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Abstract

This thesis explores the nature of, and developments in, the coverage of religiobn and
spirituality in factual British‘félevision programming'2000-2009, focusing on
mainstream terrestrial neth'ofks (BBC, ITV, Channel 4, Five) with a publfc service remit.
The study employs a mixed-method approach with an emphasisv.on discourse.
Working within a broadly Critical Discou.rse Analysis (CDA) framework, it explores
discourses; around religion/spirituality, identity and na{tior;ality across a raﬁge of
environments — from the programmes themselves fo audience discussion (in focus
groups, questionnaires, forum and Twitter discussions, YouTube comments and blogs)
‘and indusfry accounts of production (in pqlicies, guidelines, publicity and interviews

with several of those involved at different stages of the production process).

Tﬁe theoretical context of this study includes debates over the ‘secularisation thesis’,
the rise of ‘fundamentalism’, the individualisation of religion and the apparent interest
in ‘spirituality’ as opposed to ‘religion’, thé-role of pl..lb"C. service broadcasting, issues of
media representafion of minorities, and developments within British factual television

genres.

The study concludes that, despite public service commitments, there is a lack of -
diversity in the portrayal of religion and spirituality within mainstream factual British
felevision, with Christ‘ianity, Islam and Atheism dominating coverage. All faiths are
represented by a Iimited repertoire of signifiers‘. Audiences, both those who have

been researched for this study and those who feature in research by the broadcasters



and Ofcom, often complain about what they perceive as 'misrepresentation’, whilst at
the same time discussing 'other' people in stereotypical terms. Within all of the
discursive contexts studied, there is a construction of Britain as a liberal, tolerant,
mod_Aerate place, where spiritual/religious belief is acceptable as long as it operates
within particu'laf parameters. When beliefs and practices do not conform to these
standards, they are exoticised, ridiculed or presented as dangerous, and often linked
to other natioﬁs, thus emphasising how they are not a British way of expressing one's

spirituality.

However, | argue that the problematic nature of these constructions is in part a result -
of the complex interaction between audiences, programme makers, policy, academic
discourse and media texts. Each area of discourse informs the other, replicating and

reinforcing notions of Britishness, religion and spirituality across multiple contexts.
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Chapter One: Introduction

Thesis aims and key questions

This thesis explores the representation of religion and spirituality on mainstream
factual British television in the decade 2000-2009 across a range of genres shown on
the British channéls with a public service remit (BBC One, Two, Three/Chovice,
Fou;/KnowIedge, ITV1, Channel 4, Fivel): approximately 250 programmes. 1 will be
analysing not only the discoursés present within the programmes, but thé accounts' of
those involved in production, industry documentation/policies and responses from
audiences. My work takes a broadly Critical Discourse Analysis (CDA) approach, vwhilst
alsp drawing on thematic, semiotic and narrative analysis in a manner similar to Toolan

(2001), Poole (2002), Richardson (2004).

The central question this thesis attempts to answer is: 'How are reli_gion and spiritLlality
~constructed in the discourses of television programmes, industry professibnals and
audiences?" Withinvthis wider question | will be looking at secondary questions: 'What _
themes, representations and positions can be idehtified'?, 'How can television
represeﬁtations of religion and spirituality and discussions around these programmes
be understood in relation to wider discourses about the nature of spirituality and
religion within Britain'? and 'How do these discourses construct a sense of ‘self’ and

‘others"?

Defining Religion/Spirituality
The terms 'religion' and 'spirituality' are not clearly defined (see Lynch 2005, Durkheim

1912, Heelas et al 1998, Gilbert 1980), and there have been many attempts to define

! Variously rebranded throughout its lifetime as Channel 5, Channel Five, 5 and Five. | will be using Five,
the station’s name from 2002-11, for ease. :
11



them (see Chapter Two). For the purposes of my study, ‘religious’ means relating to
“organised and established religions such as Judaism, Christianity and Islam, whilst the

term ’spiritual’ encompasses both practices, discourses and behaviours relating to the

major religions and those involving anything outside of the ‘natural’ realm, including

the sup.'ernatural, the afterlife, horoscopes, crystals, Reiki and New Age philosophies.

Why study this topic?k

. My interest in this area develdped from an observation in fhe mid-ZOOOS that
religion/spirituality were becoming more visible in mainstream television ovutAside of
the traditional slots for religious programming, with series such as The Monasfery (BBC
Two, 2005) and God is B_Idck (Channel 4, 2004) garnering much media attention. | was
fnterested in why these prograrﬁmes were being made, what they said about religion
and spirituality and how they related to wider issues of public service, diversity,

multiculturalism and Britain’s own relationship with religion/spirituality.

Within Sociology, whilst there has been much written about the religious profile of
Britain and debates over seéulaﬁsation, ’re-enchantm.ent', multiculturalism'and
.religious ‘fundamentalisms’ (see Chapter Two), these discussions have rarely exploredb
rﬁedia portrayals of British religious/spiritual practice. In addition, despite-Media
Studies' concern with the representation of rﬁinority groups, th'ere has been very little
. on religious‘.groups (Hoover 2003: 11), aside from the small amount of literature on
Islam. There is also a deficit bf work on recent British factual television, other than

work on reality/lifestyle programming.

There have been few studies that have attempted to combine textual analysis with

audience studies and industry research. | have included all of these in order to provide

12



the most detailed and wide-ranging overview possible of religion/spirituality in the
factual television landscape in the first decade of the twenty-first century. Although in
gome chapters'(most notably Cﬁabter Four), some historical context is given in order

. to understand key developments, there is not room within the scope of this thesis to

_ discuss fully the historical context of the décade studied by exploring previous and

subsequent decades in any detail.

Context

A very British form of spirituality?

It is difficult to find accurate data on the role of religion and spirituality within the lives
6f British people. Th‘ev most often cited data comes from the ZOOO Census, where just
over 77% of people claimed to have a religion (71% were 'Christian') (National
Statistics 2004). Howgver, several other surveys exist, such as a 2004 BBC/I'psos Mori -.
pqll showing 21% of Britons claiming to regularly éttend'réligious worship and 67%
claiming a belief in a god or‘higher ‘powe’r (BBC/ICM 2004), and a 2006 Guardian/ICM

| poll that sugges‘ts 63% of the population are not religious, as opposed to 33% who are

(Glover and Topping 2006).

Research from sociologists, theologians and religious studies experts reveals a rénge of
different p‘ositions about what the épiritual landscape of Britain.looks'vlike: Steve Bruce
(1995, 1996, 2002) and Ca_llum Brown (1996) support the sécularisation thesis, which is
- the notion, éofnmqn in post-enIightenment:thinking, that as societies become
industrialised, the interest in religion/spiritﬁality declines (see pp. 28-33). Heelas and
Wobdhead (1995) argue there is a spiritual milieu in which people exberiment with a

range of spiritual practices; and others, like Grace Davie, describe a ‘believing without

13 -



belonging’ (1990) or ‘vicarious religion’ (2001, 2006). This is the 'notion of religion
performed by an active minority but on behalf of a much larger number, who
(implicitly at least) not only understand, but, quite clearly, approve of what the

minority is doihg' (Davie 2007: 8).

