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INTRODUCTION




Chapter 1
PROBLEM, PURPOSE AND PATTERN

PROBLEM AND PURPOSE

(They) read almost nothing but books on
religious subjects [..] To discourage this
unhappy propensity [..] seems an object
worthy of a clergyman.’ (Cooke' 2006:21)

The quotation carried, across two centuries, a
familiarity to me as a minister of religion, serving in
theological education, but with a background in
community-based adult education. By no means have
most members of congregations in which I have served
been busying themselves in religious reading, but those
in adult theological education were (it seemed to me)
rather wedded to biblical and theological texts and
conversations. This impression was a little reinforced
by the (still anecdotal) observation of an
educationist: ‘One of the things that I have frequently
noticed in churches is that when ministers and clergy
are asked to recommend to their congregations books to
read, they invariably choose devotional or biblical

ones’ . (Jarvis 2002:14)

Perhaps this is not so surprising. Religious people
understandably will be attracted to religious questions
and will read theological material and engage in
religious conversations. It does seem, to a degree,

self-evident. Yet, this focus of, or balance in,

! quoting the First (0ld) Statistical Account of Scotland for the
country of Dumfriesshire, where the original author is referring
to the ‘vulgar’ people of the parish.




theological education with lay people in the Church is

a core issue in my thesis.

‘There are two distinct stances evident in the Church:
one is turned outward towards the world and society,
the other turned inward toward the various structures

of the Church.’ (Boff 1985:47)
When Goodbourn undertook an overview of church-related
adult education, he suggested that three principal

continuums were apparent:

Table 1: Continuums in lay theological education

Whole society (W) Church (C)
Experiential (E) Intellectual (I)
Faith development (F) Human development (H)

and concluded that ‘I know that our work in Scotland
was nearer C than W, nearer E than I, nearer F than H.'

(Goodbourn 2001:406)

The church-orientation of much adult lay theological
education, in the form of and under the description
‘lay training’, arises partly from a functionalist
perspective. Positively, it is recognition that the
responsibilities undertaken by lay people draw upon
knowledge and skill and that the institution should
devote resources to enabling and equipping these people

as readily as it does to training clergy and others in




‘professional’ roles. In a more negative form, it
takes on a narrow, managerialist hue with a focus
primarily on skills competences, sometimes in a broader
context of faith understanding, but more rarely
emphasising the participant as a Christian who lives

within and relates to a wider reality.

It reflects a prioritisation that sees working within
the life of the Church as being more truly
‘discipleship’, allied with institutional greed in
using people’s time and energy. Yet, this strong
association of the service of God with service
primarily within the Church is a dangerous one. ‘Since
God has become man, humanity, every man, history is the
living temple of God. The Church is called to be a
‘church without walls’. (Church of Scotland 2001) If
we take, as I believe Grundtvig does, a view of
theology that is seriously ‘incarnational’, then the
business of theology is concerned as much with the
clarification of human life as it is with abstract

theology.2

Theological education with lay people has struggled to
escape from under its somewhat better resourced
sibling®, theological education with clergy. Even

though policy statements appear to set a wider agenda,

eg

2 I do not want to create a gulf between the earthly and the

transcendent, as my belief and my understanding of Grundtvig is
that the Incarnation is not an earthly focus but a suffusion of
the earthly with the divine.

3 Grundtvig reflects a similar evaluation of 19thC Denmark: ‘In
all probability, we have too many rather than too few, and too

large rather than too small, institutions for the education of

pastors and professors.’ (Nielsen 1976: 154, translating Skolen
for Livet 1838)
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Although candidates for ordination may
reasonably be expected to possess a
particular expertise in theology, the
foundations of this expertise lie iIn the
common faith of the people of God* and
should be developed as part of the whole
Church’s commitment to learning and being
equipped for service. (Church of England
2003:27),

lay education more obviously draws from ministerial
education than ministerial education from the life of
the laity. Patterns of theological education have
long reflected the ‘academic disciplines’ divisions®
and have drawn on those perspectives, living within
what Farley has termed the ‘clerical Paradigm’.
(Farley 1983:127). This categorisation of the work
by ‘discipline’ is not merely organisational, for it
shapes significantly the values and assumptions,
language and tools of these elements. ‘The capacity to
impose and maintain a particular structuring of some
domain or another’ can be a powerful instrument.

(Fairclough 1989:13)

The understanding that lay theological education is
about equipping people to ‘do theology’ has significant
truth, but much depends upon what we are meaning.
Macquarrie observes that 'Not all God-talk would
qualify as theology - for we reserve this name for the
more sophisticated and reflective ways of talking about
God.’” (1967:11) This is the kind of talk considered
more ‘appropriate to a minority of Christians, usually
seen as an intellectual elite’ (Sykes 1983:566-7), who
then trickle it down® for the consumption of the laity.

There is a risk that lay education, to qualify for the

* my emphasis

® 0ld Testament, New Testament, Systematic Theology, Church
History and Practical Theology

® (possibly in a diluted form)

11



inclusion of the adjective ‘theological’, requires
participants’ absorption into the patterns of thought

and language of those whom we call ‘theologians’.

Many of the tools on offer have been developed in
particular intellectual contexts (the academic and the
clerical) and so come with values and perspectives as
part of their composition. It is theology usually
expressed in a language that is validated by professors
and priests. We have yet to take seriously for the
church bible study or discussion group the need ‘to
avoid install (ing) the language of the professionals as
the only valuable idiom in the classroom’. (Freire and
Shor 1987:23) The common expression ‘doing theology’
can convey to learners a sense of them being schooled
in a more religiously significant, and implicitly
superior, form of interpreting and knowing. In
‘equipping’ the laity with a particular apparatus for
interpretation of experience, this can lead to a loss
of confidence in their own way of knowing, to them to
‘applying too quickly the usual theological categories
to interpret (experience)’. (Patton 1990:41) The
‘primacy of the everyday’ in shaping our thinking is

thus set aside. (Clack 1999:22)

The potential of ordinary people within the Church to
do theology, to bring their own experience of the world
into interaction with scripture, tradition and
theological teaching, is weakened and marginalised. It
is fundamental that both narratives, lived experience
and the Christian story, are taken seriously. Yet, the
‘old assumption that without the controlling influence
of academic ‘disciplines’ and church authorities, the

thought of ordinary people must be disorderly,

12



superstitious and lacking in serious intellectual
interest’ in some measure still prevails. (Cupitt
1999:1ix) In that form, theological education would be
in danger of becoming an ‘education for domestication’.

