The family
constitutes for you the natural location for ethnic consciousness, as the centre of all your
being, the solid and irreplaceable nucleus of the organisation of your community’68,
Scriptures such as Genesis 1:28'% take on greater meaning in this context. They are
implemented and comprehended in a tangible manner, where visible benefits of directly
interpreting and living out Biblical instruction is rewarded through family security and

provision.

Literal exegetical practices and understanding of scriptures in this way is commonplace in
Traveller circles; examples of this can be found in many Evangelical Gypsy environments,
such as the Light and Life Church!’. The theological hermeneutic behind this exegesis
could be considered to be based upon a ‘threefold’ logic: Firstly, the past (or Old
Testament narratives) provides a form of justification — hence the importance of ancestry
and past lineage to Travellers. Secondly, the present (or New Testament narratives)

provides sanctification and transformation — hence codes of purity and ritual'’*. Lastly, the

165 Hancock, 2013, pp. 59 — 60.

166 Hancock, 2013, pp. 59 — 60.

167 Acton, 1997, p. 48 (Appendix A: ‘L'Osservatore Romano: Friday 27 September 1991).

168 Acton, 1997, p. 49.

169/ _And God said to them, “Be fruitful and multiply and fill the earth and subdue it...”. Genesis 1:28.
170 See Chapter Two & Four.

171 See Chapter Five.
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future (the culmination of the ‘past’ and ‘present’ principles) provides consummation and
continuation. As these principles are applied in a culture of lived-out religion, this threefold
‘logic’ or exegesis can be utilised to understand further areas such as language. Indeed,
as the elements form a ‘whole’ it is more challenging to separate threefold principles for
the purposes of analytical investigation!’2, In this sense, language, according to John
Macquarrie (2003), ‘cannot properly be understood in abstraction from the concrete living
situation where it is in use, in this case, from the existential context of the community of
faith’173, Literal translations of Biblical texts for Traveller communities therefore cannot
simply be dismissed, even in light of larger cultural shifts in values. As such, particular
caution must be applied with regards to the deconstructional process as it navigates
secularised changing public perceptions of sexuality and equality and Gypsy

heteropatriarchal hierarchies built upon a culturally unique Christian narrative.

Thus the ‘Five Stations’, much like Pinn’s ‘Two Dimensionality’ theory, not only represent
a liberative mode of being in an established (and limited) construct (larger society), but
the Five Stations also serve as a method of rehumanising and resistance. This is
achieved by informing both religious and social institutions and their associated doctrines
and practices. This makes explicit the implementation of Pinn’s ‘complex subjectivity’, by
contextually drawing upon historical Gypsy religious and cultural creations and realities, to
reject and affirm certain narratives. Consequently, the ‘social’ paradigm of the Five
Stations, in a move of cultural reclamation, must also be considered reflective of the
Christian community it represents. As such, the Five Stations is as much a Biblical
paradigm as it is ‘social’. Its dualism enables a hermeneutical process to take place,
meaning that social elements are translatable as theological elements; for example, ‘Birth’
is also ‘Creation’, ‘Sin’ is also ‘the Fall’, and so on.

Below is my ‘Five Stations’ chart, created to assist in visualising common sacramental
and liturgical junctures important to the theological narrative of the thesis. The process of
dissecting Gypsy or Traveller identity (and thus discovering the necessary themes of
investigation) begins with dividing identity into its most familiar presentations or elements
(in this instance: Purity; Family; Work) and events (or cause of events) (Birth; Love; Sin;
Marriage; Death). The Five Station chart is fluid in nature and can be used in a variety of
ways. It is the researcher’s recommendation that to explore an area of interest, one must
combine a Station with an Element (for example: Purity and Death; Family and Love).

Each aspect or station can be further expanded through an exploration of its sub-

172 Macquarrie, 2003, p. 455.
173 Macquarrie, 2003, p. 455.
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categories. The central thesis behind these recommended approaches is the theological
interpretation of the concepts; so, rather than ‘wrong doings’ or ‘unlawful practice’, the
thematic description is ‘Sin’. This enables context and definition to be applied to the term,
providing the facility for crucial tropes such as atonement and Christian morality to be
applied, increasing understanding and original data in comparison to existing methods.
The process of turning the unfamiliar into the familiar contributes to the expected and

necessary goal of the thesis — to produce original material and data.

Fig.2 — Five Stations

BIRTH LOVE SIN MARRIAGE DEATH
Family Family Sin as Family Death as taboo
necessity contracts [ unclean
Continuation of | Relationships Sin as nature | Continuation of Funerals &
family blood line ‘pure blood’ ‘send-offs’
Chnistening & Romance and Atonement Roles of Afterlife

rites of passage courtship spouses

o —Q

THREE ELEMENTS




Note that some areas are repeated under different stations. Also, this chart is not
comprehensive, but should be considered a guide to key points of nhecessary interest. The
chart continues, showing the links that have been made thus far from the study. Note that
‘Work’ (one of the three primary elements) can also be understood as ‘Sojourn’ (see
‘Person — Vocation — Location’ Figure 16 for a practical explanation of the social

perspective of the Sojourner aspect).

1.4.1.2 — Data Gathering Approach: Thematic Analysis

The thematic analysis for this thesis would need to take one of two approaches or a
combination of both. The first approach would be a ‘traditional’ manual thematic analysis
where coding was undertaken by hand. The second approach would consist of a digital
thematic analysis, whereby coding would be processed through qualitative software,
sometimes referred to as Computer-Assisted Qualitative Data Analysis (CAQDAS)"4,
Given the potential for limitations in personal interpretation through CAQDAS, the
researcher opted to code and sort data and data patterns manually. During the initial
coding process, journals, books and interviews were almost exclusively coded by hand.
However, NVivo (a qualitative software programme) served a minor role to provide further
accountability and as a secondary method of collating information. This was
predominantly through the storage of some of the interview summaries/transcripts, which
helped in creating a degree of raw data redundancy. However, several issues arose with
the implementation of NVivo (it should be noted that it is the researcher’s understanding

that such issues were likely regardless of the CAQDAS platform used).

Firstly, much of the initial data imported into NVivo provided little if any revelatory
information such as new or unexpected dominant themes. Perhaps typically and
unsurprisingly the current or traditional dominant narratives and themes emerged.
Consequently, low frequency and missing themes failed to be identified. In Incorporating
Indigenous and Non-Indigenous Worldviews through Innovative Text Analysis, Vanessa
Lee et al. (2018) conducted extensive research, covering a number of external studies
where a marginalised and/or indigenous voice formed part or all of the research. Again,
heavily researched and high frequency data was most prevalent. This meant that new
research was only identified when manually coded and said manual coding was

undertaken by individuals from that marginalised or indigenous collective!’. As such, for

174 Fielding & Lee, 2002, p. 197.
175 leeetal, 2018,1-2 & 9.

52



this research inputting and coding said data into NVivo with the initial data was arguably
unfruitful, given the significant usage of time needed to code and create themes /
subfolders and so forth, and the potential for having to re-examine the same data
manually afterwards. The issue of having to re-examine the data highlights the second
issue with opting for a digital coding process; it would still require human intervention to
deliver a contextual (i.e. Gypsy/Traveller) interpretation of the data. Contextual
interpretation was crucial, given both the subject nature and the methodological
approaches in the thesis. Again, these concerns were supported by the aforementioned
study (Lee. V. et al., 2018) as concerns raised indicate the limitations of CAQDAS
systems to contextualise data effectively (particularly from an indigenous / marginalised
position)'’® and the overall reluctance by ethnographers / ethnographic studies to fully
engage with these systems for the same reasons'’’. As a result, a manual key thematic

analysis was undertaken with all data.

Once the data had been manually coded and examined, it was broadly divided into three
areas to assist in the writing of the thesis. The areas could be broadly classified as
sociological and historical, religious and theological, and fieldwork data. Given an option
between manual or automated data input and processing, the former allowed a measure
of control over key factors and avoided the potential for limitations in personal
interpretation through CAQDAS. As such, important elements such as the ‘Five Stations’
and ‘Purity’ were able to emerge; elements that would otherwise have gone undetected or
remained a low priority. Controlling these pivotal factors meant that data could be
organised into themes more beneficial to the specific aims and direction of the thesis —

namely autoethnographic Traveller theology.

Whilst the ‘reassuring’ of the data through a secondary analysis is not essential nor a
requirement, it does provide a degree of transparency. There is a specific method of
examination whereby an indigenous or marginalised-led manual coding is followed by a
smaller secondary digital coding process. The method is referred to as the ‘two-eyed
seeing’ approach!’®, Secondary supporting of data in this manner is favoured and
recommended by various academics, including Dr Mary Ryan, who states that ‘Computer
assisted data analysis software can be used to make the research process more
transparent, without sacrificing rich, interpretive analysis by the researcher'*’®. With this in

mind, some of the interview summaries/transcripts were inputted into NVivo. In doing so,

176 Lee et al, 2018, p. 10.

177 Fielding & Lee, 2002, p. 209.
178 | ee et al, 2018, 2 — 3.

179 Ryan, 20009, p. 142.
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religious and theological themes (or ‘Codes’ and ‘Nodes’) were categorised. This helped
by enabling the production of word frequency reports, which took the form of a Word
Cloud, a Tree Map, a Coding Structure report, a Coding Summary Report and a brief
snapshot of the metric (and non-metric) data from the main interviews®. As a result, a
certain ‘backbone’ was given to both the rationale behind the inclusion of many of the
themes present in the thesis, in addition to marrying up both the social-scientific and
theological reasoning. Below (in order) is the Coding Structure Report; the theological
Word Cloud; and the selected metric and non-metric data from the interviews with lay
persons in the GRT community. Please note that the data presented is minimal, owing to

the reasons explained above.