‘Doing God": religion/spirituality in the public sphere

Within the decade studied, religion was high on the political and news agenda
(Nicholson 2007, Stolow 2005): in apocalyptic discourses about the year 2000; high-
profile terrorist attacks, most notably on September 11 2001 (9/11) and July 7 2005

(7/7); and the death of Pope John Paul Il and the succession of Pope Benedict XVI.

Within a British context, despite Tony Blair's Director of Communications and Strategy
Alistair Campbell’s protestatioﬁs that they didn’t ‘do God’ (Brown 2003), the New
Labour government under Blair was linked with a range of faith-based initiat-ives from
faith and 'acaderhy’ schools to interfaith ‘think-tanks’, whilst Labour's Jack Straw?
commented against Muslim women 'veiling' (Bartlett 2006). Archbishop of Canterbury
(2003-presént) Rowén Williams made the news for his views on a range of subjects,
from Walt Disney to the Iraq war to Sharia law (BBC News 2008, Brunt 2011)‘, and the
Anglican Church? in Britain (aﬁd worldwide) was involved in debates over the roles of
female and gay clergy, whilst Catholicism repeatedly made the news in Britain over
child abuse cases and arguments over gay adoption throUgh Catholic agencies.
Religiqus protests were newsworthy both in the UK and around the world. High-
profile examples induded Muslim protests against the publication bf cartoons

depicting the prophet Mohammed in Danish newspaper Jyllands Posten in 2005-2006,

% Home Secretary (1997-2001), Foreign Secretary (2001-2006), and Leader of the House of Commons
{2006-2007). .
® And to a lesser extent, the Catholic Church.

14



Sikh protests against the play Behzti (2004) and Christian objections to Jerry Springer:

The Opera (2005-2007) (See also Chapters Two, Five, Seven).

Outside of the political arena, issues of religion and spirituality were very visible within
bopular culture. Books with a religious or spiritual 'cheme‘_l such as The Secref (Byrne
2006), The Purpose-Driven Life (Warren 2002), and The Shack (Young 2007) were
globally successful, whilst in Britain, books catégorised as ‘Mind, Body, Spirit’ grew in
popularity (Puttick 2005) and Richard Dawkins’ fhe God De/u&jon (2006) and Dan
Brown’s The Da Vinci Code (2003) were high-profile best—sellerﬁ. British television
dramas such as The_ Second Coming (ITV1, 2003), Britzv(ChénneI 4, 2007), Life on
Mars/Ashes to Ashes (BBC One, 2006-10), Apparitions (BBC One, 2008) v'Torchwood

' (BBC One/Two/Thrée, ZOQG-present) and Doctor Who (BBC One, 2005-present) (see
Deller 2016, Purser-Hallard 2.005) also drew heavily upon reIigious/épirituaI metaphor,
whilst the spirituality of many celebrities, including Tom Cruise, Madonna, Richard

Gere and Britney Spears became a regular feature of headlines and gossip columns.

Religious organisations such as the Albha course and the Churches Advertising
Network® advertised on television, radio, cinema, buses and billboards across the UK, .
and retailers énd advertisers drew upon spiritual and religious iconography and
terminology, particularly with regards to lifestyle, health and home broducts (Cruhm

2005, Heelas and Woodhead 2005, Hoover2006, Clark 2007, Knott 2010).

As religion/spirituality increased in visibility, so too did Atheism and Humanism, with
books and articles by Richard Dawkins, Christopher Hitchens and Daniel Dennett

gaining much attention. Responding to the visibility of religion and spirituality in the

* Whose high-profile campaigns, including depicting Christ as Che Guevara (1999, 2005) garnered much
media attention.
' 15



marketplace, Atheist and Humanist groups launched a number of initiatives such as
the 'There's probably no God...' bus advertising campaign (2008-2009) and book The
~ Atheists’ Guide to Chri;tmas (2009). There was growing public and academic interest
in religion and the internet (Dawson and Cowan 2064, Linderman and L6vheim 2003,
Campbell 2003/2010), and academic research explored the intersections between
religion/spirituality, so'ciety and culture, most visibly through the joint AHRC/ESRC

'Religion and Society' programme.

Back to reality: factual television develobments
As | explain in Chapte.r Four, public service bvroadcasting went through several changes
in the decade. fhe Independent Television Commission’ (ITC) was feplaced by
broadcasting regulator Ofcom in 2003, and the rise of digital television and online
video and television services increased cofnpeﬁtion for ratings and advertising
revenue. A number vof publvic service reviews meant shifts in the responsibilities ef
broadcasters, particularly those of ITV and FiVe. Personnel at the networks elso
changed several times, with a number of different people taking responsibility for
'religion' at the channels (pp. 118-122), although much pregramming about
religion/spirituality was made outside of the remits of dedicated staff/departments

(see Chapter Four).

Factual television also went through a number of changes. In 2000, factual television
was dominated by docusoaps and by documentaries which, to the contemporary eye,
appear sedate. Programmes such as Witness' ‘Going Straight’ (Channel 4, 2000) were
- punctuated with silence and a lack of pre- and post-credits treilers/recaps. By 20009,
t'railers and recaps were com_monplaee across factual genres, as was heavy use of -

voiceover and music. Whilst the idea of televised ‘reality’ was not new at the start of

16



the decade, with genres such as fIy-en-the-weII documentaries, video diaries and
docusoaps well-established in the television schedules, the arrival at the end of the
1990s of I’ifestyle experiment The 1900 House (Channel 4, 1999), and larger-scale
projeets Castaway 2000 (BBC One) and Big Brother (Channel 4) in 2000, signallee a
shift in factual programming that would eontinue throughout the decade and invto the
next. Combining some of the ‘makeover’ elements of the lifestyle television popular in
the 1980s and 1990s with techniques from videotdiaries, group tasks and fly-on-the
wall footege (see Hill 2005, Macdonald 2003, Dover and Hill 2007; Couldry 2009),
programmes that became known as 'reality television' became a prominent feature in -
the schedules of all the PSB channels studied except BBC Four/Knowledge. Reality
programmes involved ‘ordinary’ people® in a range of contrived situations, and the
genre’s emphasis on experimentation, transformation and ‘journeys’ would become a
dominant mode of factual programming that, by the middle of the decade., had
expanded to incorporate religion (see Chapter Six). Reality tele\-/ision's influence could
be felt across factual television, with the blending of 'reality’ and 'lifestyle’ in forma;cs
such‘ as How to Look Good Naked (Channel 4, 2006-present) and Masterchef Goes
Lafgeé (BBC One/Two, 2005-present), and with traditional travel programmes such as
Holiday (EBC One, 1969-2007) and Wish You Were Here? (ITV1, 1974-2003) being
| replaced by programmes focusing on a (usually lone) presenter's experienees in
another country, often combining travelogue with another genre, such as history, art
or cookery. In Chapter Six»l show how programmes ebout religion/spirituality combine
elemehts of lifestyle, travel, history end arts content with a 'reality' influenced

emphasis on experimentation and journeying.

® And, from Celebrity Big Brother (2001) onwards, celebrities.