(Freire 1973:79)

An alternative perspective on this theology-doing’ is a
form of theology that ‘is secular in the sense of being
grounded in our exercise of everyday roles of ordinary
life, perceived as being at the centre of the good
life. It is religious as a form of theology that
keeps close to the religious impulses and especially to
the spirituality that drives people ..”. (Astley
2002:27)

The special vocation or orientation of the laity is
towards life in the world, to ‘everyday life’. ‘My
assumption is that all Christians are inevitably
engaged everyday in existential responses to the
world.’ (Farley 1998:113) A ‘whole society’ focus in
Goodbourn’s terms® echoes the affirmation: ‘The laity
are not the helpers of the clergy, so that they can do
their job. The clergy are the helpers of the laity so
that they can be the Church in the world.’® The
primary vocation and context of lay people is life in

the world®®.

7 It is perhaps significant that, in academic language, the

formation of clergy was often referred to as including reading
theology.

® Table 1

° My emphasis.

The quotation is attributed variously to Bishop John Robinson (eg
http://www.readers.cofe.anglican.org/news_item.php?18, a webpage
of the Church of England and to Dr Hans Ruedi Weber of the World
Council of Churches (eg
http://www.cpsajoburg.org.za/bishsynetc/bishjhb34.html, a web page
of the (Anglican) Church of the Province of South Africa).

® In saying this, I am not seeking to undermine the role of the
laity within the Church.

13



The calling of the Church is essentially
missiological'’; its vocation is to go to, be in and
engage with the world'?. Mission is ‘more than and
different from recruitment to our brand of religion; it
is alerting people to the universal reign of

God.’ (Bosch 1995:33) ‘(It) takes place where the
church, in its total involvement with the world, bears
its testimony in the form of a servant, with reference
to unbelief, exploitation, discrimination and violence,
but also with reference to salvation, healing,
liberation, reconciliation and righteousness.’ (Bosch
1986:11) Mission takes many forms'’: There is the
narrowly evangelistical, reflected in the marketing of
‘our brand of religion’. There is readiness to meet
the challenge envisaged in the New Testament epistle of
1 Peter: ‘Should anyone ask you the reason for this
hope of yours, be ever ready to reply, but speak gently

r14 There is service to those in need,

and respectfully.
whether in individual charitable deed or through

charitable organizations.?®’

My interest here is in that form of mission which is
more disinterested, the way of openness to dialogue

with others, a going out not to convert or persuade but

11 vMission was, in the early stages, more than a mere function;

it was a fundamental expression of the life of the church. The
beginnings of a missionary theology are therefore also the
beginnings of Christian theology as such.’ (Kasting: 1969:127,
translated in Bosch 1991:16)

12 New Testament: Matthew 28:29-30

13 Grundtvig takes a positive view of evangelism, in the form of
the then overseas missions, but he is critical of some of the
assumptions and practices that were followed, not least the lack
of respect for the folk traditions and insights of the people
being evangelised, the lack of freedom of response and issues of
teaching in other than the mother tongue. (Bugge 2001:299ff)

' 1 peter 3:15-16

> T am not suggesting that this is an exhaustive list, but I
offer it as an indicator of the breadth of focus and form.

14



to share, to find commonality and difference and to

enter into living and lively interaction.

A key resource for our study here is the life and work
of NFS Grundtvig and the thesis title is taken from one
of his phrases, ‘First a human being, then a
Christian’. It is premature here to explore in detail
its meaning,'® but it reflects an understanding that
people are first of all human beings. ‘We are humans

! (Lindhart

and only then we become Christians.’?’
1951:93) If we do not have a sense of our humanitylE
and what that means for life, we cannot respond

authentically to the message of salvation and what it

means for eternal life.'?

My focus, then, is more ‘whole society’ oriented.

Whether or not there is truth in the ‘clash of

civilisations’?° hypothesis?' , it may be more positive

' See below, particularly in my chapter 7, ‘Menneske forst: first
a human’

7 In that light, it is interesting to recall Goodbourn’s
evaluation (2001:46) that lay theological education in his
experience was more focused on ‘faith development’ than ‘human
development’ .

¥ As today, we encounter both positive and negative religious and
philosophical views of our humanness. As we shall see further in
chapter 7, Grundtvig (while not doubting the issue of ‘sinfulness’
and the need for salvation) took a more positive, affirming view
of humanity. Human beings were made in the image of God and
retained this quality despite ‘The Fall’. They had capacity of
hear and know the truth and to be open to the Spirit and to other
people of spirit.

% Though my focus is not on equipping the laity to engage in
evangelism, my belief, following Grundtvig’s ideas, is that
evangelism does have to be concerned first of all with engaging,
honestly and unconditionally, with people’s humanity and doing
this contextually, that is engaging seriously with the shared life
of the people, their values, their experiences, their ways of
living, their forms of speaking, their hopes and aspirations.

2% Huntingdon has argued for this hypothesis ‘that the fundamental
source of conflict in this new world will not be primarily
ideological or primarily economic. The great divisions among
humankind and the dominating source of conflict will be cultural.
Nation states will remain the most powerful actors in world

15



and surer ground to assert that, in a globalised world
and in national and local communities of cultural
diversity, there is a strong moral, social, political
and educational need to foster and facilitate an
engagement across cultural differences and to find
shared ground upon which different perspectives can be

offered and explored.

I believe that that ‘meeting point’ for engagement is
our common humanity, around exploring what it is to be
human and to be in community with one another. ‘Rather
than abandoning the search for truth and the good life,
this would be a shared pursuit where many groups and
perspectives are invited to participate.’ (Mortensen

2003:35)

If Christian people are to share in this collaborative
civic task, it is not tenable, in my view, to proceed
on any basis other than by recognising a plurality of
beliefs in society. Nor can it legitimately be on an
evangelistic basis??. Though there is room in the

public space for robust inter-religious dialogue and

affairs, but the principal conflicts of global politics will occur
between nations and groups of different civilizations. The clash
of civilizations will dominate global politics. The fault lines
between civilizations will be the battle lines of the future.’
(Huntingdon 1993:22)

2l The theory is open to serious criticism, not least for his
tendencies to exaggerate the degree of internal homogeneity within
such civilizations and to underestimate the level of internal
difference and division; to ignore the role of ‘ethnic’ loyalties
within the so-called civilisations; and to emphasise the
oppositional rather than the dialogical aspects of the meeting of
cultures). Like many ‘theories’ which purport to have explanatory
or analytical properties, it also (more dangerously) has the
potential to contribute to its own realization.

22 One of the principles that we shall utilise throughout this
study is that of vekselvirkning or reciprocal interaction.

Though I do not doubt that it can be possible to engage in
respectful and even dialogical evangelism, an interaction whose
purpose 1s one-way in the form of seeking conversion lacks the
necessary degree of mutuality.

16



therefore for shared theological conversation, wider
dialogue within the community has to be on rather

different terms.

My contention is that this requires the drawing of a
distinction between those aspects of Christian belief
that are ‘specifically Christian’ (and which are the
matter of religious faith, belief and practice) and

those which are ‘human’?®

(and which can enter
meaningfully and usefully into the shared territory of
all who interact in the public space), an ‘attempt to
give a definition in strictly human terms of the
relationship to the other person which is contained in
the religious proclamation of Jesus of Nazareth’.