180 The Coding Summary Report and the Tree Map can be found in the Appendix.
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Fig. 318

Code Structure
TRAVELLER THEOLOGY
Node
MNodes
Modes'\\datasets raw data Mo Mane
ModesY\datasets raw dats'\Relizious Status Mo Mane
Modes\\datasats raw datz\What does Religion mean for GRT people Ma Nane
Modes\\Ethnicity and Race Ma Nane
Modes\\Five tstions Mo Pink
Modes\\Five Stetions\Birth Ma Nane
Maodes\Five Stations!Death Ma Nans
Modes\\Five StationsFamily Mo Mans
Modes\\Five Stztions\Marriage Ma Nane
Maodes\Five Stations\5in Ma Mans
Modes\\Geography of Gypsies and Travellers Mo Naone
Modes\\Media representation and coverage Ma Red
ModesV\Personal Accounts from interviews and excerpts Mo Blues
Modes\\ Theology articles Ma Yellow
Modes\\Theology articlesSacraments Ma Blu=
Modes\\Traveller activity and behaviours Mo Mans
Modes\\Traveller activity and behaviours\Criminality and sin Mo Naone
MNodes\Traveller activity and behaviours'\Education MNa Nans
Modes\\Traveller activity and behaviours\Horse dealing and fairs Mo Green
Modes\\Traveller activity and behaviours\MNomadicy Mo Naone
Maodes\\Traveller activity and behaviours\Story telling and Camp life Ma Nane
Modes\\Traveller activity and behaviours'Work and Employment Ma Nane
Nodes\\datasets raw data
Modes\\datasats raw datz\\Religious Status Ma Nane
Modes\idatasets raw datz\WWhat doss Religion mean for GRT people Mo Naone
181

In NVivo, codes or themes are called ‘Nodes’. This is a complete list of the Nodes created by the
researcher. Note that there are ‘parent’ nodes (e.g. ‘Five Stations’) and ‘infant’ or sub nodes (e.g. ‘Five
Stations\Birth).
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182 The Word Cloud highlights the most frequently appearing terms in the inputted data. The higher ranked
words appear larger and more central. For example, ‘Jesus’ is the most mentioned / used word in the
research data, whilst ‘weddings’ is noticeably smaller and thus less frequent.
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Fig. 51

Interviewee

Religious Status

What does Religion mean for GRT people

11 31 F Y "GODS GRACE”

12 28 F Y "JESUS IS FOR US ALL"

13 29 M Y "HE FORGIVES"

14 35 M AG "HOPE"

15 43 M Y "JESUS IS KING"

16 40 M N "ALL GOING TO HELL"

17 42 F Us "RELIGION IS TRADITION FOR GYPSIES”
18 22 F Y "JESUS”

19 18 M Y "LOVE"

110 19 F Y "GRACE OF GOD"

111 21 F Y "JESUS”

112 25 M AG "TRADITION"

113 26 M Y "GOD IS FATHER"

114 24 F AG "CHURCH IS OUR CULTURE"

115 37 F Y "CHURCH"

116 31 F Y "LOVE"

117 32 F Y "JESUS IS LOVE"

118 49 M Y "HOLY SPIRIT FOR EVERYONE"

119 33 M Y "JESUS CHRIST IS KING AND LORD OF US ALL"
120 28 M Y "JESUS DIED FOR ALL TRAVELLERS”
121 27 F Y "WE ARE THE CHURCH"

122 23 M Y "LOVE"

123 30 F Y "SAVED AND FORGIVEN"

124 25 M N "WEDDINGS AND FUNERALS"

125 41 F Y "GOD'S OUR FATHER"

126 20 F Y "TRADITION AND HAPPINESS"

127 44 F Y "COMMUNITY"

128 24 F Y "A WAY TO SAVE US FROM SIN"

129 29 F AG "SECURITY AND IDENTITY"

130 29 F Y "PEACE"

131 41 M Y "COMMUNITY AND TOGETHERNESS"
132 24 M Y "CHURCH"

133 21 F Y "SOMETHING THAT BONDS US”

134 39 M Y "OUR IDENTITY AND VALUES”

135 40 M us "CEREMONIES”

136 25 F Y "THE LOVE OF JESUS"

137 21 M N "SOMETHING WE DO"

138 30 M Y "FATHER GOD AND HIS PROTECTION"
139 26 F Y "JESUS AND COMMUNITY"

140 29 F Y "EVERYTHING"

183 The brief summary of the metric and non-metric data from lay interviewees is sectioned into five

columns. The columns are: Interviewee ID number (e.g. 122); Participant’s age; Participant’s gender;

Religious Status (Y

Unsure). The final column represents

Religious; N = Non-religious; AG = Agnostic; US =

one or two words that summarises their response to the question, ‘What does Religion mean for GRT

people’.
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1.4.2 — Research Parameters

The field research has taken place over two phases, followed by complementary work to
ensure coverage. The initial phase of the field research is located at Appleby fair. Appleby
has the largest attendance figures (both Traveller and gorger people) and is considered
by many Gypsies and Travellers to be a prestigious and historical event!®4, Logically,
Appleby would be an ideal source of primary data, owing to the clear advantages of

having a large volume of potential interviewees in a singular geographical location.

The second phase of the field research is situated over two different locations. The
locations are the primary dwellings of two families who agreed to partake in the studies
and met both the researcher’s set criterion: adequate family-pool size; and geographical
distance from other participants. For the purposes of anonymity, all names of individuals
and locations that are mentioned in the field research section/chapter are fictitious, except
for interactions with two ‘subaltern elites’ — namely, Billy Welch and Pastor Jackie Boyd.
Due to the relatively small Traveller populace (in comparison to the larger gorger
population), simply mentioning a city or town could be an identifier. As such, only County
names are used as geographical identifiers. The decision to display the actual county
names is intentional, as this shows that there is still an element of broadness in the
specific nature of the method of data collection. Given the testable characteristic of tight-
knit family networks amongst Traveller communities, implementing this method is
justifiable. Below is an example of how using specific city or even large town names could

identify individuals in the Traveller community.

Family ‘X’ come from the County of Suffolk, they live across two Trailers which are
located on a local Council-endorsed or Council-run Traveller site. If this were narrowed
down to a specific and large town or city in Suffolk such as Ipswich, then identification
would still be possible — arguably very likely. Ipswich has a population of 133,38418°,
whilst Ipswich Borough Council records that only 41 officially recognised pitches are
provided in its town'®. In a report commissioned by Ipswich Council, they define a pitch
as ‘an area which is large enough for one household to occupy and typically contains
enough space for one or two caravans, but can vary in size’. They go on to define a site
as ‘a collection of pitches which form a development exclusively for Gypsies &

Travellers®. If the total number of Travellers living on each pitch was an average of five

184 Further details concerning Appleby Fair can be found in Chapter Four.

185 Data is correct as of the ‘National Census of 2011’ and can be found through the ‘Office of National
Statistics’ website under Table 2 (O.N.S., 2011).

186 Opinion Research Services, 2013, p. 12.

187 Opinion Research Services, 2013, p. 10.
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people, for example, then the total number of Travellers living in Ipswich on officially
recognised Traveller sites would be as low as 205. Added into this are the particulars of
the family makeup, which would include such things as: number of children; level of
religious practice; knowledge or affiliation; and possible peculiarities of their home.
Potentially this information could be made known via the research. Given the physical
proximity of the families on the sites and the closeness of personal relations, there is a

strong chance that identifying said Travellers of Family ‘X’ would be likely.

In the instance of naming participants, this again is a challenging area when attempting to
maintain anonymity for the Travellers involved. The primary identifier is the surname,
which for Travellers, serves more than simply a method of identification. A surname can
be understood as a ‘badge of honour’, providing an instant connection to the legacy of
ancestors and the reputation of past and present relatives. Whilst first names are to some
degree incidental and based on personal choice, they still have elements of cultural
significance and can identify an individual once it is attached to the surname. For
example, a common surname in both Traveller and gorger cultures in the UK is Smith.
There may be a high number of ‘Danny Smith’s’, but if one were to refine the surname to
a predominantly Traveller-esque surname such as Boswell, then the chances of a ‘Danny

Boswell’ being identified as the Danny Boswell in a study are high?8,

1.5 — Ethics Committee Process

The Ethics Committee process consisted of several stages. Both the Research
department and the Graduate School of Canterbury Christ Church University (CCCU)
advise and guide postgraduate students and staff before, during and after the process,
ensuring that all stages are completed to the standards required by CCCU. After a period
of consultation and assessment, an application was made to the ethics committee to
undertake the field research and interviews. The application had to be broad enough to
ensure that adequate quality and quantity of data was obtained. However, the application
also had to be specific enough to ensure it constituted a duty of care at all times towards
those being researched, namely through carefully considered elements such as

participant consent forms and the ethics review checklist.

188 The name ‘Danny Boswell’ was created by me to highlight a potential scenario. Again, any names
mentioned in this chapter are pseudonymes; this includes ‘Danny Smith’ and ‘Danny Boswell’.
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The stages of application follow a set procedure. The procedure followed by the

researcher (in line with CCCU instruction), is detailed below.

1) Ethics Review Checklist. Checklist submitted for proposed field research, outlining
potential hazards, persons at risk, and control measures.

2) Ethical Review Submission and Permission Application. Detailed application form
for ethical clearance, including a summary of the project.

3) Consent Form and Information Sheet for participants. Forms to be completed /
given to each active participant — interviewed or otherwise. These were created by
the researcher and then ratified by the ethics panel.

4) Confirmation of Ethics Compliance. Essentially, a letter giving permission to

undertake the proposed research.

Please note that copies of these documents can be found in the Appendix of this thesis.

1.6 — Conclusion and Summary

This chapter began by providing an overview of the need for methodologies to consider
with greater weight the religious motifs and narratives amongst certain (often
marginalised/indigenous) collectives — in particular, Gypsy and Traveller communities.
The result is an argument that proposes a reflexive/mixed-method approach is necessary.
In adopting said approach it is hoped that the researcher’s question of ‘How does a

Traveller Theology exist?’ can be answered.

The approach chosen consists of two primary methods. They are a theological
methodology and an empirical data methodology. The theological methodology chosen
for this thesis is based on Black Liberation Theology — a ‘member’ of the Liberation and
Constructive Theology families. The empirical data methodology chosen for this thesis is
autoethnography — a method that allows the researcher’s voice, experience and
knowledge to form and inform both the direction and content of the research. The two
methods are supportive of, and complimentary to each other. Theology allows for a
penetrating exploration of the personal, ‘spiritual’ and religious life of individuals and
communities, whilst autoethnography facilitates the expression and discussion of those

personal and intimate narratives to emerge.

The theological method utilises a Black Constructive / Liberation framework, incorporating

Moltmann’s ‘theology of the Cross’ and Pinn’s ‘Two Dimensionality’ and ‘Complex
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Subijectivity’ theories. The empirical method utilises an autoethnography framework,
incorporating Shoard’s ‘Edgelands’ theory (with working examples of its application by
Kee and Beckford), providing contextualisation to the autoethnography and data. The
theories and approaches that underpin the theological and empirical methodologies help
to ensure a degree of control and direction, in addition to providing ‘frameworks’ upon

which a Traveller theology can be constructed.

The empirical data gathering method began by implementing a model created by the
researcher named the ‘Inductive-theological model’. From there, relevant data is
interpreted and contextualised via a secondary theological chart entitled ‘Five Stations’.
The Five Stations chart helps to facilitate a bridging between social and religious
concepts, such as marriage and funerals. This proved valuable during the coding process
when looking for theological themes amongst data such as interviews and articles. The
empirical data has been coded almost entirely through ‘traditional’ manual efforts (as
opposed to digital data collection and analysis). NVivo, a computer-based data analysis
software package was used in a minor capacity during the coding process. However,
manual analysis has in this instance enabled a greater degree of qualitative interpretation,

proving more valuable than a primarily quantitative and/or digital method of interpretation.