8 Formerly, and latterly, Masterchef.
17



Thesis approach and structure
Chapter Two, the Literature Review, summarises the range of literature used in the

» study. This chapter is broken into the four key areas of theoretical concern that
underpin this thesis. It begins by exploring sociological debates about
religion/spirituality, including difficulties.in defining the terms, debates over the
'secularisation thesis', studies of religion/spirituality in Britain, the relationship
between religion/spirituality and world event;s, pqstmodernify and the 'queAst for
meaning', individualisation and religious idéntity, and the apparent rise in spiritﬁality,
NRMS and fundamentalisms. The second section looks at ethnicity, nationality and
identity, exploring 'othering' and Orientalism, Britishness and postcolonial identity and
multiculturalism. The third section covers the relevant themes within Media Studies
research: representation, moral panics, audience studies and factual media
developments. The final section looks at literature on religion/spirituality and the
media, including theA visibility of religion/spirituality in the media, the relationship
between media and religious/spiritual practice,‘ existing studies of religion/spirituality

and the media, and public service broadcasting and religion/spirituality.

‘Chapter Three is the Methodology chapter, which outlines the methodological
approach and research strategy adopted. The main focus of my research is to explore
'discourses' about religion/spirituality, Britishness and the media, and my analysis

~ adopts a broadly Critical Discourse Analysis (CDA) approach, drawing upon Foucauldian
notions of discursive poWer and using semiotics, thematic analysis and narrative

analysis as tools.

18
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Re%earch was conducted in a number of Ways. A wide range of programmes were
studied (see Appendix Two) and a sample chosén to analyse in detail to provide as
broad a range 6f examples as possible’, covering a range of themes, genres, and years.
industry documentation such as policies, guidelines and programme réviews was
analysed, and audience research conducted by Ofcom and broadcasters usécbl‘as part of

the literature (see Chapters Two, Four and Seven).

Interviews were sought with a widé range of media practitioners and p'rogrémme |
participants and were conducted with Mi;hael Wakelin of the BBC; Aaqil Ahmed of
Channel 4; presenters Robert Beckford and Mark Dowd;. producer/director Dimitri
Collingfidge; Maﬁaging Director of independent production company Hardcash, David
He‘nshaw; mentor in Make Me a Chfistian (Chaﬁnel 4, 2008) Revd. Joanna Jepvson>; a
pa'rt’icipant in The Convent (BBC Two, 2006); énd four members of the family featured

in Deborah 13: Servant of God (BBC Three, 2009).

~Audience research was conducted through analysis of online discussion and through a
series of focus groups, held both online and ‘off (see Chapters Three and Seven and
Appehdices Six, Eight and Nine). Online discussion occurred in different environments,
from forums (both specialist and more general), to blogs, to video sha'ring sites such as
YouTube and social networking sites such as Twitter V(further details of these
environments can be found in Chapter Three anvd Appendices Six and Nine). Over 1000
individuals participated in thése different environments, and around 200 are
referenced directly in this thesis. Chapter Three details the rationale behind all of

these methodological choices.

7 Although the majority of programmes studied are from Channel 4 and the BBC. See Chapters Three

and Four for a more detailed explanation of this.
: ' 19



Chapter Four is concerned with the media industry and looks at the context in which
progrémmes were made. [t details developments within broadcasting 2000-2009,
policies and guidelines PSBs worked to, issues of diversity and representatio‘n, the
content, format and genre ofv'religious' broadcasting, the processes of production, and
the way those working in television discuss théir programmes, audiences, other

networks and values.

Chapters Five and Six focus on the programmes themselves. Each cqmprises analyses
of several key programmes from across the decade, from a range of channels and
themes. Chapter Five Iooks at 'The Threat' of religion/spirituality. It predominaﬁtly
features documentaries, and is broken down into two key sectiéns: religion/sbirituality
as a threat to British values, and as a threat to the 'vulnerable'. Chapter Six looks at
'The Journey' ahd details four mafn kinds of 'journeys': to 'Other' cultures, into the
past, into the se_lf, and around Britain. It covers pl;ogrammes from a numbér of

different factual genres, although most are heavily influenced by 'reality’.

Chapter Sevén looks at the way audiences respond fo theée texts and is divided into
three sections: ’Ourselyes’, ‘Others’ and ‘Dialogue between Ourselves and Others’. In |
the first two sections | show how »different audiences respond to portrayals of groups
or beligfs they identify with and how ;chey respond to the portrayals of 'others'. The
third section explores discourse bétween different groups, including members of
différent faith groubs, different nationalities, and discussion between 'audiences' and

those involved in the production process.

Chapter Eight provides the conclusion to the thesis, summarising the findings
presented, suggesting directions for future research and explaining the contribution |

believe this study makes.
20



Chapter Two: Literature Review

Introduction

This literature review is divided into four main sections, covering the range of
theoreticél, concerns that this study draws upon. The first looks at definitions of
religion and spirifuality, the ‘secularisation thesis’, the apparent rise of New Religious
Movements (NRMs), fundamentalisms and alternative sbiritualities, and the changing
nature of belief in Britain and the West. The second section deals with questions of
ethnic and national identity, exploring the ideas of 'othering™ and 'melancholia’ in
terms of the felationship between the West and the former colonial countl;ies. The

~ third section looks at relevant media theory on representation, particularly regarding
ethnicity, nationality and identity; audience studies; moral panics, particularly
regarding children; and studies of factual television. The fourth section explores
Iitefature on the relationship between the media and religion; studies of media

portrayals of religion/spirituality and of religious/spiritual audiences and the media.

Religion and Spirituality

Defining religon/spirituality

There are many definitions of religion and spirituality (Zinnbauer et al 1997, Lynch
2005, Heelas et al -1998, Gilbert 19804 Lincoln 2003), pértly because there are
difficulties in deciding whether to define religion using a substantive approach
(inclUding core elements: belief in deities/y, priest/shaman etc, rituals, traditions,
sacred space) or a functionalist approach (where religion performs functions for

people: social, existential or hermeneutical/ transcendent) (Lynch, 2005: 27-28).

! Throughout this study, | use the term 'othering' to describe any occasion where a particular belief,
practice or group is positioned as being 'different' from the authorial voice of any discursive account.
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Durkheim defined religion as ‘a unified system of beliefs and practices relative to
sacred things, that is to say, things set apart and surrounded by prohibitions — beliefs
and practices that unite its adherents in a single moral community called a church’
,(1912: 46). He differentiated religfon from 'rﬁagic‘, superstitious and ritualistic
practices, now often classed as ‘spiritual’, with reliéion having a ‘church’, or
community, at the centre. For Geertz, on the other hand, 'a religion is (1) a system of
symbols which acts to (2) establish powerful, pervasive, and ang-IaSting moods and
motivations in men by (3) formulaltbing conceptions of a general order of existence aﬁd
(4) clothing those conceptions with such an aura of factuality that (5) the moods and '

motivations seem uniquely realistic' (1973: 90-91).

Gilbert’s definition of religion is broader and could encompass many systems, including
traditional or normative religious communities: 'any system of values,kbeliefs, norms,
ahd related symbols and rituals, arising from attempts by individuals and social groups
to effect certain ends, whether in this world or in any future world, by means wholly or
partially supernatural... supernatural phenomena are manifestations of some agency
above the forces of nature; they lie outside the ordinary or naturally predictable
operation of causerand effect' (1980: 5). B_ocock simply defines_religion as 'a complex

mixture of beliefs, values, symbols and rituals' (1985: 207).

There have been fewer attempts to clearly define the term ‘spirituality’, partly because
it is used in so many diffevrent ways to encompass a diverse range of thoughts,
emotions, experiences and practices (Técey 2004: 38, Spencer 2005: 12). For Eckersley
(2000), ‘Spirituality is a deeply intuitive sense of relatedness or interconnectedness to

the world and the universe in which we live’, while Kale offers ‘the engagement to
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explore—and deeply and meaningfully connect one’s inner self—to the known world

and Beyond’ (2004: 93).