(Legstrup 1956, quoted/translated in MacIntyre and Fink
1997:1)

In contrast to more stringently secularist views, I
wish to affirm a place for religious believers as
such?® within debates in the public space. I am,
however, with the sentiments of Habermas that religious
people can engage profitably in that dialogue with and
by others who are not co-religionists only if some
priority is given to secular reason and language.

The implication of this ‘post-metaphysical’
stance (as Habermas terms i1it), in which
faith and knowledge are firmly
distinguished, 1is that religious arguments
need to Dbe ‘translated’ into ‘generally
accessible’ terms to count in the political
public sphere. Religious Dbodies must
acknowledge the need for ‘translation’ as
this gives them ‘the chance to be taken up

23 The distinction is one proposed by KE Lggstrup in his Kunst og

etik (Art and Ethics) (Legstrup 1961)
24

By ‘as such’, I affirm that I do not believe that members of
faith communities have to leave outside (in the private space)
their beliefs and values. I think that that requires either a

kind of dual identity or dishonesty through concealment.
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in the agendas and negotiations within
political bodies.
(Schlesinger and Foret 2006:63)

Grundtvig himself drew a distinction between faith and
life-philosophy.?’

Faith is thoughts or expectations that in
a Christian view are closely bound up
with Christ’s person and calling. Life-
philosophy, on the other hand, is a view
of life and mankind that Christians may
have in common with people whom Grundtvig
calls ‘Naturalists’. By this expression
he means people who are not bound by a
narrow biological, mechanistic view of
man?® but who constructively believe that
‘spirit’ 1is an important and determining
factor in being a person. On this point
Grundtvig believes that the Christian is
fundamentally in agreement with every
person who has a ‘glimmer of spirit and a
spark of truthfulness’. (Bugge 1983: 213)

The distinction is dimportant in terms of fostering a
purposeful dialogue in society, for it is a difference
between ‘that which is universal (in Christianity)..
and that which is specifically Christian?’ (in
Christianity).. where the difference is exactly that
the content of the former is accessible to all humans
and thus can be the subject of a phenomenological
treatment and philosophical investigation, where this

does not apply to the content of the latter, which are

25
26

In his introduction to Nordens Mytologi 1832

For this and other uses within quotations of false
universalisation of the word ‘man’ and similar, I refer to my
comment in chapter 5.

27 I acknowledge the role of ‘ecclesial theology’ (a term of
D’Costa 2005) in lay theological education, but I do not share his
apparent commitment to ‘desirable sectarianism’ and believe that
even ecclesial theology is the better for being exposed to
dialogical study in which other faith and non-faith perspectives
are in play. I concur with Markham (2003:12-13) that to use the
acceptability test of ‘Is this in conformity with the Church’s
teaching and insights?’ in judging others’ views has very little
of dialogical engagement in it.

18



truths of proclamation to be believed (in Christian

faith) or rejected’. (Jensen 2003:3)

This is not to ask Christian people to abandon or set
aside their religious beliefs. It is to invite them,
for the sake of our shared humanity and life in
community with one another, to find within their
beliefs and convictions the core that is ‘human’.

(We) would want to abstract from the

Christian story a more philosophically

identifiable set of principles and

procedures that could be used in public

debates over the common good. The

Christian story would still inform and

enrich these principles and procedures,

but they would be stated and defended to

people in our pluralistic society who do

not necessarily begin with Christian

presuppositions. (Browning 1984:134)

This is not to argue (as D’Costa 2005 asserts) that it
is to surrender to a wholly secular framework?®, for
the Christian contribution remains Christian but in a

publically consumable and shareable form.

As Astley29 suggests, we may even be able to ‘recognize
a religious dimension to human language and living
outside the Christian framework, as embodying a vision
of the human condition that is “more substantial and

even more formidable than we have supposed”’. (2002:32)

I do not doubt that there is resistance to this

perspective and proposal. There will be some who would

28 D’Costa regards secularization as simply another form of

sectarianism.
2 The internal quotation is from Don Cupitt (Cupitt 1999:103)
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consider that their engagement with the secular ought
to be on evangelistic terms alone and that it
diminishes the tenets of the faith to ‘translate’ them
into secular language and modes of thought. I would
not deny the right of religions to proselytise,’’ but
it does require to be distinguished from dialogue in

the public sphere.

The charge is made also that this secularization of the
public space confines religion and religious modes to a
private space, whereas it has historically had a clear
role within the public space. (Kalinowski 2003:7;
Weiler 2004:44) While not doubting this at European’?,
British or Scottish levels, it is clear that these
contexts are now significantly pluralist and dominance
of a particular religious perspective is not capable of
rational or equitable justification®®. The assertion
also ignores the extent to which this religious
influence upon and partnership with civil authorities
has been the subject of both reciprocity and contest.

(Schlesinger and Foret 2006:72)

3% and some would regard this form of mission as a religious duty

Delanty (1995) demonstrates the extent to which there has been
recourse to ‘Christianity’ as a source of European definition and
delimitation. A recurrent focus of this religious/ cultural
criterion is the issue of the possible admission of Turkey to the
European Union. Though the formal discussion has been in terms of
Turkey achieving political, human rights and economic targets, it
is possible to glimpse other concerns at play: Helmut Schmidt
(former Chancellor of West Germany) observed that Turkish
accession ‘would open the door for similarly plausible full
membership of other Muslim nations in Africa and in the Middle
East’ (my emphasis).

32 Taking a more ethno-culturalist view of nations, it does not
seem to me that to attempt to eliminate the historical legacy of
the '‘majority’ religion in a society is realistic or desirable.
Literature, architecture, music, patterns of speech and much more
have developed within a context of religious life, though not in a
uniform way. How we chose to interact with that tradition is
open. I do not believe that the historical-cultural legacy can be
a trump card that entitles a continuing cultural (and political)
hegemony.

31
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Pragmatically, as faith language ceases to be a common
currency within modern societies, it is likely that
dialogue in which some partners insist on using its
concepts, assumptions and perspectives will be lacking
as dialogue and unlikely to be effective. The
probability must be that in order to be recognised and
taken seriously within the political sphere, people of
faith communities must engage in translation®® of their
ideas into the linguistic currency of the political

world. (Habermas 2005)

Similarly, Forst argues for a duty on the religious
participant in public dialogue ‘to make a (gradual)
translation of his/her arguments into reasons that are
acceptable on the basis of the values and principles of
public reason’ (Forst 1994:158) and Rawls that ‘The
ideal of citizenship imposes a moral, not a legal, duty
- the duty of civility - to be able to explain to one
another on those fundamental questions how the
principles and policies they advocate and vote for can
be supported by the values of public reason’ (Rawls
1993:217) . I am not wholly persuaded by Forst’s
view®® that it amounts to a civic ‘duty’35 to engage in
this translation. I wholly recognize the wvalue of
grounding the conversation in a sharedness, but there
are difficulties in an over-restrictive position. A
liberal society will not, I believe, want unnecessarily
to exclude any voice from the public discourse, nor
might it find such an exclusion in its interests, as it
thereby excludes that voice from or marginalizes it

within civic society. It has to acknowledge too that

3% By ‘translation’, I do not mean merely a finding of secular

synonyms. It involves more deeply an exploration of what lies,
humanly, at the heart of the belief.