Before conducting the field work element, the researcher began the University’s Ethics
Committee process, ensuring that all elements were undertaken as required by CCCU. In
conducting the field research, the researcher opted for an interview and observation-led
approach rather than questionnaires and theoretical postulation. All participants — formal
and informal — had both their personal identity and geographical location altered or simply
not mentioned. This was done in the interests of the participants, the Ethics Committee
board, and to ensure data protection was upheld. The field research parameters have
been structured around three settings: Appleby Horse fair; a family environment in fixed
(house) accommodation; and a family environment in non-fixed or site accommodation
(caravan / trailer / vardo). Beyond this, there were a number of conversations and

interviews — formal and informal in differing locations.

In summary, the methodology employed to undertake the research is an
autoethnographic theology. Empirical data has been gathered and assessed by utilising
models and charts developed by the researcher, whilst coding data has been primarily
undertaken manually. This data has then informed the development of questions and
areas of interest that the researcher wanted to observe. The field research process was
initiated by entering the University’s (CCCU) ethics committee process. And from there,

field research parameters were set; in this instance, those parameters were three
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geographical locations (as detailed in a previous section) and a series of interviews and
conversations. The next chapter of this thesis is the literature review, whereupon the

hypothesis, methodology, and proposals of research shall find their place.
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CHAPTER TWO = CHRISTIANITY AND THE GYPSY CHURCH: A
REVIEW OF THE LITERATURE

2.1 — Introduction

This thesis is concerned with uncovering and understanding theological thought and
practice from a Gypsy and Traveller perspective into a coherent theology. The context of
this thesis is set in the current time period (21% Century) and is geographically located in
the UK. The (autoethnographic) theology in this thesis is set against lived experience and
can be considered as reflective and personal. As a Christian Gypsy/Traveller theology, it

emerges from a comparatively recent cultural adherence to Christianity.

The purpose of this chapter is to identify key existing works, theories and approaches
relevant to this study. In doing so, a specific history and summary of GRT religious /
theological / ecclesiological ideas, practices and beliefs can be established. This will allow
for any emerging ‘Traveller theology’ in this thesis to be contextualised among the existing
literature. Furthermore, this literature review will identify some works that are not GRT
focused but are specifically applicable to this niche area. These hon-GRT works will be
theological and/or sociological in nature, and will demonstrate the prioritisation,

encouragement and/or enablement of marginalised voices.

This chapter will, for the most part, follow a linear narrative covering an approximate
period of one century, with a particular focus on the past 50 years. Tackling the literature
chronologically unveils particular developments in GRT religion and sociological/academic
understanding of the same. It must be noted that given the nature of religious and
theology studies, there are some inevitable instances in this chapter of cross-over and
repetitive themes, such as the distinctly religious nature of Gypsies (as a collective) and
the influence of Gypsy Christianity on behaviour and practice among GRT people. Finally,
there are a large number of studies covering contemporary Roma religiosity (and
associated areas) in Europe and other areas. However, since the focus of this research is
on Gypsy/Traveller theology in the UK, only studies contributing and/or relating to the

development and/or establishment of British Gypsy Christianity will be included.
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2.2 — The Literature
2.2.1 — Salvation and Cultural Redemption

During the 20" century an Evangelical movement amongst Gypsies began in France,
initiating a Christian-Gypsy revival that would eventually become global in its reach. Prior
to this there had been a history of Gypsy / Traveller engagement with Christianity going
back centuries. However, factors such as the Evangelical development point towards a
collective cultural shift among Gypsies from mostly animistic and primal expressions of
religion and faith, to an adherence and cultural adoption of organised religion. With this
cultural religious realignment comes many new relational and operational factors between
Gypsies and the world around them, the communities among them, and the God above
them. The relationship between God and Gypsy — or a Gypsy / Traveller theology, is
expressed through various avenues. For one of the earliest proponents of the Evangelical
movement — Rodney ‘Gipsy’ Smith, this expression came by way of a lifetime in ministry
and an autobiography. In From the Forest | Came: The Story of Gipsy Rodney Smith*®°,
David Lazell delivers a succinct biography about Rodney Smith, based heavily upon
Smith’s original autobiography Gipsy Smith: His Life and Work!*®°. Both books are
primarily based in the early years of the 20" century — some time before the

predominantly French revival began.

For Gypsies and gorgers the texts potentially offer different meanings. For Gypsies,
(particularly of its time) a clear message is delivered of the need for repentance and
salvation. For gorgers, there is a rejection of the social narrative that says all GRT people
are sinful and corrupt, and instead it is an opportunity to see an example of Gypsies
serving as an example for a ‘lost’ majority. However, there is an overarching point that the
authors (particularly, Lazell) possibly did not intend. And that is, beyond the extraordinary
and miraculous tales, and beyond Smith’s oratorical and evangelical skills, is an almost
ordinary engagement with Christianity. For this review of the literature, and indeed this
thesis, that is a key point: Gypsy Christianity, whilst not always conventional, is present, is
familiar, and is largely devoid of non-orthodox belief and practice; it is not the exotic
curiosity that outsiders may perceive it as being. Mapping GRT religion from that
standpoint demonstrates key features that may otherwise be missed. These features are

theological in nature, hence detail a “Traveller Theology’.

189 | 3zell, 1970.
190 Smith, 1905.
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The story of Gipsy Smith is mostly comprised of first and second-hand accounts. Given
the nature of some of the evidence present, it is reasonable to believe that a degree of
‘poetic license’ has formed parts of the evidence. In spite of this, the message and its
impact is not lost nor is it diluted. Lazell systematically incorporates key elements about
Gypsy society / culture amongst the reoccurring themes — all of which are supported by
the evidence he provides. Whilst contextually set in the late 19™ century, these elements
are still familiar today — hence their inclusion in this review. Some of the elements

include:*!

e A preoccupation with cleanliness, purity, and polluting things / practice.
e Alove and affiliation with nature.

e The existence of an innate religious sense.

e Family as a central part of community and identity.

e Horses as a symbol of the wandering life.

e State-led Education and religious acceptance considered ‘dire’2,

Lazell’s writing style is both contentious and essential. It is contentious because the
language used is overtly assertive, dramatic, confident and at times defiant. And it is
essential, in that it will hold a certain ‘familiarity’ for some in the GRT community owing to
its style of presentation. These reasons can of course open the text to differing
interpretations. Lazell, with some persistence, presents Smith as someone almost divine,
using Christ-like comparisons and Biblical parallels throughout the account. This is
partially balanced out by his recognition of some of the public scandals and poor press
that Smith received during his life. However, the imbalance is still relatively clear. As such,
it easy to interpret the overall text as an attempt to reimagine Gypsy culture with the same

romanticist perception so prevalent in the late 19" and early 20" century.

The strength of Lazell’s text is its ability to convey the centrality and significance of
religious conviction in Gypsy circles. And whilst Smith’s personal theology could be
criticised for being somewhat elementary'®, his (and Lazell's) message is clear: What is
desirable and good is a wholesome Christian life; there is almost a nobility to converting
others or being converted; and that a rejection of sin is a step closer to God. For Smith
and Lazell, these elements trump the essential ‘Gypsy’ elements mentioned earlier in this
text. There is no indication that Christianity replaces these cultural elements, but it does

suggest that Smith’s personal theology is Christological in character. The urgency for

191 Lazell, 1970, p. 19.

192 L azell, 1970, p. 39.

193 ‘He preached for conversions; he believed that was his ministry. He believed he could do little in the way
of building up the church through the teaching of doctrine — and that was not his job!" (Lazell, 1970, p. 96).
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salvation, repentance and cultural evolution from Gypsy communities that Smith
relentlessly pursued would later be replicated in Europe, and then across other parts of
the world. The first significant text documenting this process was written by Matéo

Maximoff.

In The Evangelical Gypsies in France (1965)**, Maximoff delivers a first-hand account of
the early stages of the European Gypsy Evangelical and Pentecostal revival. Given the
time, context and location of his work, Maximoff delivers an account that is bold and
unflinching. Whilst he spends much of the article explaining how various Gypsy ‘tribes’
have taken it upon themselves to minister and evangelise amongst their own, his
message (and the point of the article) is ultimately prophetic. Maximoff proposes that
Gypsies are moving towards a position whereby they are trying to wake up ‘the
slumbering conscience of the [gorger] Christians’*®®. In holding such beliefs, Maximoff
demonstrates that Gypsy Christianity is no longer limited to the evangelisms of one man —
namely, Gipsy Smith, but that a collective new identity — or a Gypsy Church, is being
birthed.

Maximoff operates from a position that assumes a degree of both individual and collective
theological thought, evidenced through a concise and ‘outward facing’ account. As such,
Maximoff’s article contributes to the research in this thesis by establishing that any
potential Gypsy or Traveller-led theology is both complex and multifaceted — in this
instance, missionary. This in itself creates a space in which multiple reflective and
systematic theologies can emerge and exist, including the account in this thesis. Maximoff
operates from a reflective stance, drawing on personal experiences and a certain degree
of historical referencing to support the bulk of the article. His conclusion is evidenced by
his theological and ecclesiological analysis of the ‘lay of the land’. There are some points
of contention, such as his suggestion that gorgers potentially hold a fear that Gypsies
might steal the gospel from them. However, it is worth remembering the context from
which Maximoff presents his findings and theories; namely, a position of unrest, exclusion

and mistrust (owing to his Romani Kalderash ethnicity).

The evidence places a particular emphasis on each event essentially being a ‘spiritual’ act
of some sort. This slight detachment from material reality undermines what is otherwise a
concise demonstration of prophetic and theological thought. Maximoff achieves his aims
by partially incorporating an autoethnographic approach, demonstrated by the interjection

of his personal experience. Given the aims of this thesis, Maximoff's example of pursuing

194 Maximoff, 1965, pp. 151 — 153.
195 Maximoff, 1965, p. 152.

66



a theological outcome through a subjective methodology is revelatory. Maximoff does not
go so far as to produce a complete and distinct theology through his chosen method.
However, through the text he perhaps unknowingly demonstrates how this method has
the potential to adequately create such a narrative. For Maximoff, the relationship
between theory and practice is almost impossible to differentiate. This is unsurprising
given his role in ministry, and more specifically for the article, the passionate nature in
which he writes. This radical approach is balanced by the theological rationale used by

Maximoff, which is in the main representative of orthodox thinking.