Often 'spiritualify’ is defined in the Way it differs from ‘religion’. According to Drane:
| ‘religion’ tends to be used to describe some externally imposed world view and

set of practices, requiring conformity on the part of those who engage in it,
backed up by narrow-minded attitudes... enforced byvhierarchical structures
that afe riddled with hypocrisy and self-serving...’Spirituality’ has emerged as
the preferred term to describe the opposite of these things... to be cdnsidered
‘spiritual’ an idea or attitude needs to come across as promoting whbleness
and healing — of ourselves, of society, and ultimately of the entire cosmos

(2005: 10).

Crumm notes that it is ‘more than a lilting synonym for religion... [it] has come to
signify quest, assertion, choice and experimentation — usually focused on an inner
search for solace’ (2005: 248). However, Carrette and King argue that ‘There are
perhaps few words in fhe modern EninSh Iabnguage as vague and woolly as the notion
of ‘spirituality’. In a consumer society it can mean anything you want, as long as it

sells’ (2005: 30).

There are also conflicting opinions on what constitutes a religious or spiritual act,
practice or item (Lynch 2005, Stolow 2005). Durkheim distinguishes between things
that are sacréd and profane: ‘Sacred things are those things protected and isolated by
brohibitions; profane things are those things to which such prohibitions apply and
which must keep their distance from what is sacred’, and religious beliefs and rituals
are those constructed in relation to humans’ relationshi'p with sacred things (1912: 40.

See also Goethals 1994). Lambert considers the term ‘religious’ to pertain to ‘any
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practice or belief which refers to a superempirical reality, i.e. a reality radically
exceeding the objective limits of nature and man, provided that there is a symbolic

relationship between man and this reality’? (1999: 304).

The secularisation thesis

Probably the most high profile topic debated in the sociology of religion is the
secularisation thesis. The thesis’ central claim is that as societies become more
édvanced, so religion declines (see Wilson 1966, Bruce 1995/2001b/2002, Brown 2001,
. Voas and Crockett 2005). Halma.n and Draulans (2006: 264-5) highlight the Way that
theorists draw on différent rationales to prove that a society is secular — whether citing
dleclining church attendance figures, levels of belief in God, or a decline in

state/institutional religion.

Although the most common version of the thesis aligns declining religion to
technological brogress, there are different perspectives on why and how that happens.
According to sorﬁe, because science provides explanations for the‘world previously
ac;ounted'for by religious belief, this leads to ‘disenchantment’ (Weber 1918) and a
lack of need for belief (Wilson 1982). For others a key factor is that globalisation
increases awareness of multiple perspectives on faith and belief and so the idea that
there is one ‘true’ faith (usually the faith we were brought up in because of our

country of birth) is brought into question (see Berger 1967, Kose 1999).

For Berger, pluralism of available belief systems offers a serious challenge to religious
dominance; multiple competing truth claims cannot all be true and religion becomes

one of many competing options for people to believe in (1967: 137-138), thus the

2 Although he includes elements such as mediumship and tarot reading within this categorization, he
does not count astrology, and describes it as a parareligious belief.
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validity of existing belief systems is questioned, and ultimately leads to secularisation
(Davie 2007: 53). Pluralisation of choice often leads to personalisation,
individualisaﬁon and privatisation of religious belief. The argument is that as we
become more secular,' religion moves fo the personal level (Luckmann 1967, Berger
1967). Brown (2001) and Gilbert (1980) argue that the scientific and cultural ;hanges
of the 1960s were also a catalyst, particularly in Britain, for religious decline, as people
chose to take advantage of new freedoms and as new developments in Ie‘isure meant

the churches had competition for people’s attention.

One of the key problems with the seéulari_sation thesis is that it is alnﬂost exclusively
used to discuss Christian countries in the West, although Steve Bruce does suggest the
theory may also apply to counfries where other faiths are dominant. Though |t is
implicit in many conceptions of secularisation that it is a universal principle, it is very
rarely discussed by authors who do not come from a Western secular or Christian
perspective’. The thesis has been challenged in recent years, with some questioning
whether there Was evera ‘golden age’ of religion to begin with and how far past
dominance of religion was to do wi_th expectations of State and/or culture rather than
genuine belief (Aidridge 2000: 2-3, Halman and Draulans 2006: 265). The argument
here is that secularisation as a process is exag_gérated, beéause people were not és

religious as first presumed.

A common criticism of secularisation is that the thesis may be applicable to Western
Europe (and to a lesser extent Australia and Canada), with exceptions such as Italy and
Ireland (Mitchell 2004, Berger et al 2008) even within that region, but it doesn’t hold

true for the rest of the world, particularly the USA (Davie 2000/2007, Berger et al

3 Kossman and Kapur’s (1999) study of secularisation and the rise of the Hindu Right in India, and
- Bhargava'’s discussion of Indian secularisation (2009) being two notable exceptions here.
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2008). For some time it was assumed that Afnerica was exception to the rule, and that
~ as other parts of the world developed, they would follow the mbdel seen in Western
Europe. However, the prevalepce of religion in other countries as they have
developed has led to speculation over whether it is Western Europe, rather than the

’ :USA, which is the exception, and whether secularisation is a phendmenon
concentrated in a small part of the world — and even then, one which is»being called

" into question. Martin (2005) afgues that we need to look to fﬁe rest of the world to
understand how impp.rtant religion still is in a global context. Huntington argues that
Muslirh, Sinic, Japahese and Buddhist countries have 'activély rejected Western values,

including, it is implied, secularisation (1996: 102).

Hunt argues that secularisation as a process méy well prove univérsal, but it is difficulf

to predict this:
It may well be that the relentless process of assi'milation and secularization will
erode the religious life of many of these minorities or at Ie_asf blunt the more
fundamentalist and militant inclinations of a few. Much will depend on that
which cannot easily be discerne_d: political events elsewhere in the world.
Globally we are clearly in a new era of religion... Once [sociology] was assured
of the inevitable decline of religion. This conjecture is now far from convincing.

(2002: 214. See also: Dignance 2006: 37, Hefner 1998, Nicholson 2007).

Some argue that although traditional models of religion have declined, individuals’
desires to believe in sbmething remain. The most famous (and often misinterpreted)
example of this is Grace Davie's idea of believing without belonging (1994). Davie's
research showed that although church attendan_ce figures are in deéline in Western

Europe, people may still express a belief in something, from traditional Christian
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doctrine to a vague notion that there is ‘something out there’. Berger, along with
Davie and Fokas (2008) argues that there is an element of ‘belonging without
believing’ whereby people still rely on the state churches to be thére when needed
(e.g. funeralé, weddings and state occasions), regardless of whether they believe the
message of Christianity. However, Voas and Crockett argue that while there may be
elements of ‘believing without belonging’ and ‘belonging without believing’ in Western

Europe, the overall picture is still one of decline (2005).