34 (shared by Rawls 1997 and Audi and Wolterstoff 1997)

** my emphasis
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the process of translation is not a straightforward one
and a voice should not be unheard because it has not
(yet) found an expression in secular terms. Nor should
it be assumed that religious expression is always so
alien to other hearers that it cannot be comprehended
and even resonate. Habermas does not propose an over-
rigorous exclusion of religious linguistic imagery.

The expression that humankind is made ‘in the image of
God’ may be something at the level of intuition which
is meaningful to those outwith religious belief and

language. (Habermas 2001)

My assertion is, more simply and practically and (as a
religious ‘insider’), that in a pluralistic society it
is self-disabling for religious people not to engage in
the dialogue on the basis of a set of common public
forms of reasoning. Religious arguments, arguments
based on appeal to Scriptures, appeals to divine
authority simply do not have currency in the wider
sphere. 1Indeed, such appeals have potential for

alienation rather than inviting into dialogue.

This is not to suggest that religious people ought to
hide their religious understanding or motivation.

That would not be thought by some to be consistent with
their religious convictions and it would take a
significant degree of transparency out of the dialogue.
This clarity of fundamental motivations and wvalues is
not always reciprocal. ‘Much i1if not most of the time
we will be able to spot religious reasons from a mile
away [..] Typically, however, comprehensive secular
perspectives go undetected’. (Audi and Wolterstoff
1997:105)
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Discussion of the contribution of religious people to
discussion in the public space tends to focus on the
role of religious institutions, religious leaders. My
thesis is concerned more with a more folk involvement,
a more democratic participation in which ordinary
believers are enabled to engage in the dialogue in the
public space, drawing on their religious and other
beliefs and wvalues. It ought not to be assumed that
this act of translation is one that is easily
accomplished. (Habermas 2006) I believe that it cannot
be accomplished by only a ‘switching’ of language
between ‘religious’ and ‘secular’ discussion spaces, a
‘bilingual’ competence. It demands that, in the
religious conversation, the reasoning and language of

the wider world is acknowledged and drawn upon.

If my first focus is on the laity and their
relationship to wider society, my second is on that

wider society.

Theology is not a ‘value- and culture-free
objectivity’. (Bevans 1992:2) Rather,
‘contextualization [..] is the sine qua non of all
genuine theological thought, and always has been’.
(Hall 1989:21) It will become apparent from the
chapter 8 on Folkelighed that I believe the nation,
certainly as a cultural and social space, to be a
primary setting for our doing theology, for our
exploration of what it is to be human and for some of

the most critical interactions in our living.

Storrar quotes the words of Fr Anthony Ross OP: ‘Before

deciding what it is to be Scottish we need to re-

examine our ideas as to what it is to be human, and to

23



be Christian..” (Storrar 1990:xi) I am less than
confident about Ross’s ‘before’, but I am with him in
acknowledging the interconnectivity (from a Christian
perspective) of these three dimensions which interact
with one another continually to shape our sense of
identity and our way of being together (and sometimes

apart) in community.

My purpose in this thesis is not then to embrace the
whole of what might constitute adult lay theological
education. I am not at all arguing that that education
should cease to engage in biblical criticism or to
explore theological concepts or to learn of the
tradition’s history. I assume its continuing
contribution. I address a distinct component, the
capacity of lay people to engage meaningfully and

creatively out there/ out here in the world.

For long there have been two emphases: ‘The
‘theoretical’ aspect of theology had to do almost
exclusively with the reality of the divine revelation
or with assent in the act of faith which students had
to imbibe; the ‘practical’ component concentrated on
the idea of ministry as service to the institutional

church.’ (Bosch 1991:490)

My concern is a further emphasis: to call and enable
Christian people, bringing their faith with them but in
a spirit of openness and with a ‘currency’ that makes
dialogue possible and purposeful, to take seriously
their calling to live out their humanity in community,
to explore its meanings and shape its present and

future.
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PATTERN OF THE THESIS

I have made mention already of the figure of NFS
Grundtvig, a largely 19thC Danish theologian, thinker
and inspirer of the folk high school movement in
Scandinavia and beyond®®. In chapters 3 and 4 and
indeed throughout the thesis, I seek to introduce the
reader to Grundtvig, in his context and as a

contributor to present thinking.

Part Two explores four key ideas in Grundtvig’s work:
» Oplysning - enlightenment or education®’ - the end
= Menneskelighed - humanity and humankind - the
underpinning value

" Folkelighed - a term for which it is difficult to
find some appropriate English equivalence, but
which is concerned with whatever is of the people
and builds their community — the key context

"= Det levende ord - the living word - the principal

pedagogical tool.

As this is a study which is inspired by the work of
Grundtvig and draws upon this as a major resource but
is not in the narrow sense ‘a Grundtvig study’, I use
these main ideas as a springboard for a wider and more
contemporary reflection on some aspects of adult

learning for participation in community.

In Part Three, after considering some of the issues

involved in the ‘reception’ of Grundtvig’s ideas and

% It will become evident from chapters 3 and 4 in particular that
these are but some aspects of Grundtvig’s work and influence.

37 To assist any non-Danish reading reader, I offer an English
equivalent, while acknowledging that these are, and can be only
barely adequate. In the four chapters concerned, however, the
breadth of their meaning is explored.
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subsequent developments, I examine three areas of
contemporary learning interaction, in the context of

the grundtvigian?®

thinking:
= Dialogue in the public or civic space
" Socratic dialogue

" Fortelling - storytelling.

There is not, as yet, a Part Four, for it lies beyond
the immediate work of this thesis but it is intimately
connected to it. In this present study, I have
endeavoured to invite the reader into some thinking.

It perhaps forms something of a manifesto, a challenge.
As I consider myself to be ‘educator’ more than
‘educationist’, my interest ultimately is the
development of adult learning. It is important, then,
that this more theoretically and ideas-oriented study
should be followed by another in which the application
of its thinking in the form of curriculum design and
delivery is taken forward. Part Three is a bridge, for
it looks beyond the primarily conceptual to how these
contribute in three areas of adult community engagement

and learning.

% Concerning my decision in most cases to use a small ‘g’, see
chapter 5

26



Chapter Two
A PERSONAL NARRATIVE

'‘Clara Bolton's forceful personality and
philosophy of life wrought a dramatic
change in Grundtvig's view of human
existence and Christianity. From now on
he saw the purpose of Christianity in a
completely different light.’