However, there a couple of gaps in the data (as identified in the above text). The
autoethnographic approach favours a subjective stance, and as such it often requires
greater explanation to satisfy academic convention. In proposing that gorgers fear the
gospel being stolen from them by Gypsies, and that Christians have withheld the Bible
and its message, highlights (among other things) the need for continual discussion
between Gypsy and gorger. In the instance of this thesis, that discussion takes the form of
academic reflection and the engagement in theological reasoning and speculation. And
whilst that discussion has taken place over many years, as Maximoff et al. have
demonstrated, its unearthing and re-examination in light of an ever-changing world is

essential and must continue.

2.2.2 — Ecclesiology, Particular Beliefs and the Early Gypsy Church

Elwood Trigg, an academic and Episcopalian Vicar, follows Maximoff's example by
presenting an historical critical analysis of the Gypsy / Traveller religious reform; this time
beginning shortly after the turn of the 20" century®®. Importantly for the larger contextual
picture of this review, Trigg primarily commentates on the British religious and
ecclesiological landscape (as opposed to the French and European developments). Trigg
proposes that there has been a series of failures in the process of evangelising and
providing lasting social reform to Gypsies. These failures are due to a number of factors,
including but not limited to: ineffectual evangelism; questionable integrity of certain
Missionaries (both Gypsies and gorgers); poor understanding of unique cultural
characteristics; lack of commitment from larger church bodies; and problems with
elements of Gypsy culture itself. Trigg concludes with some irony that the Evangelical
movement which once sought to destroy essential elements of Gypsy culture, could now

be the very thing to save it. Trigg’s article is in many ways contentious and troublesome,

196 Trigg, 1968, pp. 82 — 109.
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mostly owing to its frequent use of stereotypes and its ‘conversion’ narrative. However,
the article is telling of historical positions on Gypsies, and it completes the overall

narrative thus far, and as such it is a necessary inclusion in this analysis of the literature.

Trigg uses a combination of approaches to reach his conclusions. Primarily these take the
form of analysing historical records and witness / interviewee statements. Given the
chosen sources of data, the reasoning and logic employed by Trigg makes for a
convincing position. Even so, certain elements in the article undermine the ‘ally’ status
that Trigg positions himself as having. Examples of these elements include Trigg’s
detached ‘concern’ over the effective and ineffective methods of Gypsy conversion and
his indifference shown when he uses sweeping stereotypes®’. As such, Trigg’s article
could (unsurprisingly, given his role as a Vicar) be interpreted as ecclesiologically

orientated, with the integrity of leadership and ministerial strategies being the priority.

Despite these concerns, Trigg shows his commitment to engaging multiple voices and
sources in the field by displaying awareness and insight into the religious dynamic of
Gypsy-Christianity, certain cultural taboos and practices, and the area of Gypsy
superstition and magic. As indicated thus far, there exists a distinct Gypsy religiosity, and
that distinctiveness is primarily expressed through the body of Christianity. Whilst Trigg
gives some attention to the theology that may form such religiosity, his primary concern is

with the relationship between that theology and the outside church.

Trigg’s overall argument is that the evangelism that once sought to eradicate core
elements of Gypsy culture is now the very thing that might save it. However, this line of
argument is partially based on evangelism emerging from a gorger source. As such, the
dominant narrative unintentionally appears at times as paternalistic, insisting that Gypsies
are in need of conversion. Although at one stage issues of conversion are placed at the
feet of the Church and not the Gypsies themselves!®, this point is quickly undermined by
accounts of questionable and dismissible activity by Romany ministers?®®. Trigg, with
some significance for this thesis, does go some way in rectifying this point by concluding
that the IEGM (International Evangelical Gypsy Mission) could be the avenue in which
Gypsy culture can be ‘saved’. In doing so, Trigg is acknowledging that Gypsy ‘progress’
might be in the hands of Gypsies themselves; this thesis is sympathetic to such logic,

hence this being a ‘Traveller’ theology — and not a theology of Travellers. Even so, the

197 Trigg, 1968, pp. 94 & 98 — 105.
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dilemma of whether Gypsies and Gypsy culture actually require conversion or salvation, is

another question.

Trigg’s understanding of the thematic elements of Gypsy culture strengthens the article
and delivers key information in understanding Gypsy religiosity. And whilst there are
important discussions elsewhere about key British Romany religious figures, such as
Rodney ‘Gipsy’ Smith, Trigg instead focuses on the changing ecclesiological dynamic and
its relation to Gypsy theologising and Gypsy/European evangelism and Pentecostalism.
Indeed, by understanding the thought process of conversion by all means, Trigg provides
some contextualisation as to the social and religious environment from which figures such
as Gipsy Smith emerged, and from which the subsequent Gypsy evangelical movement

has had to reclaim and reimagine.

In Gypsy Demons and Divinities: The Magical and Supernatural Practices of the
Gypsies®®, Trigg offers a comprehensive work on Gypsy beliefs and practices. In doing
so, he contributes to the process of reclaiming, redressing and reimagining the religious
landscape of Gypsies. Trigg achieves this by establishing that Gypsies were for a long
time considered so primal and devoid of morality and wherewithal that it was
inconceivable they could hold any spiritual and/or religious beliefs; the Christianity they
professed to hold in their early European history (approximately 1400 CE onwards) was
merely a cover. The result was a combination of demonization, accusations of occultism
and paganism, and extensive missionary work by gorgers to ‘convert’ Gypsies. Trigg
categorically and emphatically refutes the ‘old’ question of whether Gypsies had any
beliefs — religious, magical or otherwise. In doing so, Trigg helps lay the foundations for
an important milestone in understanding Gypsy beliefs and religion. ‘Gypsy Demons and
Divinities’ is thus an essential element in the Gypsy religious narrative. By eradicating
older false narratives, it establishes a new juncture from which new GRT religious

understanding and narratives can and have emerged.

The implementation of mixed-method and theoretical approaches by Trigg are effective,
and his application of said approaches are, for the most part, observational, theoretical,
and reliant on historical evidence. His pursuit for clear explication of his subject matter is
consistent. And it is through said pursuits that themes of note are identified by Trigg.
These themes include but are not limited to: birth; death; marriage; and purity. At an early
juncture, Trigg provides clear definitions of ‘magic’ and ‘religion’. In doing so, he is able to
precisely separate areas of beliefs into definitive sections. This assists the reader in being

able to see the rationale behind certain practices and beliefs. However, at one stage he

200 Trigg, 1973.
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proposes that the nature of Gypsy beliefs (ghost life, omens, taboos, myths and
superstitions) is more suggestive of ‘a magical emphasis than of a religious one’?°1, Such
a position is contestable, given the rapidly changing locale of Gypsy beliefs over the 19%
and 20" centuries from tribal-esque to definitively religious and denominational. As for the
current period (21 century), the researcher would propose that given the immense
development and change in Gypsy beliefs over the past 50 years or so, such beliefs are
now more suggestive of a theological emphasis over and above a ‘detached’ religious —

or indeed a magical prominence.

The weight of Trigg’s book is found in the breadth of subject matter covered and the depth
in which said subjects are approached. Perhaps more important is that Trigg proves
beyond any doubt that comprehensive and unique religious practices have existed
amongst Gypsy and Traveller collectives for centuries. He also evidences how (Christian)
religious practice among Gypsy communities is not only still undertaken, but that Gypsies
have ‘assumed leadership in the evangelical movement?°? (with reference to the growing

movement at the time in France).

Trigg’s work represents a transition from one period of GRT religiosity to another; from
syncretic superstition and magical practice to collective religiosity, most commonly framed
by Christian practices and doctrines. Other writers included in this review chapter
(Maximoff, Acton et al.) have effectively ‘picked up the baton’ and assisted greatly in said
transition. So, whilst it is highly improbable that there are Gypsies or Travellers in the UK
partaking in the worship of vampire gods, or holding fears of grave robbers, it is essential
that Trigg’s work be included if the present is to be accurately contextualised. Travelling
Home?® by Joe Ridholls moves the contextualisation process into a contemporary form

by progressing the narrative to the latter half of the 20" century.

Ridholls comprehensively and succinctly covers the global progress of Gypsy
ecclesiological engagement and initiatives over a period of around 30 years. The account
by Ridholls is unique, in that it seeks to discuss and better comprehend events and pivotal
moments of the movement by interlacing scriptural reference with theological and
ecclesiological interpretation. In short, Ridholls looks for the movement of the Holy Spirit
in what has been a frantic and compelling period of Gypsy religious history. The text adds
to the current narrative of Gypsy revivalism by firstly describing in detail its inception — an

act of healing; and secondly by getting to the crux of the theological precedent behind the
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movement’s success; ‘...its specifically Gypsy nature’?®. This latter point suggests that a
Gypsy-led theological narrative could also find success in contextualising and reflecting

upon its own religious, spiritual and social position.

As a ‘sympathetic outsider’, Ridholls utilises an autoethnographic methodology for the first
half of his text. In doing so, Gypsy engagement with gorger-led ministry is revealed to be,
in the first instance, an exchange of sorts. This of course is not unfamiliar. Evangelical
Pentecostalism in any construct offers a transactional account of salvation: Forgiveness in
exchange for repentance, and eternal life as a reward for replacing oneself with Christ as
Lord over one’s life. However, Ridholls concludes with the belief that the increasingly
literate Gypsies will bring a combination of two differing ‘camps’ of Christian Gypsies;
those who ‘will find it impossible to accept many of the tenets and practices of the present
movement’, and those that will ‘bring freshness and revitalisation to the non-Gypsy
Church, The prospect of Gypsies delivering ‘freshness and revitalisation’ to the church
is both prophetic and exciting. But its logical base assumes that ‘Church’ in its current
guise is something that is both attractive to Gypsies and is a ‘best fit’ in which Gypsy and
Traveller Christian expression can operate. Persistent cultural nomadism coupled with
other historic traits, such as high illiteracy rates and self-governance, suggest that ‘true’
unbridled Gypsy Christianity could be something vastly different to the unbending near on

2000 year old model of institutionalised worship currently offered.

The potential blind sightedness of the ecclesiological assumptions in Ridholls’ book
becomes its strength. By incorporating such ideas in the historical narration, Ridholls
forces reflection by the reader. Indeed, Ridholls participates in such reflection himself.
This is most notable in his account of leading and being involved in a Gypsy funeral,
whereby his practical and pastoral theological approaches serve as examples of best
practice, over and above concerns of conversions and statistics. Ridholls provides a
reminder of the very human element of seeking love and connectedness as part of the
religious experience. So, whilst some of the information presented in the book appears in
other texts reviewed in this chapter, the criticality, compassion and comprehensive
coverage present in Ridholls’ work makes it an essential inclusion in what is, above all

things, a theological thesis.