Increasingly, however, several writers argue that there is a global resurgence of
religion, terming this, amongst other things, )re-enchantment' (Berger 1969), ‘revival’
(Huntington 1996), ‘desecularisation’ (Berger 1999) and ‘the return of the religious’
(deVries 2001: 3). As with the secularisation th"esis, there are several suggestions as to A

'why this may be taking place. For Casanova, events such as the Iranian revolution and
the American Protestant Evangelical movement’s response to abortion showed that
religions were becoming more public: ‘We are witnessing the ‘deprivatization’ of
religion in the modern world... religious traditions throughout the world are refusing to
accept the marginal and priVatized role which theories of modernity as well as theories
of secularization had reserved for them’ (1994: 5). He concedes that this
deprivatisation is not of religion as a whole, but of _specific groups and movements in
certain places:

_Itis not religion in the abstract which is refurning, nor is it returning
everywhere. At most, the crisis of secularity can serve as a common
conditioning factor that allows ce.rtain religious traditions, which have not yet
been weakéned excessively by processes of secularization, to respond in

certain ways (Casanova 1994: 227. See also Wilson 1999: ix).
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Lambert (1999: 314), Murdock (1997), Martin-Bafbero (1997: 103-104) ahd Stark and
Bain’b‘ridge (1985: 6-7, 430-431), argue that one of thé key factors iﬁ the re-emergence
of people’s interest in religion and spirituality is their dissatisfaction with science and
modernity and their ability to provide answers to some of life’s more difficult
questions. As Stark and Bainbridge put it, ‘In the future, as in the pasf, religion will be
shaped by secular forces but not destroyéd. There will aIV\./ays be a need for gods and

for the general compensators which only they can offer’ (1985: 527).

My thesis will examine how programmes present the notions of ‘secularisation’ and
‘re-enchantment’, particularly in relation to the way they construct a sense of Britain’s

status as a secular country.

Secularisation and Britain

Within Britain, there.is some evidence for secularisation in the form of churéh
attendance figures (see Bradley 2007, Davie 1999, Gill 2002). Howéver, there are also
factors that indicate things are not so simple, such.as the number of péople citing
belief in God in surveys (most notably the 2001 census), the role of religion in kéy
national events (MacLaren 2004, Billings 2004, Bradley_ 2007), the public profile of
religious figu‘res'such as the Archbishop of Camterbury and the Chief Rabbi, and the
number of immigrants whqsé commitment to religion is still a défining marker of their
cultural identity. Abercrombie and Warde state that:
Religion in Britain is a paradox. On the one hand, formal religion appears to be
in decline... On the other hand, there is considerable religious éctivity. Certain
faiths, chiefly.non-Christian or evangelical Christian ones, are growing. The
clergy, whether Anglican or Roman Catholic, are listened to and their

‘pronouncements can generate considerable controversy... Further, while
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people are not publicly religious, they continue to have religious beliefs (2000:

- 321-322).

Walter discusses the public moﬁrning for Princess ‘Diana and argues that this
demonstrates an underlying sense of something religious/spiritual, even if it isn’t
expressed in st.rongly Christian terms:
Confident hopes of an afterlife written in a supermarket, or jrreligious
'senfimentalities written in a cathedral make for a complicated picture. What
~ we might be witnessing here may be Iéss a secularization than a de-
Christianization, vand, in parficulér, a de-churchiﬁcétion, of contemporary

Britain (1999: 38).

Drane agrees with this assessment: ‘... belief is being reconfigured in new wa‘ys', and
fhe growth of new spirituality is part of that (2005: 16. See also Richmond 2005: 8,
Bradley 2007: 11-18). Heelas and Woodhead (2005: 140-141) predict religion will

continue to décline, but believe some interest in the holistic/spiritual will grow.

Although Christianity is (Iargely) in decline in Britain, thé picture is less clear when it‘
comes to othér religions. Bruce believes the secularisation thesis will also apply here,
predictiﬁg Judaism will die out (1995: 75-76) and claimiﬁg fhat:
Members of ethnic-minority religions need to revalue and redefine their faith in
novel ahd difficult circumstances. We'.might expect that, as they become
better integrated with the Britain that envelops them, their religious
commitment will gradually decline, and there are signs of that, but simple

assimilation is not inevitable and it is not the most likely outcome (1995: 89).

29



However, he also argues that mainstream 'cul;ture should accept minorities. He argues
that, ‘we allow access for promoting religious»bel.iefs and values only to.t‘hose groups
which haQe accepted that religion should be confined to the priQate sphere’ (1995: 92).
Gillespie (1995’), Smith (2004), Bradley (2007) and Gledhill (2008) argue that religious
identity remaiAns important for members of ethnic minorvities within Brivtain. Counter to
the argument that minority religions within Britain will naturally become more secular, -
vKose (1999) argues that many native British converts to Islam see Christia‘nity as being

too modernised and seek a belief system with strong, clear values.

The role of religion/spirituality in Britain and its relationship to British identity will be a

recurring theme in the following chapters.

Religion/spirituality and world events

The so-called re-emergence of religion within the public sphere has sometimes been
seen as a response to world events, such as the Salman Rushdie affair in 1989 (Beyer
1994: 1-6, Davie 1999, Khan 2000), Princess Diana’s death in 1997, the September il

| attacks in 2001, and in 2005, the death of the Pope (Davie 2006b) and the London
bombings (Brewer 2007). Even the most vocal proponent of the secularisatien thesis,
Steve Bruce, concedes that ‘The world looks very different et the start of the twenty- |
first century. Partly because of events and partly because of a change in perspective, -

religion is back on the agenda of the political commentator’ (2003: 1-2).

The death ef Diana, Princess of Wales, ih 1997, wifh its subsequent displays of public
emotion, has beee seen by many as significant in terms of the spiritual/religious Iife of
Brifain. Grace Davie argues that Diana’s death-and the mourning that followed, along
with the public displays of grief after significant tragedies such as the Hillsborough

tragedy in 1989 and the Soham murders in 2002, reveal something about Britain’s
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spirituality that had been otherwise hidden. She is particularly interested in the way
that such public mourning incorporates a range of different religious/spiritual
iconpgraphy4:
The churches became an important, though not the only, gathering point for a
whole range éf individual gestures of mourning in which Christian and non-
Christian symbols became inextricably mixed, both materially (candles, playing
cérds and Madqnnas) and theologically (life after death was strongly affirmed,
but with no notion of judgement) (2007: 127. See also: Davie 2000: 117-9,

Davie 2006b, Walter 1999: 38, Woodhead 1999: 99).

Likewise, Richards et al claim that the respbnsé to Diana’s death provoked a sense of

reflection and spirituality:
After she died, Diana’s life, and her image, are seen to have stood for
something that had been lacking: nationalism, communal spirit, generosity,
love, emotionalism, even religious feeling and Christian values... Even the
Church of England acknoWledged that Diana seemed to encapsulate or
galvanise a sense of spiritual feeling’ (Richards et al 1999: 2. See also: Heelas
1999: 99, 112-113, O’Sullivan 1997, Woodhead 1999: 19, Hill 1998: xiv, Bradiey

2007: 60-61, Rayment-Pickard 2007).

Where Diana’s death is seen as impacting the public spirituality of Britain, the terrorist
attacks on Septémber 11 2001 (9/11) have been seen by many as a catalyst for public
discussion of religion on a global scale. Carey argues this was a significant moment

whereby ‘religion, media, and politics dramatically merged, not only in carnage, but in

* Although West (2004) and Wilson (2001) disagree with Davie and argues that such public grief is not
genuine sorrow over the events being mourned, but a reflection of people feeling sorry for themselves.
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remembrance, mourning and the search for mutual understanding and tolerance'

(2002: 3. See also: Gill 2002: vii, Stolow 2005, Orsi 2005: 6-7, Nicholson 2007).