(Testrup H@jeskole, nd)

Reading biographies of NFS Grundtvig is likely to evoke
a realisation that his life was in some measure a
series of ‘epiphanies’, of moments of awakening. He
said that ‘he wrote himself to clarity’ and this is
undoubtedly true, as we trace the trajectory of his
thinking through his writings, but it is also true that
he found new clarity through life experiences. His
love affair at Egelgkke, the legal case resulting in
the imposition of censorship, his journeying to
England, his periods of depression: these and other
events influenced strongly the development of his
thinking. These were moments of ‘breakthrough’ (eg

Michelsen 1983:44; Thyssen 1983:275)

I believe that there is some parallel in the lives of
others of us. Life experiences change us, they bring
opportunities for fresh understanding. We are not
shaped by events, but our interaction with life
experience brings us to points of discovery, though we

may not recognise them at the time.
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Concerning methodology, my belief is that the demands
of research more and more require researchers to be, as
far as they are able, ‘up-front’ about where we are
‘coming from’, what are the experiences that have
informed our turning to the research gquestion, what
drives our motivation, what evokes emotional responses
within us, what ‘political’ commitment we bring and
what we understand of our own preconceptions and
prejudices (while recognising that there is a truth
that ‘We do not know what our prejudices are’ (Lessing
1990 quoted in Barr 1999:99)). I believe that an
autobiographical statement, though inevitably partial
and even with the potential for being self-delusional,
is nonetheless an ‘in-good-faith’ attempt to be honest
with the reader of the thesis and indeed with myself
about the elements of my experience which are informing

my research activity.

In seeking to be more transparent in this way, I am not
at all suggesting that I have thereby avoided the
problems of author subjectivity, still less achieved a

higher degree of objectivity.

The link is commonly made between the use of the third
person and the setting out of scholarly and therefore
more reliable knowledge. Yet, life experience (in the
personal but also in a collective sense) and the
dimensions of class, gender, sexuality and other forms
of identity and experience significantly fashion our
knowing. I have undertaken this study, not iIn spite
of my subjectivity, my interests, my experiences and my
construction of them, my professed values, my

priorities, but largely because of them and under their

28



influence. 1In and with this, I am not abandoning a

proper sense of rigour.

At the same time, I do believe that some forms of self-
concealment and objectivity, ostensibly vouched for by
writing in the third person, and a degree of personal
anonymity, obscure (and perhaps even seek to hide) the
presence of author subjectivity. The use of more
impersonal forms would be less true to a thesis in
which humanity and humanness is the focus and therefore
the humanness of the researcher not to be excluded.

For these reasons and others, I have chosen to write in
the first person singular (the ‘I’ form) and it seems
to be necessary then to offer some account, however
personal and lacking in reliability or external

validity, of who that ‘I’ is.

I acknowledge the risk that this may be viewed as
individualistic. Rather, however, I am seeking to be
explicit about my ‘standpoint’ and where this is
located within the spectrum of epistemological
positions (Barr 1999:79), not denying but affirming my
understanding that knowledge is ‘socially situated’ and
that there is a capacity in ‘knowledge from below’ to
be transformative not only of our understanding but of
our world. (Barr 1999:79) I distinguish such a
standpoint from the dogmatic protectionism that
Hammersley and Gomm (1997) regard as 'ontological

gerrymandering’.

I seek to be explicit about the extent to which my own

professional and indeed life experience cannot be other

than a contribution that informs and has informed the
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course of the research activity and been indeed a

source of ‘data’.

Like much ‘educational’ research, it is undertaken by a
practitioner who is therefore both motivated by some
sense not merely of enquiry but also of belief that
things could be different and concerned therefore not
merely to add, however imperceptibly, to the sum of
knowledge in the field, but to inform and indeed change

practice.

In writing as ‘I’, I acknowledge that that ‘I’ is not,
has not been and will not be static and indeed that

there are different ‘I’s operating concurrently.

I am aware of some of the risks that are inherent in
this approach. Any autobiographical element is open to

criticism that:

There can be a narcissistic aspect to such an activity.
This is a criticism which resonates with the Scot who
rarely remains untouched by the Scots’ prohibition of
anything that would suggest that one should draw

attention to oneself.

It can be a claim that there i1s a particular legitimacy
to personal experience that makes it “the trump card of
authenticity’. (Barr 1999:4) Neither the search for
identity nor the stories that emerge from that search,
can be imagined to be peculiarly protected from the
risks of subjectivity and partiality. As Nussbaum
suggests, none is ‘perfect in self knowledge and a
perceptive outsider may sometimes see what a person

immersed in an experience fails to see’. (Nussbaum
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1997:111) Yet, the insider view of the experiences is
not without its wvalue (indeed Nussbaum acknowledges
that it is often the best ‘starting point’) and the
impact of the experience, however subjectively, is

inevitably a factor in shaping thought and action.

It may afford a spurious defence against the suggestion
of bias and gives an appearance of the study being
“unsullied’. Transparency 1s an important aspect of
research reporting. Nonetheless, efforts towards
transparency are not guaranteed and may even be a
camouflage for other aspects of one’s subjectivity not

identified and made explicit.

An account that i1s largely the product of iIntrospection
can be thought to be over-individualistic. As we
shall see, Grundtvig’s affirmation of the importance of
life-enlightenment in education resisted the kind of
self-exploration that is over-introspective and focused
exclusively on the personal. As the national (the
folk) was to be viewed only in relation to the
universal (the human), so the self was to be seen in
relation to the community. The self then is the self
in context, livoplysning is related to Ffolkeoplysning.
The personal stands constantly in relation to the
communal and the communal does not deny but endeavours

to enrich the personal.

Barr 1999:81 takes the view in reflecting on one of her
own studies that ‘I believed that nothing would be
served by preceding my account with a litany of
political and value commitments’. I hope that there are

grounds in what follows for suggesting that an
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explanation of the biographical and an acknowledgement

of my values is at least honest.

This is, however, not an autobiography and this
dimension must remain within strict confines of space.
My reading of biographical material on Grundtvig makes
me conscious nonetheless of the ‘turning points’ in his
life, these moments of discovery, often not through his
scholarship but through life experiences. I can do
little more here than offer some ‘turning points’ of my
own, not all of which were apparent as such to me or to
others at the time, but have come to have significance,

though not necessarily in a very precise way.