204 Ridholls, 1986, p. 36.
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2.2.3 — Growth of Gypsy Christianity and the Gypsy Church

In The Gypsy Evangelical Church?®®, Thomas Acton places a greater academic scrutiny
on the developing conversation covering the history, development, and theology behind
the Gypsy-led church movement. Acton seeks to prove that there exists a distinct and
growing Gypsy church body, and that it is autonomous in its nature, unifying in its
construct and an important element of Gypsy culture. In identifying these key elements,
the article serves as a watershed moment in the study of GRT religion and as such is a
foundational text in the documentation of important events and developments in modern
Gypsy religious history. Furthermore, key characteristics and details are discussed that
contribute directly to this thesis, namely references towards a theological identity and

information detailing the nature of Gypsy evangelism.

Acton incorporates statements from some of those directly involved with the creation of
the Gypsy evangelical church. Alongside this, Acton draws upon a series of intertwining
narratives to develop his position. These narratives vary in their construct, with some
being historical, others being quantitative, whilst some emerge from what appears to be
first-hand experience. Common Romani cultural elements such as nomadic freedom,
music, and (religious) inheritance are linked to Christian practice. This is then set against
an historic backdrop, adding a necessary contextualisation. Acton does not limit himself to
the initial implementation of an historical critical method. Instead he chooses to utilise
other varying approaches, allowing for a pluralistic and diverse narrative to develop. In a
way this facilitates the change in framework from theoretical to conceptual and finally to
reflective. For Acton, theory and practice are intertwined and synergistic. This is perhaps
made more obvious in his assessment of Pastor Clement Le Cossac?®’, an instrumental

figure in the Gypsy Evangelical Church.

The strength of this article resides predominantly in its concise yet comprehensive
narrative, detailing the historical, theological and ecclesiological development of the
Gypsy Evangelical Church. These elements provide essential evidence that supports the
initial theoretical stance of this thesis. The study identifies several core factors that are still
contextually relevant in the present era but whose nature or direction may have evolved
(the article was published in 1979). These factors are: the ‘mushrooming’ phenomenon of
Gypsy Church growth; the social, political, educational and religious situations; and as
identified in the opening part of the study, the historical changing nature of religious

affiliation. All of these factors have at various stages been documented, discussed and

206 Acton, 1979, pp. 11 —17.
207 Acton, 1979, p. 17.
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analysed. However, as Acton identifies in a later article?®, there exists in European
institutions a kind of ‘forgettory’; a structured and intentional ‘amnesia’ that allows Roma
historical and religious narratives to be reversed, altered, or forgotten, with little or no
consequence for gorger people. As such, there is an argument to make for continuing the
reflective, investigative and contributory process that has been undertaken by key

academics such as Acton.

Ellen Sato builds upon the core factors identified by Acton?®® (including the ‘mushrooming
expansion into North America) by discussing how the mass adoption of Christianity by
Gypsies is fundamentally challenging and changing existing belief and behaviour
systems?!0. Sato draws specific attention to the Pentecostal evangelical movement’s
impact in northern Virginia, near Washington, DC?'1, Focusing on the ‘trickster’ (or,
‘gypped’) motif, Sato offers both sociological and theological hypotheses on the benefits
and indeed the consequences of Gypsy engagement with Christianity. Importantly, Sato
concludes by asking if the new ‘born again’ phenomena is a genuine ‘great awakening’.
And if so, and it lasts, will it replace and end much of what is identified as ‘Gypsy
tradition’? The critical nature of these questions are crucial elements in progressing the

current dialogue into theological territory.

To reach these conclusions, Sato conducted a case study, upon which a critical reflective
analysis is developed. Overall Sato’s analysis is thorough and exact. Several common
cultural and belief traits are identified, which are subsequently examined using a mixed
methodological approach. However, despite the quality of Sato’s research, the research
project itself is limited in its reach. As such, the evidence is arguably not strong enough to
create a precedent by itself and could thus be read as an isolated phenomenon. Even
still, placed amongst the larger body of literature, the research is strengthened, becoming

indicative of the global trend towards Pentecostal Evangelism by GRT people.

The article does much in supporting the concept that understanding Christianity as central
and core to Gypsy culture is vital. Of theological and ecclesiological interest is Sato’s
focus upon redemptive exchange and the presence of persistent mass engagement in
deception by Gypsies. As a topic, the admission of ‘sinful’ (or ‘unlawful’) practice among
GRT communities is for the most part avoided in many academic texts — or at least
excused in some manner. Sato initially indicates that Gypsies have apparently been

‘deserting their age old beliefs, centring on ritual cleanliness, contagion, luck, and Saint
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worship to become ‘born again’ Pentecostal Christians’?'?. Sato — a gorger, who later
remains mildly sceptical as to the degree of sincerity of Gypsies with regards to their
conversion, introduces the concepts of the ‘trickster’ and of ‘gyp’?*3. Unfortunately, this
inclusion partly derails the developing theologically based argument, as Sato is
challenged by the participation of Gypsies in a faith system that condemns their alleged
anchoring to an historical association with deception. However, the article remains strong,
as its ‘Gypsy theologising’ develops around a religious Gypsy community. This approach
provides unique insights into community rationale and evolving belief patterns. The
approach also highlights the potential of what Gypsy theology could look like when

emerging from a Gypsy community.

In Travelling Light?'4, Sue Locke, a Christian ‘ally’ and journalist presents an inspirational
account, albeit somewhat similar to Sato’s article. Locke places her focus on the
formation of ‘Light and Life’?*® during the 1980s and early 90s, and the story of its founder,
Davey Jones. The book utilises an ethnographic ‘field diary’ approach, and as such, any
overarching key point is at times difficult to define. However, on the whole, Locke seeks to
demonstrate the apostolic phenomena of Gypsy revival and its power to transform an
entire culture through everyday actions of faith. Furthermore, Locke’s process of
documenting the formation of a Gypsy-led British Church is both ecclesiologically and
theologically important — especially if an understanding and contextualisation of any
emerging theology is to be achieved. As such, it becomes an important Christian text
among the existing narrative and therefore a necessary inclusion in the review of

literature.

The figure of Romany Gypsy Davey Jones, pivotal to the UK Gypsy revival, is spoken of
in much the same way as Lazell (1970) speaks of Rodney ‘Gipsy’ Smith. Lazell paints
Smith as a Christ-like figure, owing to his actions and words. In much the same way,
Locke presents Jones as someone gathering and instructing his disciples. Numerous
stories of conversions and repentance are present in both accounts, along with
miraculous events that initiate ministry and the excusal of questionable activity. As such,
Locke’s account could be misinterpreted as a form of cultural romanticism. However, this

apparent imbalance in objectivity is arguably levelled and contextualised when put

212 gato, 1988, p. 69.

213 To ‘gyp’ is to intentionally and knowingly deceive or take from someone (outside of the Gypsy
community) to make some kind of gain — usually financial. As such, a ‘gorger’ can be ‘gypped’. Although an
uncommon term in the present era, the concept of gyp is understood to be an acceptable and sometimes
necessary wrong-doing of sorts, in the eyes of other Gypsies.
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alongside other complementary narratives that offer a greater degree of cultural criticality,
such as Trigg (1968) and Acton (1979).

The absence of a deep cultural criticality is, for the most part, not damaging. The frequent
inclusion of first-hand testimonies ensures that at the very least an authenticity pervades
any poetic license used. Ethnographically speaking the many testimonies and interviews
provide valuable and rich data. Unfortunately, the same broadness is not afforded to any
theological examination, which leaves some gaps in the theological development of the
movement. There is some discussion from Locke concerning how certain explicit
theological presentations are understood and/or interpreted (for example, there are
several instances of women covering heads whilst in prayer). Even so, factors that
determine where doctrinally and denominationally any Gypsy church would reside, seem
to be for the most part based on the personal experiences and preferences of Davey
Jones. Locke posits Jones’ theology as the ‘[G]ypsies own doctrine’?*®. However, this
statement sits amongst a reminder of Jones’ unwillingness to ‘allow women to enter
ministry’?l’. Other than emerging from a ‘traditional’ Pentecostalism, there is little
explanation as to why Jones would believe that a gorger-originated exegesis should direct

a newly birthed Gypsy church.

One of the strengths of Travelling Light is the way Locke conveys movement — more
specifically, nomadism. This is achieved through seemingly constant impermanence in
her own location as she follows key figures from conventions to Churches to prayer
meetings to numerous sites. The text itself thus becomes an indicator and example of an
aspect of Gypsy culture. Another strength in the text (given the objective of the book) is
the accountability and reliability of the data. By engaging senior figures from the
movement, Locke provides details of personable specifics — details that are often lost in
the process of ensuring confidentiality in ethnographic research. Though arguably, if one
only hears from prominent individuals, a broader narrative may be unheard; for example,
the average family in the community may have perspectives of their own. However,
Locke’s approach ensures the identification of key figures in the beginnings of British
Gypsy Pentecostalism (for example; Pastor Jackie Boyd, Rev. Bernard Mends et al.),
enabling a continuity in the overall narrative as the Gypsy revival moves from Europe to

the Americas and into the UK.

There also exists an important body of independent texts which have contributed to the

narrative of Gypsy religion and Gypsy Evangelism — namely in the form of newsletters,
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reports and pamphlets. This dynamic may be a similar case for other gorger communities
and denominations; however, such writings must receive mention in this review because
of the unique paradigm of Gypsy culture. Among other elements, Gypsy culture has
traditionally had a strong affiliation with nomadic living and, perhaps as a consequence of
nomadism, the community has historically presented as a distinctly ‘oral’ culture.
Therefore, the nature of passing on new and non-centralised data among and from the
community, such as information concerning church-related activity, fairs and Christian

teachings, has at times taken the form of ephemeral writings.