Some (mostly Christian) writers argue that events Iike 9/11 and the tsunami in 2004
have caused people to be increasingly fearful of the‘ world (Drane 2005: 12), or that
9/11 led more people fo attend éhurch the following Christmas (Richmond 2005: 10).
Titus Hjelm suggests that the aftacks led to an increase in religion being seen as a
potential cause of conflict and pain: 'thé source.of social problems’ (2006: 63. See also

Nicholson 2007: 68, Van Ginneken 2007, Tacey 2004: 5).

For Brewer, in the British case particularly, it was the bombings in London on July 7
2005 that were a significant catalyst in discussion of religion: ‘The 7/7 bbmbings in
London in 2005 have led to an increase in the importance sociologists (and policy- -
makers) attach to the meaning of religion among those who believe in a way that '

~ supports the argument about the sociological significance of religion as a social process
beyond the numbers of its adf.lerents'. (2007: 10). As we will sée in later chapters, the
7/7 bo'mbings are a key éomponent of televisi.on portrayal of problematic religion in

the form of the image of the Tavistock Square bus.

Postmodernity and the quest for ‘meaning’
A number of theorists argue that late modernity or postmodernity has caused changes
in the nature of belief and practice, either as a ‘reaction to, o'_r a product of,

| enIightenment/secularisation.' There is a persistent argument that moderhity has left
people with unaﬁswgred questions about meaning and purpose and that they are
Seeking answers fo these in searching for the spiritual. This argument is typified by

Kinvall:
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Forces of globalization in the forms of marketization, privatization, structural
‘adjustment policies and changiﬁg political structures have resulted in a
decreased role of the state. This, in turn, has facilitated rapid change and social
transformation and has, as a consequence, increased dislocation and
uncertainty for many peopl’e in the world. A common reaction to sﬁch
dislocatipn is to seek reaffirmation of one’s self-identity by drawing closer to
any collectivg that is ablé to reduce uncertainty and anxiety (2002: 800. See

also: Tacey 2004, Marsh 2007, Richards 2003).

This idea is echoed in Yvonne Richmond’s survey work (Spencer 2005, Croft et al
'2005)°, Wade Clark Roof’s interviews (1999) and in Dallen and Olsen’s (2006) claim
that this searching is a motivating factor in people taking‘ pilgrimages or other

‘spiritual’ holidays.

Some claim this search for ‘meaning’ is taking place outside of traditional religions and
may include involvement in ‘alternative’ spiritualities and new religious movements,
but that this meaning may be sought in other fields such as media, entertainment and
consumer goods (Rothenbuler 2006, Cobb 2005; 7, Heelas-and Woodhead 2005).
However, Gordon LyncH cautions against putting foo much emphasis on the notion of
people beingv ‘spiritually’ invested in popular culture and consumer gbods. Whilé many
researchers have compared f'ootballl, nightclubbing and other communal actiyities to
religious experiences, his own research amongst clubbers suggests that they do not
use spiritual language to describe their experienées, although he conceded it was

difficult to discern whether this is because their experiences did not have an aspect of

> Although it should be mentioned that this work was conducted for a Christian group.
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the transcendent or because they did not have the religious/spiritual vocabulary to

describe them thus (2005: 281).

Individualisation and Religious ldentity

There has been much discussion about the privatisation and individualisation of
religious/spiritual belief and practice, particularly in the West, and this is in turn seen

as a cause of secularisation and a searching for new forms of religious expression.

Roof argues that religioﬁ has moved from being communal to personal, and even in
mainstream religion there is a new emphasis on the personal ‘journey’ or ‘walk’;
‘words like preference and opinion came to be commonplace... the traditional doctrine
of God was becoming less a shared reality and more a matter about which individuals
made their own judgements’ (1999: 65. See also: Halman and ljraulans 2006: 265,
Heelas _and Woodhead 2001: 62, Linderman 1997: 270). This idea of pérsonal religion
has been seen as a péstmodern idea, whereby people combine elements of different
belief systems in order to cbnstruct their own spirituality. For Beékford, this is
characterised in four ways:

1) Refusal to see positivistic, rationalistic criteria as sole or exclusive standard 'of

worthwhile knowledge

2) Wiilingness to combine symbols from different codes and frameworks

3) Celebration of playfulness, irony, fragmentatioﬁ, superficiality

4) Willingness to abandon searéh for overarching narratives

(1992: 11-27. Cited in Heelas et al 1998: 4)

For Bauman (1998), this postmodern take on spirituality is evidence of ‘consumer-
oriented society’ in which individuals are constantly seeking thrills, experiences and

sensations (See also: Olsen and Timothy 2006: 3, Hunt 2002, Davie 1994/2007,
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Johnston 2005), whilst King argues that postmodernism can ‘be seen positively as a
challenging task, an opportunity, even a gift, for religion in the modern world. The
postmodern view of the self raises fundamental questions about the nature of

personal identity’ (1998: 7).

Puttnam (2060) argues that the rise of individualism has led to a decline in social and
civic engagement, including a decline in coﬁmunal religious practice, while Hoover
argues that the moVe from communal to personal religion chan_ges the religious
experience, so that it ‘is effectively integrated into the practices of the self that typify
the media age. Communal involvement and loyalty are still possible, and still facts of
contemporary life, but they are no longer necessary elements of religious experience
or expression' (1997: 294. See also: Santana and Gregory 2008: 5, Heelas and
Woodhead 2005: 62). Smith claims the individualisation of religion applieé
predominantly to white Western society and is not necessarily the case amongst other
minority groups and diaspora communities where religious affiliation is often a much
stronger part of identity: ‘where ascribed identities, economic and social exclusion,
and traditional social and kinship obligations continue to have more force than in

white mainstream society' (2004: 190-191).

In Gillespie's surveys with ethnic minority youth in Southall, 75% of respondents
defined culture in relation to feligion and even more ‘named a religious festival or
ritual as a marker of cultural distinction’. She concluded that for these youth, ‘Religion
is the cornerstone of ethnic identity' (1995: 30). Bradley (2007) and Gledhill (2008)
’also see religion as a key marker of identity for Muslim, Sikh and Hindu youth i‘n

Britain. However, Gillespie acknowledges that the differences within as well as
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between religions and the emergence of the category ‘British Asian’ may lead to other

identifications becoming more important in the future (1995: 33).

For Fukuyama, the search for religious identity is a contributing factor in the
emergence of militant Islamic movements and he arguesvthat: 'Those ideologies can
answer the questibn of "Who am I?" posed by a young Muslim in Holland or France:
you are a ‘member of a global umma defined by adherence to a universal Islamic
doctrine that has been stripped of all of its local customs, saints,. traditions and the like'

(2007).

In this study, we will see that identity is often an important factor in how both those
involved in making programmes (whether as presenters, producers or participants)
and those in the audience communicate, how they position themselves and in how '

they interpret and understand television discourses.