Language and power: I am a toddler, staying for a short
while in hospital in Glasgow. I had been put into a
hospital room with another child, not for medical
reasons, but so that I could impart my more polite
Scottish suburban speech to my room-mate who was Jjudged
to be ‘lacking’ in this department. I have only the
evidence of my parents that the experiment was, in
terms of its intended outcome, an abject failure and it
was I who acquired a new vocabulary and ‘accent’. Even
as a small child, I became aware that my primary school
(and, as I remember, my home) in banning ‘aye’ and
insisting on ‘yes’ was ‘up to something’. ‘The way it
had to be said/ Was as if you were posh, grown-up,
male, English and dead.’ ¥’ (from Kids poem /Balirnsang

in Lochhead 2003) The words that really expressed what

% An experience echoed in Jennie Erdal’s Ghosting: ‘If you spoke

in the way it felt natural to speak, the way you heard spoken all
around you, you were marked in the eyes of the world beyond. It
was daylight snobbery, but that's the way it was. My mother was
fiercely aspiring, and my father, perhaps in the interests of
peace, went along with her. English was the thing; hence the
elocution lessons and all that pitiful vowel management.’ (Erdal
2004)
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you were thinking and feeling, what Grundtvig delighted
in as ‘the mother tongue’, were frowned upon and

suppressed.

Scottishness: T have always been conscious of being
‘Scottish’, though probably for most of my life in an
imprecise and changing way. In the more (but still not
really) ethnically homogeneous years of my early
lifetime, I suspect that I still had notions of my
nation being an ethnically distinct one. As a musical
child, I was drawn into Scottish culture, particularly
its poetry and song (though not without a significant
element of populist cultural tartanry). At school, I
was conscious of learning Chaucer rather than Burns,
the English civil war rather than any period of Scots
history, Dickens rather than Scott.. Even then, I was
conscious of the extent to which (though I could not
then think it deliberate) education can support the
cultural invisibility of a nation even within the

nation itself.

Fresh perspectives: Encountering feminist perspectives
and critiques at theological college®’, I came to re-
examine some of my fundamental assumptions about
theology, about scholarship and about life. I belong
to a relatively liberal Christian denomination and
indeed one that as ‘early’ as 1928 ordained a woman to
ministry*' but my reading of Rosemary Radford Reuther®?

and Mary Daly? and my conversations with a feminist

‘% Not, sadly, through the teaching programme, but in informal
discussion and in personal reading
‘! the Revd Vera Finlay (later Vera Kenmure)

42 5ee Reuther (1983)
43

particularly Daly (1990, 1992). I owe to Daly some understanding of
the depth of feminist critique of male hegemony in its different forms.
It was challenging. I found more difficult to accept in her writings a

tendency, in the understandable causes of women’s solidarity and of
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fellow student extended my sensitivity to the silence
in the sacred texts concerning women’s and others’
stories and the extent to which the presence of some,
and the questions of some, were marginalised,

undermined, suppressed and ignored.

Meeting Grundtvig: As a community education worker, I
became involved in a project?® with Danish partners, on
counselling the long-term unemployed. I encountered
in Danish society, as it seemed to me, a community that
was (relatively) confident in itself, had a high degree
of social cohesion and care for the marginalised in
society, was respectful of the individual but set this
within a communal context and had a more consistent
expectation of adult education as learning for life in
community. I write here that I ‘met’ Grundtvig,
though literally of course this is untrue, but I found
myself encountering a ‘living word’ in the life of a
community; this was complemented by going on to read
books about Grundtvig and then some of the writings of
Grundtvig. Of course, my reading of what he wrote
(often in translation or even paraphrase) is influenced
by what I had seen of how Grundtvig’s thinking was
taken up (and sometimes departed from). His positive
‘folk’” affirmation, his commitment to the living word
in the mother tongue, his encouragement of dialogue and
interaction, the encouragement of each and all in
community to seek enlightenment spoke to me as an

educator.

recognizing deeper connections across difference, to homogenize women and
their experience and not to recognise other strands of oppression.

“* managed by the European Foundation for the Improvement of
Living and Working conditions for the European Community
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Philosophical inquiry: Working collaboratively with a
colleague from Glasgow University, I became interested
in the use of philosophical inquiry with children at
later primary school stage. I was struck by the
extent to which young children were able to engage in
discussion with one another around moral questions, in
recognising strengths and weaknesses in argumentation
and in extending stories imaginatively into fresh
realms of possibilities. At the same time, I felt
that the agenda of much adult basic education was being
shifted into functionalist literacy and other skills,
into life ‘skills’ rather than life issues and life
enlightenment. As a Christian minister, I became more
conscious that lay theological education in my
experience was ‘fact’-oriented, paid less heed than it
ought to the experience of people, answered its own
questions rather than the actual enquiring of seekers
and not infrequently was focused on finding expert
‘truth’ rather than personal or shared meaning.

Education was less and less ‘socratic’.

Storytelling: I had always enjoyed storytelling and
hearing stories, but they had been a form of
recreation. Indeed, my academic and professional life
was suspicious of, even disdainful towards, the
‘anecdotal’. The turning point came at a conference®’
where I had been asked to deliver a paper on
conversations for unity that I had convened. I made
several attempts at writing a paper of ecclesiological,
missiological, theological and ecumenical analysis. I
had no doubt that the drafts contained truths about

what we had done, but my explanations from these

%> organized by one of the ecumenical instruments in the UK on the

theme of ‘ecumenical methodology’.
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‘learned’ perspectives did not go to the heart of the
process in which as human beings we had engaged. There
was also untruth, in that the analysis reflected well
the official documentation of the process but it told
little of the human dynamic in what had gone on.
Indeed, it seemed rather to draw a veil over the
untidy, muddled, darker aspects. Michael Mann’s
assertion regarding societies being ‘much messier than

our theories of them’ resonated. (Mann 1986:4)
FEach of these experiences brought some ‘epiphany’, some

realisation, some breakthrough. Their influence

underpins and suffuses this study.
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Chapter Three
“WE MEET GRUNDTVIG AT THE BORDER?”4

Like perhaps many Danish sayings, there is something
enigmatic (at least to the outsider) about the saying
of this chapter title. We have relatively little
chance to encounter Grundtvig outside of his country,
Denmark. Though there has been some flourishing in
recently of books in English about Grundtvig and his
life and work, and these?’ are to be most warmly
welcomed, there are aspects of his thinking and very
much of his original text that are hidden from the non-
Danish speaker. There are a few anthologies of

8 Other works of a more applied

Grundtvig’s thinking.
character have assisted in the dissemination of
information about him. In some non-Danish settings,
there has been reception of Grundtvig’s ideas or of
adult education developments and these have been
reported®’. Compared with many other thinkers of his
magnitude and significance, Grundtvig is somewhat

hidden still within the confines of his own native

country.

“6 The title of this section comes from a common saying concerning

Grundtvig: ‘Danes have a saying that.. Grundtvig is met at the
Danish border. When foreigners come into Denmark, they meet
Grundtvig.’ (Warren 1998:147)

%7 The reader is referred particularly to the more recent
publications: Allchin et al (1993), AM Allchin (1997), Allchin et
al (2000), Borish (1991), Thaning (1972),Thodberg and Thyssen

(1983). I understand, at the time of writing, that I work by SAJ
Bradley is in preparation.