‘Gypsies for Christ’?!8 is a registered charitable body and British representative of the
International Gypsy Evangelical Mission. First meeting in May 1975219, they have
produced numerous ephemeral materials since the mid 1970s, mostly in the form of
regular newsletters detailing church and mission related activity in the UK and abroad.
They have also (infrequently) published a magazine (often only a couple of pages in
length) entitled Romani Kongeri, which is arguably a more ministerial and less formal
production than the Romani Gospel Waggon newsletters. The purpose of the magazines
was to develop the evangelical movement in which ‘Gypsies themselves will preach the
Gospel to their own people’??®°. There is a redemptive theological narrative operating
through the magazines, mostly by way of scriptures which focus primarily on salvation.
These are interlaced with awareness over certain cultural issues in the community, such
as poor health care and difficulty in education. Other key writings include newsletters sent
from ‘United Bible Studies’?*!, who initiated an exchange of information concerning
translating the Bible into different Romani languages, and pamphlets from David Lazell,
who wrote shorter ‘souvenir’ editions of his work on the life and ministry of Rodney ‘Gipsy’
Smith??2,

Collectively these various writings form an important part of the British Gypsy revival
dialogue. They serve as first-hand evidence of Gypsy Christianity in practice, and
demonstrate both Gypsy-to-Gypsy evangelism and Gypsy-led foreign missions.
Furthermore, the inclusion and discussion of ‘everyday’ Gypsy elements in both the
newsletters and magazines is further evidence of a pervading Christianity among Gypsies

and Travellers. Finally, whilst these materials are arguably simply a form of proselytising,

218 The full title used in correspondence is Gypsies for Christ travelling with the Romani Gospel Waggon.
There does not appear to be many materials produced since late 2010. At the time of writing, Gypsies for
Christ have a website domain, but it is inactive. However, they are still a registered charity.
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they do reveal an engaged and committed Christian collective, devoid of the prejudices

that would question the Gypsies’ sincerity of faith.

2.2.4 — Reaffirming the new Gypsy Christianity

In Mediterranean Religions and Romani People??, Acton emphatically stands against
historic arguments that infer Gypsies are opposed to / not engaged in religion. Acton,
much like Locke and Sato, suggests that it is quite the opposite, and that Gypsies are
religious and spiritual as much as anyone else. Again, much like The Gypsy Evangelical
Church??4, Acton’s work is crucial in the progression of GRT religious discourse. Acton
proposes that religious marginalisation towards Gypsies (summarised by the
aforementioned historic arguments) is inherently racist in its construct. Acton confirms the
existence of several key ideas in his study that are fundamental to this thesis. These

include the suggestions that:

o Gypsies are religious.
e There exist particular ‘Gypsy’ expressions and/or appropriations of Christianity.
e Those modes of Christianity have been challenged, questioned and often refuted

by Non-Gypsy Church bodies.

Acton primarily evidences his theory by critically analysing an official letter / statement
issued by Pope John Il in 1991 and placing it contextually amongst other historical
perspectives. The reasoning and evidence given by Acton to support his point of view is
convincing, given the gravitas of the Pope’s statement — particularly on the explication of
the neologism ‘transnational’. However, the Papal evidence could be interpreted as
recognition of Gypsy religion being something special and beyond a normative expression

of spirituality. In short, the evidence allows for an arguably more radical response.

In formulating and delivering his argument, Acton utilises a Political theology stance and a
Globalisation theoretical approach. There appears to be some assumption between the
theoretical positioning and the practice in the article, namely that of a seemingly collective
yet unconnected racist stance against Gypsies. However, Acton bolsters his argument by
critically evaluating other texts. Oppositional evidence is carefully selected to reveal a
sometimes subtle but troublesome counter argument, which only goes to support Acton’s

claims of racism towards Gypsies. Contextualising the claims of racism in Acton’s study

223 Acton, 1997, pp. 37 — 51.
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logically concludes that said racism is institutional — rather than falling at the feet of any

one individual.

Acton evidences his position by giving examples of a history of gorger scholarship refuting
Gypsy religion. He goes on to argue that some scholars suggest that religion is used as a
form of protection by Gypsies, undermining any authentic or sincere interaction with
religion and spirituality. To support this claim, Acton reveals contemporary anthropological
ideas, created by leading voices in the field, as inherently racist. It should be noted that
Acton does not believe that many of these people are ‘anti-Gypsy’, but are perhaps a
‘product of their time’, repeating or creating romanticised imagery and ideas about

Gypsies.

This in itself forms two distinct types of anthropology: ‘romantic’ ideas about Gypsies and
Gypsy culture; and disdain for innovative Gypsy religious and political initiatives towards
improvement. Both anthropological types require a process of dismantling. One method in
which to achieve this is by re-examining and repositioning Gypsy identity. In Globalisation,
the Pope and the Gypsies??®, Acton addresses this by engaging with Gypsy identity and
asking how Gypsies should be defined in a world that has (academically speaking)
rediscovered globalisation??. In the parameters of Internationalism and nation-states,
Gypsies and others (such as Jews) become victims of racism in the States they occupy.
This is partially because the State in question will often incorporate that people group and
their folklore into its own body, essentially removing the unique identity of those people
and replacing with its own ‘national’ identity??’. Acton’s argument is universally located, in
that he uses the Papal statement (Acton, 1997; 1999; 2017) to assert that those under the
Romani banner should be considered and treated as ‘transnational’. The article enables

the collective narrative to assert amongst other things that:

e Gypsy culture and religion is unique.

¢ In nation-state led narratives, GRT identity can be lost.

¢ Normalising relations between world religions and Gypsies (for example, through
an action like creating Gypsy and Traveller theologies) as demonstrated in the

Pope’s statement, can represent a new paradigm.

Acton extensively evidences his position by drawing on multiple sources from a range of

disciplines, theories and key individuals. The reasoning given for Acton’s position is

225 Acton, 1999.

226 Acton, 1999. Also see Acton’s comments throughout the article regarding the Reformation and the
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convincing. This is owing to the readily available plethora of evidence proving the
existence of racist and exclusionary treatment of GRT people around the world on a
historic, social and personable basis. Acton’s universalistic theoretical framework appears
to reflect that which is present in the Papal statement (referenced above) which, grounded
in a ‘universal theoretical and spiritual approach’, specifically utilises globalisation theory
in its description of Gypsies as ‘a transnational minority’. Here, Acton proposes that ‘[t]he
Pope has been brought to assert that nation-states do not have the right to deal with
Gypsies — and by implication, any ethnic minority — as though they were purely an internal
problem’??8, In the same way, Globalisation theory is used by Acton to essentially
‘deconstruct’ itself, enabling a greater degree of criticality in achieving the aims of the
book in which Acton’s article resides. He achieves this by bringing in the Gypsy case
study, which in turn provides a tangibility to the relationship between theory and practice,

and by drawing on key proponents of globalisation theory.

The premise of Acton’s argument resides in the notion that internationalism and nation-
states are, in their construction, racist by default. However, it could be argued that there
exists a degree of protection towards minorities in the system of the nation-state that is
not afforded by being part of a universalistic / transnational global body. This is dependent
upon the nation in question, and of course, any nation can change its political and social
direction and agenda at any time because of multiple factors such as immigration,
populism and political unrest. Even so, it is arguably unfair to write-off the nation-states’
capacity to learn, develop, listen and become better environments for those in its borders
considered marginalised. Theologically, this latter perspective would allow a pathway to
redemption, facilitated to an extent by the forgiving intervention of the nation’s victims. For
this thesis, that forgiveness and redemptive pathway can take place via the sharing of

theological and spiritual reflection.

Acton’s article highlights an important paradoxical dynamic and is therefore a necessary
inclusion in this literature review. The nature of that dynamic is that Gypsies — under
whatever banner they identify, are unique and universal; ‘a single cultural community
people... diverse in race, language and religion’??°. According to Acton, this diversity is a
strength and not a weakness. Indeed, Acton goes so far as to suggest that God is
‘choosing’ the despised and oppressed to ‘transform our general understanding of

reality’?®. This in itself would confirm that beyond this article Gypsy-led theological
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responses exist, and that said responses can potentially be quantifiable through a

liberation theology model.

In New Religious Movements among Roma, Gypsies and Travellers: Placing Romani
Pentecostalism in an Historical and Social Context?®!, Acton begins by reiterating that
there exists not only a unique Gypsy Christianity but also a distinct form of Romani
Pentecostalism. He goes on to suggest that this Christianity can also be measured
denominationally (and thus, quantifiably), and that its existence is only possible because it
challenged existing Church authority structures. Furthermore, Acton says that
Pentecostalism is capable of being a vehicle of Romani ethnic identity. According to
Acton, current studies are often localised and assumptive, resulting in the creation of
mass generalisations. Failing to place such studies historically and socially allows for the

normalisation of racism towards GRT people to continue.

Acton presents various historical accounts to evidence the theoretical position of his
argument. However, the evidence could be interpreted in other ways. Historically GRT
people have been understood / presented in text, media and public consciousness as
deviant — even criminal. Although cynically positioned, there is room (going along with the
dominant public narrative) to suggest that the Pentecostal ‘non-conformity’ shown by
Romani congregations is a rebellion rather than an ecclesiological resistance. Indeed
there are some academics who having spent time with Gypsy groups have arrived at a
similar logical position, whereby the sincerity of conversion is doubted®®?. The researcher
would propose that to understand this dynamic further could require a theological

explanation.

Importantly for this thesis, Acton confirms several distinctive traits amongst Romani
congregations (although the time period of the study must be contextually understood).
These include aspects such as: In North America, Roma were more likely to join gorger-
led congregations, whereas this is not the case in Europe; Roma have become self-led,
training their own Pastors etc.; and the (Holy) Spirit as a source of religious truth,
favoured over Biblical or written truth. According to Acton, it was among the ‘Gypsies and
Travellers of north western Europe and their migrant cousins in north America that the
Pentecostal revival began’. This revival then spread to other Roma populations globally.
Acton says that this warrants investigation — something the researcher of this thesis

agrees with. Unfortunately, the data does not readily indicate what that Pentecostalism

21 Acton, 2014.
232 Sato, 1988.
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looks like or how theologically and religiously it is understood and practiced in

communities in a contemporary UK context.

However, Acton posits Romani Pentecostalism as a strong vehicle of ethnic mobilisation,
suggesting that (Romani) Christianity has been a method of engagement with mass
society. This supports and contributes to the researcher’s hypothesis that says
Christianity can serve as a bridge between GRT and gorger society. Acton concludes by
saying that despite the many differences (of which Romani leaders are aware), different
Romani religious groups are reaching out to each other across Europe, indicating in many
ways a connectedness of Gypsy ethnicities via the body of Christ. Romani
Pentecostalism: Gypsies and Charismatic Christianity (edited by David Thurfjell and
Andrew Marsh)?® provides a broad contextualisation of the present day impact and
breadth of Romani Pentecostalism, discussing in depth the ‘reaching out’ and ‘relational’

element highlighted by Acton.

2.2.5 — Resisting Oppression through Religious and Autoethnographic Discourse

Thurfjell and Marsh set out to deliver a comparative and cohesive narrative about one of
the foremost religious orientations amongst GRT communities. Whilst many subjects are
covered, an argument could be made that the primary message of Romani
Pentecostalism: Gypsies and Charismatic Christianity is that Christianity (more
specifically in this instance — Pentecostalism) plays a significant role in the political, social
and cultural elements, both in GRT communities and between GRT and gorger
communities. And that that role is multifaceted; hence the comprehensive and broad
selection of chapter topics in the book. By establishing the premise that Pentecostalism is
not only a significant element in Romani Christian expression, but that it is also arguably
the fastest growing orientation of Romani Christianity, Thurfjell and Marsh’s text becomes

an essential inclusion in this review of literature.