Spirituality

Spirituality is a term that is becoming increasingly popular within both acadenﬁic and
media discourses, though there is no clear agreement on what this term means. ‘Lynclh
(2007: 66-69) says it can encompass a wide range of perspectives in'cluding'an
‘emphasis on self, seeking to embrace 'challengés of life, uniting aspéctsvof different '
philosoph'ies and religions, and‘seeking a just society. Howéver, it is a term which is
increasingly seen as importént in dialogue about our relationsh_in (particularly in the

West) to belief.

According to Heelas and Woodhead:
Survey after survey shows that increasing numbers of people now prefer to call

themselves ‘spiritual’ rather than ‘religious’. Terms like spirituality, holism,
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New Age, mind—body-spirifc, yoga; feng-shui, chi and chakra have become more
common in the general culture than traditioﬁal Christian vOcabuIéry...
Christianity has a new competitor in the ‘spiritual marketplace (2005: 1. See
also Roof 1999, Collins 2000, Drane 2005, Spencer 2005, Richmond 2005: 8,

Clark 2003).

As far back as Aber:crombie et al’s research in Britain in the early 1970s, respondents
expressed Vb.eliefs in ways that did not fit the paradigms of existing religions
(Abercrombie et al 1970. See also: Gilbert 1980: 4-5). Tacey sees this emergence of
spirituality as a ‘revolution’ that challenges traditional relivgious norms and ‘involves a
democratisation of the spirit. It is about individuals takin g aubt‘hority into their own
hands and refusing to be told what to think 6r believe... The spirituality révolution is
“also about finding the sacred everywhere, and not just where relig.ious traditions have

asked us to find it’ (2004: 4).

However, Lynch cautions against making firm judgements about spirituality until more
detailed and extensive research has been conducted. He argues that there is little
empirical evidence for a rise in spirituality outside of the confines of mainstream
religf'ons and, indeed, that the rise of th.e emphasis onbspirituality within thesevreligions
is often .néglected in studies ('2007: 24-25). Although his own research discusses the
ways in which ‘progressive’ forms of religion and spirituality are developing, he is

cautious as to how influential these are Iikely to become (ibid: 161-171).

For King, interest in a broad spirituality is made possible because of secularisation and
is ‘very much a hallmark of the postmodern consciousness... only possible in an open,

secular society in search of meaning and integration, of greater cohesion and new
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ildentity’ (1998: 96). Sardar, however, argues this idea of postmodern choice is largely

a Western construct (1998: 271).

Crumm (2005: 250-4) describes how many products and services afe being sold with
the emphasis_, on tHem performing some sort of spiritual functioﬁ (such as meditation
mats, candles, spas and eveﬁ Starbucks coffee). Carrette and King claim that ’the shift
in interest from ‘traditional religion’ t>o ‘private spirituality’ has overwhelmingly been
presented to us as consumer-oriented, that is as reflecting the concerns of the modern,
“liberated’ individual to free themselves from the traditional constraints of religion,
dogma and ecclesiastical forms of thought-control’ (2005: 27). I_n this way aspects of
religions/belief sys;tems such as Buddhism and Taoisfn have been appropr.iated for
commércial/personal gain, with no mention of the aspects of those systems that
| emphasi_se suffering or empathy with the world. Cynicism about the use of spirituality
in marketing is shared by Johnson (2006), Bruce (2005: 120-125), Richardé (2003),
Fraser (2008) and Starkey (1997). This relationship between spirituality, consumerism

~and lifestyle will be explored fhroughout the thesis.

New religious movements

One development that is often discussed asa change within Weétern ’religion i.n the
past forty or fifty years is the emergence of ‘New Religious Movements’ (NRMS). This
is often used, somewhat problematically (Dawson 1998), as a blanket term coVering
New Age spiritualities, Wic?:a, cults and altvernative‘ movements within mainstream
religions. There have been several studies (incI‘ud»ing Partridge (2005), Stark and
Bainbridge (1985), Wilson and Cresswell (1999) and Dawson (1998)) looking at the
nature of these movements around the world and suggesting people’s motivations for

joining them.
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For Heelas, the emergence of New Age belief is the development of what he térms
‘self-spirituality’, with counter-cultural aspects that cater ‘for those who believe that
modernity is in crisis... They [counter-culturalists] are profoundly dissatisfied with
mainstream values and identities’ (1996: 138). He argues that there are four general
accounts of why people embrace New Age beliefs and practices:
1) People play multiple roles in life and so they are searching for their ‘true,
essential nature’.
2) Consumer culture enhances expéctations, gives us advice on how to change
for the better, feeds discontent and encourages us to try out things...
3) Christianity fails ‘to cater for people’s religious requirements’.
4) During periods of rapid cultural change [such as the 1960s], ‘non-
conventional forms of religiosity’ become more popular. (ibid)
For Bryan Wilson, NRMs are a response to societal changes and are as much a product
of secularisation as they are a sign of spiritual need: )
They incorporate many of the assumptions and facilities encouraged in the
increasingly rationalised secular sphere... new religions do evidently indicate a -
continuing interest in, perhaps need for, spirivtual solace and reassurance on the

part of many individuals, but, in the West at least, they are also very much the

creations of a secularized society (1988: 965).

. Fundamentalisms

The emergence of vocal fundamentalist strands within major world religions (see Kepel
1994, Martin 1999) is seen by some as a reaction against modernity and secularisation
as people seek clear moral values and belief systems to help them negotiate the world,

and for others as religious groups reacting against people who perceive them as
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insignvificant. Murdock is largely in favour of the first position: 'It is more useful to see
them as a response to the crisis of Iafe modernity that speaks to a range of anxieties
through the rhétorics and rituals of faith' (1997: 98).» Lyon agrees: 'Fundamentalism
completes postmbdern quests for specialist guidance and counselling. A new,
authoritative, alternative rationality_offers certainties that are in such short supply in
postmodern times"(2000: 95. See also Yuval-Davis 1992, Wenzel 2009, Shupe72009).
Hoover and Kaneva are supportive of the second positi;)n, calljhg such movements
'resistant’ and arguing that their resurgénce may, in part, be a reaction against their
construction within media and public discdursé (2009). As | demonstrate jn Chapters
Five and Six, fqndamentalisms are a key part of television discourse about religion,

with fundamentalist strands of Muslim and Christian faith particularly prominent.

Throughout this study | explore how the themes addressed in this section:
secularisation, NRMS and new spiritualities, identity, fundamentalism and the impact
of world events are circulated in audience, television and industry discourses about

religion/spirituality.

Ethnfcity, nationality and identity
In this section, | look at the way Western and British identities depend on the
construction of a sense of 'self' and 'others'. | draw upon the work of Edward Said and

“Paul Gilroy, as well as developments and debates around notions of 'multiculturalism’.

'Othering' and Orientalism

One of the key concerns of post-colonialist scholars is the notion of 'othering'

discourses, often serving to reinforce power relations between dominant (usually
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Weétern) and subordinate, or subaltern 'ofhers', usually those in former colonial
- countries. Van Dijk argues that discourses of 'othering' predominantly construct
'them' as a 'threat' to us:

“We” write and talk about “them”, especially when “their” presence has

become socially salient or otherwise “interesting”... The rhetorically populist -

point in all these discourses always is the persuasive construction of a threat...

to our norms, values, principles or religion... Cultural differences between “us”

and “them” are thus exaggerated, and differeni;es withiri our group and their
group are ignored... Our own group, culture, and civilization are idealized and

uncritically presented as the great example (1997: 40, 62).