48 Broadbridge and Jensen (trans) (1984),and Johannes Knudsen (ed)
(1976)

“° This aspect is considered in the chapter 10 Efterklang in which
the focus is on issues of reception and resonance.
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There is another sense in which the saying is true.
There is something quintessentially Danish®’ about
Grundtvig:°' his love of the Danish mother tongue and
its proverbs and sayings; his concern for its folk life
and for all that was Danish; and his speaking, writing
and acting in the context of Denmark’s experiences of
that time; his enduring influence on Danish society,
through the development of folk high schools, through
the hymnal and through the pervasiveness of aspects of

his values and modes of thought.

I offer here only the briefest outlines of key features
of Grundtvig’s life in the form of a biographical

timeline®® (Table 2).

°0 This view of course gives rise to the suggestion that there is

an inherent un-exportability in Grundtvig. This issue I address
in chapter 10.

°1 We might of course with equal truth suggest that there is
something quintessentially Grundtvigian about Denmark.

°2 See footnote 47 for works to which reference can be made for
additional biographical information. More detailed aspects of his
life and work will be considered through the thesis.
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Table 2 Grundtvig: a biographical timeline

Year (s) Events in his life Wider events
1783 Nikolai Frederik Severin
Grundtvig born 8 September
in Udby, Sjzlland
1789 The French
revolution
1800 Student Aarhus Cathedral
school
1801 The Battle of
Copenhagen
1801-3 Attended lectures by his
cousin, Steffens
1803 Graduated in divinity from
Copenhagen University and
returned home to Udby
1805-7 Tutor at Egelykke on 1807 The
Langeland, where he falls in | bombardment of
love with Constance Leth Copenhagen
1810 Probationary sermon
Spiritual crisis and returns
to Udby
1811 Helps his father, acting as
his curate at Udby
1813 On his father’s death, tries | The defeat of
to become parish priest at Napoleon in Russia
Udby but is unsuccessful.
Returns to Copenhagen
1814 Norway surrendered
to Sweden
1818 Marries Elisabeth Blicher
1821-22 Priest at Prasty
1822-26 Priest at Our Saviour’s

Church, Copenhagen
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1824 Grs ‘matchless discovery’ of
the Creed as the Word from
God’s own mouth
1826- Placed under censorship
1829, Journeys to England (and
1830, Scotland in 1843)
1831,
1843
1839 Commences as priest at
Vartov hospital
1844 Period of deep depression First folk high
school, Rgdding,
Jutland
1848 Revolutions in
Europe
1849 New Danish
constitution
promulgated
1849-58 Serves in the Constituent
Assembly, then the lower and
later upper houses of
Parliament
1851 Marries Marie Toft only 9
months after Lise’s death
1858 Marries Asta Reedz
1861 Appointed titular bishop
1864 Surrender of
Slesvig-Holstein
1867 Period of manic depression
1872 Dies 2 September

As the study is concerned with Grundtvig’s ideas and

their potential in the contemporary situation, I

propose briefly to consider him in context. In terms

of the history of ideas,

a connection with Romanticism
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is discernible and it is to that ‘movement’ that I want

to turn very briefly.

ROMANTICISM

Frye (1963) warns us of the dangers of attempting to
summarise and to define for ‘whenever anyone embarks on
a generalisation of the subject of romanticism..someone
will always be found who will produce countervailing

evidence’. (Berlin 2000a)

Our efforts may be further impeded by the imprecise and
sometimes contradictory or paradoxical elements of what

is described as ‘romanticist’.

It can appear almost sentimental and of no assistance
in scholarship : ‘..it is the familiar, the sense of
one’s unique tradition, joy in the smiling aspect of
everyday nature, and the accustomed sights and sounds
of contented, simple, rural folk - the sane and happy
wisdom of rosy-cheeked sons of the soil. It is the
ancient, the historic, it is Gothic cathedrals, the
mists of antiquity, ancient roots and the old order
with its unanalysable qualities, its profound but
inexpressible loyalties, the impalpable, the
imponderable.’ (Berlin 2000a:17)

Quiller-Couch (1918) has suggested that ‘the whole
pother [..] amounts to nothing more than need trouble a
healthy man’. If we are to engage in any meaningful
discussion, however, it is necessary to set out at
least some of the recognisable key dimensions, even if

some romanticist writers sound contrary tones.
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In this section, the focus is primarily on the work of
Herder53, though he might best be thought to be a pre-

Romanticist.
HERDER

The “Folk’

The heart of Herder’s thinking can be found in his
particular consideration of the phenomenon of the folk
song.

If a folk song speaks to you, they said, it
is because the people that made it were
Germans like yourself, and they spoke to
you, who belong with them in the same
society; and because they were Germans they
used particular nuances, they used
particular successions of sounds, they used
particular words which, being in some way
connected, and swimming on the great tide
of words and symbols and experience upon
which all Germans swim, have something
peculiar to say to certain persons which
they cannot say to certain other persons.
The Portuguese cannot understand the
inwardness of a German song as a German
can, and a German cannot understand the
inwardness of a Portuguese song, and the
very fact that there is such a thing as
inwardness at all in these songs is an

% This is not to argue that Herder was necessarily first in the

assertion of some of these ideas, but perhaps we find them more
fully and comprehensively set out in his writings. Berlin
acknowledges that the concept of each person having roots within a
people is clearly anticipated in Vico’s New Science, though he
doubts 1f Herder was himself aware of Vico’s work (Berlin 2000b:

60) . Montesquieu (1758/1995) had asserted that the people of one
place, brought up in the conditions of that place, might not want
the same as the people of another place, brought up there. Here

was an undermining of the assumption that propositions affirmed in
one culture might not be thought to be true in another and that
values or beliefs or ideals or cultural practices or lifestyles
might be suited to one people and not to another. Rousseau too
resisted the cosmopolitan assumptions of the time when he wrote to
the Poles, advising them to resist Russian attempts to force on
them assimilation and to hold on to their national customs and
characteristics. (Korsgaard 2006; see also Putternman 2001)
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argument for supposing that these are not
simply objects like objects in nature,
which do not speak; they are artefacts,
that is to say, something which a man has
made for the purpose of communicating with
another man.

(quoted in Berlin 2000a :59-60)

The argument is in present terms somewhat overstated,
rather antiquated and potentially exclusivist, though
it may be right to hear the comment of Conversi on
Herder that his ‘view is more a hymn to human

creativity than cold reason’. (Conversi 2001:37)

The folk song - or indeed anything that had such folk
characteristics, which was of the people - owed its
special nature to being of the people’s shared
experiences, their language, their imagery, their way
of being. The serious weakness in his reasoning is
his failure to take adequate account of the
heterogeneity of a folk and of their experience of the
cultural forms. It does not follow necessarily that
all members of a particular ‘national’ or ‘cultural’
community do in fact find that the cultural products
of their fellows speak to them in a special way. They
may be deaf to its appeal or even antagonistic. Their
cultural preferences may in some respects lie
elsewhere. Nonetheless, it has to be an assumption of
cultural nationalism that ‘access to one’s culture is
something that people can be expected to want’.