Thurfjell and Marsh include a large number of senior academic voices who provide
evidence from a number of methodological and theoretical approaches, occupying both
gualitative and quantitative camps. The evidence includes but is not limited to: primary
data from interviews, statistical analysis, historical analysis, reports, field work, and of
course expert experience and opinion built on the foundations of other extensive
research. Narratives of difference and uniqueness in the evidence given to the

researchers by ‘everyday’ Romani folk, help to further bolster claims that there exists a

233 Thurfjell & Marsh, 2014.
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particular form of Pentecostalism that, in the words of Acton (Chapter Two), is

‘distinctively Romani’.

On account of the focus of the book, it remains a challenge to interpret the overall
evidence of the (entire) text in a different manner to that which the editors have sought to
portray. For the purposes of the research in this thesis, this is positive for at least two
primary reasons. Firstly, the evidence and claims for the existence of a distinct Romani
expression of Christianity is clear. Secondly (and following on from the first reason), that a
Romani Christianity is not limited to only a Pentecostal form but occupies and expresses
itself through many denominations and structures. Both reasons call for further theological
and ecclesiological investigation, ideally built upon a GRT originated narrative. Thurfjell
and Marsh provide a necessary platform from which this leap is achievable and indeed

warranted.

Pentecostalism can be considered one of many connective threads in modern Christianity
(albeit an optional thread); this interconnectedness is multidenominational, and therefore
universal. Thurfjell and Marsh attempt to present a universal picture of this ecclesiological
phenomena by bringing together vastly different approaches. This is a challenging task
owing to the paradoxical nature of universal constructs, in that such constructs are often
made up of many diverse elements, rather than just one collective narrative. The
researcher acknowledges this dynamic, and the subsequent important and necessary
task of understanding the ‘why’ (or, the theology) behind the ‘what’ (in this instance, a
GRT Christian Universalism). The researcher also recognises Thurfjell and Marsh’s
approach, which essentially suggests that there exists multiple narratives and
perspectives; that each is as unique as the other; and that each is essential in formulating
a complete picture, so to speak. Therefore, and in the same respect, it is essential to have
a contemporary and autoethnographic Gypsy theology amongst the existing body of GRT
religious material and history. It is there, among the gaps of explicit and implicit Romani

theological expression, that this thesis seeks to reside; a Traveller theology among many.

Rodney ‘Gipsy’ Smith’s His Life and Works?** provided an early and pivotal example of
Gypsy autoethnographic discourse. Smith’s ‘insider’ status afforded him the privilege of
being able to present a personable and distinctly ‘Gypsy’ account, making his book a
central document in Gypsy religious literature, not only because of its theological and
ecclesiological contribution, but also because of its revelatory nature. In seeking to
produce authentic yet objective data, this thesis borrows from Smith’s inspiration but

chooses to operate through an established autoethnographic method. Tessa Muncey

234 Smith, 1905.
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provides the contemporary benchmark on how to construct autoethnographies®®, but it is
Jomo Kenyatta who provides one of the earliest and most comprehensive

autoethnographic examples.

Kenyatta’s Facing Mount Kenya?® is a landmark text in the field of autoethnography.
Kenyatta writes from an African perspective, studying his tribe, the Gikuyu?*’. He was
born into the tribe, but owing to several factors, he joined a Christian mission and earned
a Western education. During all of that, Kenyatta remained actively engaged and involved
with his tribe. The result is an ethnographic account of the innermost workings of a tribe,
contextually placed among British rule and Colonial law. Kenyatta occupies a unique role
whereby he is both colonised and tribal. Facing Mount Kenya thus demonstrates how
ethnographies that emerge from a cultural translator (such as this thesis and the
researcher) can deliver narratives that are reflective, original and conducive to facilitating

further dialogue.

It is important to note that Kenyatta’s positioning in relation to the text is abstract. Unlike
his Western social science counterparts whose discipline is permanently positioned in the
‘metropolitan’, Kenyatta’s encounter with ethnography is a result of his engagement with
the metropolitan. For Kenyatta the social sciences are a method of exchange, whereby
knowledge is exchanged for formative support. Indeed, Kenyatta went on to senior
political leadership. In this same respect, the researcher of this thesis has stepped out
from one world and into the realm of academia. Much like Kenyatta, one foot remains in
each domain. As such, Facing Mount Kenya is a nhecessary sociological inclusion in this
review of literature because it represents landmarks in both the autoethnographic and

autoethnographer landscapes.

If Kenyatta has set the benchmark in the 20" century for autoethnography and the
category of the ‘other’, then it is fair to suggest that through the creation of Black theology,
James Cone has set an equal standard for ethnographic theologising and the category of
the marginalised; a category in which Gypsy and Traveller theologies must occupy. A
Black Theology of Liberation by James Cone (1970)%8 is essentially the foundational text
of Black / Black Liberation theology, building upon Cone’s previous work?®. In many ways

it sets the ground for revisionist texts of Gustavo Gutierrez’ initial ‘Liberation Theology’,

235 Muncey, 2014. Also see Methodology Chapter.

236 Kenyatta, 1938.

7 The tribe is commonly known as ‘Kikuyu. However, Kenyatta highlights the misunderstanding of
Westerners in regards to the phonetics of the name; it should read ‘Gekoyo’, but Kenyatta compromises
and settles with ‘Gikuyu’ for the sake of the text.

238 Cone, 1986.

239 Cone, 1969.
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namely in the form of Jurgen Moltmann’s The Crucified God?*. Cone speaks in reaction
to an American theology and society which he perceived to be inherently racist. For Cone,
his Black theology of liberation seeks to liberate Black people (and non-whites) from the
numerous racist constructs of religious, social, economic, and political oppression.
Importantly for this thesis, Cone understands his black theology as emerging from the
background of the black experience. In the same respect, a Traveller theology should
emerge primarily from Gypsy and Traveller experience. As such, Cone contributes to this
thesis methodologically and theoretically, demonstrating that theology enacted through

personal narration is possible, necessary and revelatory.

The theological method used by Cone is primarily based in a Liberation theology model.
As with this thesis, A Black Theology of Liberation incorporates a pluralistic approach
(with regards to the varying voices and theoretical positions it takes) whilst adopting a
reflective and Systematic theological construct. Cone’s systematic engagement in
theological reasoning provides this thesis with a contextually replicable and applicable
model. Cone’s core theological theory is twofold: Firstly, it is only the oppressed that know
the God of the oppressed. Secondly, God fundamentally aligns Himself and identifies with
the oppressed, as demonstrated through the biblical, prophetic tradition. Material
elevation and social liberation become indicators of salvation, as God through the person
of Jesus Christ identifies with the oppressed. Cone’s claim of oppression is made on
historical and socio-political grounds (slavery, Jim Crow), and not ontologically on
inherent inability to know God. Rhetorically, his claim is that those responsible for
oppression are unable to know the God of liberation, which is to say, the God of Exodus
liberation and of human freedom in Christ. There remains a tension in Cone’s liberation
theory; ceasing to remain in a condition of oppression (the goal of liberation) would result
in a separation of sorts from God in both identity and knowledge for whatever group is
oppressed. In adopting a Black liberation theology framework, this thesis will attempt to
theoretically resolve this tension between any Gypsy liberation and the subsequent

eschatological scenario that would inevitably unfold.

Cone adopts an eschatological approach, but unlike other prominent theologians such as
Rudolph Bultmann, who circumvent such ‘events’ as finite, Cone chooses to engage
material and historic realities. By understanding Christ’s crucifixion and sacrifice as both
an unfolding and eternal event (rather than ahistorical), continual participation in them is
possible. For Cone, participation in this sense means residing with the oppressed. Cone

makes his case based on Moses (the liberator), Isaiah’s vision of reconciliation with God,

240 Moltmann, 2015.
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Amos’ judgement of power, St Paul’'s emphasis on God in weakness, in addition to his
citing Jesus on the same score. It could be argued that Cone’s personal application of
scripture sees it used as a manual for social restructuring. Cone’s exegesis can be
justified given the circumstances in which Cone is writing, however, his approach may
lack an element of accountability to those it professes to represent. This thesis, whilst
seeking to implement many of the successful strategies born through Black and Black
Liberation theology, will attempt to mitigate the potential issue of accountability through
the inclusion of a field research element and by clearly defining the parameters and

execution of all and any methodologies employed.

In returning to the GRT equation, Acton inverts the aforementioned ‘accountability’
dynamic back to the institutions and larger bodies that have oppressed, controlled and
influenced both historic and contemporary Gypsy and Traveller communities. In The
European Forgettory: The Deconstruction of Forgetfulness. The Historian’s Contribution
to Breaking the Cycles of History?*!, Acton argues that there exists a structured and
intentional ‘amnesia’ in powerful institutions and bodies, such as the EU and the Vatican.
This amnesia serves the powerful at the disadvantage of Roma. Thus, Roma historical,
religious and theological narratives can be altered, reversed or entirely forgotten, with
seemingly little or no consequence for gorger people. Acton’s article contributes to this
thesis in at least two key areas. Firstly, it provides some contextualisation to the GRT
ecclesiological and political landscape, both historically and in the modern era. Secondly,
as with other sources in this literature review, an evidenced (and contextualised) space

has been created that invites and foundationally supports a theological response.

In supporting his central idea of a collective and institutional ‘amnesia’, Acton uses
multiple forms of evidence, ranging from academic documentation, reports, interviews /
conversations with key figures, to historical records and pivotal statements (such as the
address to Roma given by Pope John Paul Il in 1991). The reasoning given for Acton’s
understanding and interpretation of the data is convincing and unsettling given the
potential consequences of his proposals. However, it is reasonable to suggest that the
evidence provided could be interpreted in other ways. This is primarily owing to Acton’s
approach being theoretical and contextually difficult to locate; his central term ‘forgettory’
originates from one of his childhood experiences. This does not invalidate the evidence;
indeed, its inclusion promotes essential dialogue and debate. But it does leave it open for

scrutiny.

241 Acton, 2017.
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Additionally — and importantly for this thesis, Acton’s evidence promotes a dichotomous
premise. Such a premise suggests racism faced by GRT people is caused by either: A
generalised historical racism and discrimination against Roma; or the actions of Roma
themselves, and thus racism towards GRT people is an expected (but never justified)
racist response. Acton favours the former, suggesting GRT people are victims of racism
and not the cause of said racism. Acton promotes the enablement of minority (and GRT)
voices by incorporating Standpoint theory into both his methodological and theoretical
approaches. Standpoint theory can greatly assist in analysing inter-subjective discourses,
working from a position that proposes authority is rooted in the knowledge of individuals
and the power that such authority exerts. Adopting such a position requires an informed
response — either from insiders or ‘outside-insiders’, whereby narratives about Romani
history and the like begin from a standpoint that makes sense to ‘human beings like

themselves’.