The argument tHat 'our’ culture is 'superior' and more tolerant than 'theifs' isa
coﬁtinuing presence in television discourses around Britain and its 'thers' and in
| éudience discussion about 'us' and 'them' as we see in Chapters Five, Six énd Séven.
The notions of Western, of British, 'liberalism' and 'tolerance' are central to the
discourses of audiences, programmes and industry alike, as we see in Chapters Four-
Seven. Brown argues that post-9/11, 'tolerance' has become a key word within
discussiohs about multiculturalism and international relations, with Western
superiority reiterated through ifs commitment to 'tolerance' and constructed
discursively as a marker of differencé between 'them' and 'us':
Only recently has tolerance become an emblem of Wgstern ﬁivilization, an
emblém that identifies the West exclusively with mod.ernity, Aand with Iibéral
_democracy in particular, while also disavowing the West’s savagely intolerant
| history... the identification of liberal democracies with tolerance and of

nonliberal regimes with fundamentalism discursively articulates the global
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moral superiority of the West... Tolerance is generally conferred by those who
_do not require it on those who do... However, th.e matter is rarely phrased this
way. Rather power discursively disappears when a hegemonic pepulation
tolerates a marked or minoritized one.... tolerance discourse articulates normal
and deviant subjects, cultures, religions and regimes... it produces and

regulates identity (Brown 2006: 6-7, 32, 37, 186, 204).

Said has ergued that the West, or Occident (primarily Western Europe), has
characterised the ‘Orient’, and Islam in particular, as somefching different, and inf.erior‘ "
to itself. Orientalist discourses, circulated through the media, academia and literature
were concerned with ‘reiterating European superiority over Oriental backwardness’
(Said 1978/1995: 7. See also: Richardson 2004: 5, Abbas 2001, Yilmaz 2007). Western
anxfeties about, and fascination with, Islam and its people (or the 'Orient’) can be
traced back to the Crusades (Macdonald 2003: 154). Representations of the 'Orient’ in
vWestern culture have positioned it at times as exotic, sensual, barbaric and
unenlightened (Said 1978/ 1005, Richardson 2004). In the last two centnries, Western
debate and discourse around the 'brient' and ISIam has largely been’circnlated through

the media.

Critics argue that the concept is too simplistic and ignores problems within the Islamic
world, not just now but throughout history. They argue that it generalises the Western
response to Islam, and that it is overly quick to criticise what is good about Western

values (Irwin 2007, Lull 2007: 150, Warraq 2007, Gandhi 1998).

"Some note that Islam is not the only ‘enemy’ portrayed within the media and that
America has also been portrayed (particularly within Western Europe) as a threatening

force: 'People everywhere love, hate, and love to hate the United States of America.
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No doubt, the United States has become the foremost symbol of Western culture - an
idealized, if resented, "other"' (Lull 2007: 139. See also: Micklethwait and Wooldridge

2009: 11) - an idea we see replicated in television discourse.

Britishness and postcolonial identity

Th‘e notion of a 'British' identity is problematic. thn Walton argues that this is, in part,
due to the complicated but overlapping relationships bletween Great Britain, the
United Kingdom, the British Isles and}the national and regional/local identities within
-Britain (2004: 1-2). He claims that 'the English tend to deploy 'English’ and 'British’
interchangeably, as if there were no difference’, whilst the Scottish, Welsh and
Northern IrisH,'anng with those from minority ethnic groups, perceive their
relationship as 'British' to be more complicated. Issues such as devolution,
globalisation and mutliculturalism have only complicated this notion of British idgntity
further (Cook 2004, Leese 2006). We see in television discourse a Britishness that is
largely English (and Southern English at that). For the most part, | will use 'British' to
mean identifying or originating from the British Isles - and when it is used in the
discourse of others (whether in programmes, documentation or the accounts of
individuals) | will use it as they did, whilst recognising that all these constructions of

'Britishness' are inherently flawed.

Walton argues that British identity, and in 4particular, English identity, is also
complicated by its relationship with 'Empire' (2004: 3). For Paul Gilroy, the end of the
British Empire caused a sense of what he terms 'melancholia' in which the’ nation is
unable to face the loss of its colonia.list poWer, and is co.nflicted between trying to deny
or forgef its past and feeling uncomfortable with its multicultural bresent and its

shifting place in the world:
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The life of the nation has been dominated by an inability even to face, never

| mind actually mourn, the profound change in circumstances and moods that
followed the end of the empire... Once the history of the empire became a
'soﬁrce of discomfort, shame, and perplexity, its complexities and ambiguities
were readily set aside... melancholic Britain can concede'that it does not like
blacks and Wanté to get rid of them but then becomes uncomfortable because
it does not like the things it learns about itself when it gives vent to feelings of |

hostility and hatred (2004a: 90, 104-105. See also Kahn 2001).

Both Gilroy and Spencer (2006) argue this melancholia is typified by responses‘ to
immigration, such as the (then) Labour government's conflict over both wanting to
'celgbrate' multiculturalism and deny it through citizenship ceremonies and other
processes of 'assimilation’. However, Gilroy says this 'fear' is not restricted to 'blacks'
or other non-white/non-Western cultures, but extends to a fear of Britain becoming
too Iike Australia or America (2004a: 115). As we see in Chapters Five and Six,
television discqurses replicéte this problematic, 'melancholic' relationship with the
past. Thére is a tension evident within the programmes (replicated in industry and
audience discourse) about having a 'Britishness' which celebrates diversity whilst at
the same time problematises it. One thematic concern is the influence of

multiculturalism on national identity and rel'igious'/spiritual practice.

Multiculturalism

For some groups, ethnicity® (particularly in relation to religion) is seen as a key marker

of identity (see Gillespie 1995). Barker and Galasinski argue that ethnicity is a

%] am aware that ‘ethnicity' is a contested term, but | use it within this study to mean a racial, national
or cultural identity. '
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signiﬁcaﬁt way that the 'the centre and the margin' are constructed, and that
'representation’ is a key element of this construction:
~ Ethnicity is a relaﬁonal concept concerned with categories of self-identification
and social ascription... it signals relations of marginality, of the centre and the .
periphery, iﬁ the context of changing historical forms and circumstances. Here,
the centre and the margin are to be grasped through the politics of

representation (2001: 123).

Many nations are now ethnically and culturally divérse with a multiplicity of religious
voices. Sardar sees this as a uniquely postmodern opportunit.y: ‘whereas fnodernity
suppressed nQn-Wéstern cultures, postmoderﬁity seéks to represent 'Other’ cultures
and give their voices an opportunity to be heard’ (1992: 123) and others, such as
Bradley (2007), argue that this can lead to a richer, more diverse culture within a

nation.

However, there are problems associated with multiculturalism. Huntington (1996:
318—.319), Davie (1999: 73), McGhee (2008) and Casanova (2009) discuss the tensions
that arise When societies héve to negotiate between universalism and diversity. Kahn
highﬁghts this tension when he c‘laims "universalism' is not, and nevér can be as
inclusive as it pretends to be... universalism always has its others and this is
unavoidable' (see also Miles 1989, Riggins 2007). Leese (2006) and Parekh»(2002)
identify the cpnflicts of identity that have arisen within Britain as a result of
multiculturalism; often conflated by news stories emphasising supposed tension
between mémbers of different ethnic groups (van Dijk 1997). In the decade studied,

 this problematising of multiculturalism has often focused on Islam.
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