Acton’s theory concerning the existence of a ‘forgettory’ amongst major institutions such
as the EU and the Church (with specific reference to the Vatican) is related to practice via
a logical exposé of damning evidence that indicates a pattern amongst these institutions
of remembering their own narratives, rather than those of the collective in question (in this
instance, Roma). The introduction of Papal statements initially appears to contradict
Acton’s understanding that Roma people, under whatever banner they identify as, have
been forgotten — intentionally or otherwise. However, it is by the very inclusion of
seemingly repetitive events such as the Papal interventions by Pope John Paul 1l (1991)
and Pope Francis (2015) that the systemic ‘forgetfulness’ is exposed. Acton identifies
institutions that he claims are guilty of partaking in the theoretical ‘forgettory’, owing to
potentially racist intentions and/or a degree of ignorance. Whilst this could be partially or
fully true, it could also be true that said institutions are simply incompetent or perhaps
their priority of concern/s lie elsewhere. Perhaps there are misunderstandings concerning
GRT people among the officials and leaders of these institutions, and that one possible
response is to continue and indeed progress with the essential metaphorical door
knocking and banner waving that Acton et al have undertaken for so long. In this instance,
Acton’s article, through the contextualisation of the GRT ecclesiological and political
landscape creates a space that invites among other things a theological response to any

potential gaps in the data.
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2.3 — Summary

The body of Gypsy religious literature reviewed in this chapter has a number of important

aspects, which are listed below:

e The literature clearly establishes that Gypsies, as a collective, are distinctly
religious (Maximoff 1965; Trigg 1973; Acton 1979 & 1997) and predominantly
Christian.

e The Gypsy Church, whose genesis came from the Christian Evangelical revival, is
autonomous, unifying and culturally important (Acton 1979).

e Out of the Gypsy church has come a particular and identifiably ‘Gypsy’ Christianity
(Acton 1997).

e Gypsy Christianity is unique yet in many ways orthodox; it is ecumenical in its
nature, having the potential to offer something to gorger people and gorger
culture; and it has changed and continues to change personal and cultural
behaviour and practice among GRT people (Maximoff 1965; Trigg 1973; Acton
1979 & 1997; Ridholls 1986; Sato 1988; Locke 1997).

e Theologically speaking, the need for salvation, redemption and cultural change
(particularly the rejection of ‘sinful’ practices) has been identified by both Gypsy
and gorger Christian leaders. As a result of such beliefs, Christianity is considered
by a rising number of people to be a central part of Gypsy life (Smith 1905; Lazell
1970). These factors combined demonstrate that Christianity (and proving to
others that true redemption has taken place) is important (Smith 1905; Lazell
1970; Trigg 1968).

These important aspects are contextualised when placed in the overarching historical
narrative operating through all the sources in this review. The historical narrative begins in
both instances with the motif of a God-given miracle. This is significant for several
reasons; not least because it represents the inter-subjective relationship between social
and religious experience, but its ‘full of grace’ conception gives further validation to its
pursuit of charismatic characteristics. This then leads on to a series of personal, collective
and cultural salvation and redemption narratives through the well-documented Gypsy
revival, starting in France during the 1950’s, spreading across Europe and as far as
America. The movement, which operated through many denominations, fundamentally
changed Gypsy patrticipation in Christianity, leading to cultural changes and the creation
of Gypsy Churches and Gypsy church bodies. There have been statements of support
issued by Popes, and there has been (and perhaps still is) a collective social ‘amnesia’

among key institutions such as the EU — the latter of which has possibly inadvertently
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resulted in a contribution to the historic narrative of racism against GRT people. The
current state of the literature is summarised by the key elements and the historic
evidence, which combined, make it evidentiary that one or more theologies are in
operation. There are many examples through these texts of theological thoughts, ideas
and actions. The thematic emphasis of a Pauline ecclesiological ‘go out and convert’
narrative is further evidence of an emergent theology that is (or is attempting to be)
synchronised with the values of its (GRT) host culture. However, in this respect there are

two primary flaws or potential gaps.

Firstly, there is a pervading emphasis on conversion in many of the texts. This emphasis
and indeed how a conversion is achieved, is not an issue. What is problematic is that the
benchmark, so to speak, of what constitutes full and proper conversion is often set
against a gorger originated interpretation. This means that standards of right and wrong,
and what is permissible and non-permissible finds its premise built upon a gorger
narrative. As such, any distinctions between gorger social, political and religious ideas
and the Christianity that has emerged from those arenas is difficult and at times
impossible to distinguish. Consequently, existing Gypsy theologies appear to operate in
the theological parameters and orthodoxical standards of a different culture; a culture that

has historically oppressed, suppressed and repressed GRT people for a millennium.

Secondly, the literature makes it clear that Christianity is impacting issues of theological
concern, such as the encouraged rejection of ‘crafty behaviours’ like clairvoyance and
‘necessary’ theft. However, the theological narration is often limited to particular religious,
ecclesiological and missionary concerns, such as mass conversion. For this reason, any
theological interpretation concerning ‘everyday’ practice and belief over things such as
camp life, surroundings and employment is often fragmented and vague. This thinning of
theological interpretation thus impacts theological explication of elements perhaps
considered to be more profound by those in the Gypsy and Traveller community. These
profound elements include but are not limited to: extensive narration on the afterlife (given
the weighting placed behind death-related sacramental practice in the GRT community),
awareness of Christ and the crucifixion (beyond the initial evangelical conversion plea),
purity and pollution as it relates to the Christian-Gypsy dynamic, and the motif of Gypsy

nomadism and nomadic impermanence and lived, Christian experience.

These factors combined indicate the need for reflective, radical, explicit and systematic
theologising — particularly theology that, in this instance, emerges from Gypsy experience

and Gypsy people. The multifaceted challenges that gave rise to Cone’s Black theology?*?

242 Cone, 1986.
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and to Twiss’ Native American theology?**, demonstrate the essential need for pluralism
in theological expression when marginalised groups and ethnicities encounter Christianity
through a larger, dominant culture. Key works discussed in this chapter (such as Acton’s
The Gypsy Evangelical Church?* and Mediterranean Religions and Romani People?*®)
combined with the ecumenical nature of Gypsy-religious expression, provide space for the
emergence of Traveller and Gypsy theologies. Recognising this dynamic, the research in
this thesis will aim to position itself in such a space and contribute to the body of literature

concerning Gypsy and Traveller religiosity.

243 Twiss, 2015.
244 Acton, 1979.
245 Acton, 1997.
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CHAPTER THREE — CHRISTIAN IDENTITY AND CONTEMPORARY
PERSPECTIVES: SIN AND OTHERNESS

‘A less resilient culture might have succumbed completely; the Gypsies did not.?*°

3.1 — Introduction to (Christian) Identity

This thesis is concerned with how Gypsy and Traveller identity can be understood and/or
formulated in a theological, religious and ecclesiological context. As such, any historical
narratives (without a religious context) that are included in this chapter are intentionally
brief, as there are many studies already in existence that cover this particular area in
great depth and detail?*’. Even so, there remains a tension of sorts. Identity is sometimes
viewed as necessary only if it evokes change and response from external agencies?;
otherwise the discussion and examination of identity is a practice that merely serves
academic curiosity?*®. To add to Gypsy and Traveller frustration, the pursuit for
clarification on identification is often decided by those from outside of the Travelling
community. Romany Gypsy artist and litterateur Damian Le Bas addresses a collective
GRT frustration over this method of external identification, suggesting that, ‘The cyclic-
oxymoronic situation is that the Gypsy speaking to you cannot be trusted to tell the truth,
even about the fact that they are a Gypsy, yet the only reason for this lack of trust is that
they are a Gypsy'?.

In recent years discussing Gypsy and Traveller identity in the aforementioned manner has
at times produced damaging results. This is perhaps most notable in the Channel 4

television series My Big Fat Gypsy Wedding (MBFGW) and its associated spin-off

248 Fraser, 1995, p. 222.

247 Fraser (1995) presents a thorough history of Gypsies, with the notion of ‘survival against the odds’ as its
thematic approach. ‘The Traveller-Gypsies’ by Judith Okely (1998) primarily focuses on Gypsies in the UK.
Becky Taylor (2008; 2014) provides comprehensive global and UK-orientated historical accounts, at times
using rare primary and secondary sources. Taylor provides objective reasoning and explanation, avoiding
any form of ‘ally’ approach.

248 For example, discussing nomadic characteristics among some Travellers in order to encourage Councils
to provide additional stopping pitches and camps.

249 Richardson & Ryder, 2012, p. 13.

250 | e Bas & Acton, 2010, p. 6.
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programmes?!, Annabel Tremlett suggests that the identity of Travellers portrayed in
MBFGW demonises the Gypsy community by cementing stereotypes and misconceptions
that are ingrained in the British perceptions®?2. In this sense, some ‘outsider’ media outlets
have used their agency to replicate the aforementioned ‘academic curiosity’. They have
done this by using GRT persons to perpetuate negative GRT perceptions in the general
public, and doing so in the name of entertainment. However, the ‘shock’ aspect of such
television programmes cannot be entirely negated. Through the extraordinary lives and
‘performances’ exhibited in MBFGW the pre-conceived limits of minorities and ‘normal’
behaviour are challenged®3. Limitations to what popular culture deems acceptable or not
acceptable further necessitates this study: To identify and explore personhood from in the
‘improper’, and to view Traveller culture through its pluralistic Christian-Spiritualist core.
Reasoning for a failure to apply existing social theories in the exploration of Gypsy identity
and ‘proper personhood’ potentially resides in several avenues. These could include an
inability by researchers, given their methods, to offer adequate examination®4; the failure
to recognise the significance of spirituality and spiritual morality in GRT communities; and
inadequate religious reasoning and theological interpretation?®®. This thesis will now
attempt to address these issues by further examining Gypsy and Traveller Christian

identity.

3.1.1 — Christian Plurality

Moving towards a Christian-Traveller identity, the issue of plurality in Christianity is raised.
The presence of multiple Christian denominations (Roman Catholic, Baptist, etc.) and
distinct people groups with Christian beliefs (for example, Amish) is both evidence of
pluralism in Christianity and of the difficulties in defining firm, Christian identities. Plurality
in Christianity, as Stephen Sykes highlights, is the reason why there is no one particula