(Kymlicka 1995:86)

This view however stood against the notion that anyone
could apprehend the qualities of the song by the
implementation of rational methods of study. It

undermined the phenomenological approach that made the
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folk song something to be examined scientifically
rather than apprehended intuitively and internally
rather than objectively. For Herder, every culture had
its own centre of gravity or schwerpunkt. Each
culture would have its own experiences, insights,
emphases, values, modes of expression, desires, through
which it would see and express what was true to its

heart. (Herder 1877-1913:Vol5:509)

To judge another culture and its forms of cultural
expression, particularly without endeavouring to enter
into the experience of that time and place is therefore
an in appropriate activity. One could arrive at a
meaningful judgement only through viewing it as it was
viewed by the people, valuing it as they wvalued it, in
their context and through the lights of their
tradition. It is necessary for understanding to
‘enter the time, the place, the entire history’ of a
people by a process of feeling oneself into (sich
hineinfiihlen) everything (Herder 1877-1913:V0l5:502-3)
He was ‘one of those not very many thinkers in the
world who really do absolutely adore things for being
what they are, and do not condemn them for not being
something else. For Herder, everything is
delightful..If there is anything which Herder dislikes
it is the elimination of one culture by another.’

(Berlin 2000a:064)

Though cultural expressions might bear considerable
similarities across peoples and places, for Herder, it
was not the uniformity that was of interest (though he
was not unaware of commonalities), but rather the
exceptions, the differences. He warned against the

tendency of rationalist methods to fit heterogeneous
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experience into homogeneous units in order to be able
the more readily to label them and to fit them into
theoretical frameworks that could be predicted and
controlled. ‘Attempts to bring manifestations so
complex as and so various under general law, whether by
philosophers seeking knowledge, or by statesmen seeking
to organise and govern, seemed to Herder no better than
a search for the lowest common denominator — for what
may be the least characteristic and important in the
lives of men - and, therefore, to make for shallowness
in theory and a tendency to impose a crippling
uniformity in practice.’ (Berlin 2000b:200) Indeed,
we may see in Herder a tendency apparent in much
Romanticism of an exaltation of the minority over the
majority, the peculiar over the general.

Against a tide of universalism, Herder affirmed
pluralism. It had to be recognised that the values of
different cultures are multiple and, more than that,
that different ideals could be equally valid though
they are mutually incompatible. This conclusion was
of course both permitting of variety and destructive of
the Enlightenment notions of the ideal man or of ideal
society. ‘Not a man, not a country, not a people, not
a national history, not a State, is like another.

Hence the True, the Beautiful, the Good in them are not

similar either.’ (Herder 1877-1913:Vol4d:472)

This respect for the culture of a people had to be
reciprocal, however. Herder did not have much
sympathy for political nationalism - ‘What is a nation?
A great wild garden full of bad plants and good.’
(Herder 1877-1913:Voll7:211) Nor did he affirm the
superiority of any particular culture over others.

Herder is ‘repelled by the claims of contemporary
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Celtomaniacs or Teutomaniacs who rhapsodised over the

ancient Gaels or Northmen.
beginnings because they are part of,
his own civilisation,

ranks higher than that of others on some cosmic scale.

(Berlin 2000b:2006) He would have regarded the

He celebrates German
and illuminate,

not because German civilisation

rabid

nationalism of Fichte and others as a distortion,

though they traced the logic of their beliefs in

national freedom and the right or duty to wage war in

the cause of national freedom back to him.

Differences then do not need to entail conflict where

there is respect for the distinctive in others.

Indeed, Herder is conscious of the hostile nature of

what now we might call cultural imperialism.

In his

periodical Adrastea (1802), he has a dialogue between

an Asian and a Christian:

The Asian: '‘Tell me, have you still not
lost the habit of trying to convert to your
faith peoples whose property you steal,
whom you rob, enslave, murder, deprive of
their land and their State, to whom your
customs seem revolting? Supposing that
one of them came to your country, and with
an insolent air pronounced absurd all that
is most sacred to you - your laws, your
religion, your wisdom, your institutions,
and so on, what would you do to such a
man?’ ‘Oh, but that is quite a different
matter’ replied the European, ‘we have
power, ships, money, cannon, culture’’

(Herder 1877-1913:V01l23:498)

At the heart of his thinking lies a populism.

These

shared cultural norms and forms become possible and

necessary because there is a shared value of and

commitment to belonging to the group.

tendency in Herder, like Rousseau, to identify

people’

There is a

‘the

with the poor, the peasantry, the common folk,
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the rural. The people (Volk) was, however, to be
distinguished from the rabble (Pobel auf den Gassen).
(Herder 1877-1913:V01l25:325)

Herder believed that a human being was made a human
being by other human beings, by education, by language.
Language, traditions, customs, outlook, were a creation
of other people with whom one formed an organic unity.
So, gradually, he moved from the notion of the
individual as an empirical human being in space to the
notion of the individual as something larger, say a
nation, say a class, say a sect. The key idea for him
here was of Bildung, a drawing of the individual into a
community, a people with a national character, a
character that was not simply inherited but learned.

(Korsgaard 1997)

Being of a nation was not a passive state but an active
experience. As Anthony Smith says of nationalists more
generally:

Regeneration involves a summons to the
people, mobilizing the members of the
community, tapping their collective
emotions, inspiring them with moral
fervour, activating their energies for
national goals, so as to reform and renew
the community. Here the nationalist-
archaeologist is revealed as a missionary
romantic, drawing political conclusions
from the cultural work of rediscovery and
reinterpretation: ‘if this is how we were,
and this is how we must understand things,
then this is what we now must do’.

(Smith 1999:178)

That the Danish people were a folk, that they were

distinguishable from others by reason of language and
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culture®® and that they formed a community of mutual
commitment were key ideas in Grundtvig’s developing

thinking.

The mother tongue

In the affirmation of cultural identity perhaps no
issue is more clearly a focus than that of language.
The language of a people is often acknowledged as a key
component in its identity and the practice of that
language asserted as a mark of belonging to a people.
‘Has a nation..anything more precious that the language
of its fathers? In it dwells its entire world of
tradition, history, religion, principles of existence;
its whole heart and soul.’ (Herder 1877-

1913:Vo0118:58) >°

It is, according to Herder, through language that our
thoughts and ideas are formed and expressed. ‘If
language is the organ of our soul-forces, the medium of
our innermost education, then we cannot be educated
otherwise than in the language of our people and our

country; a so-called French education in Germany must

°% They are prioritised over legal sovereignty which could change

by fortunes of war and diplomacy.

°° ‘The defence of the German language had been vigorously taken
up by Martin Opitz in the early years of the seventeenth century,
and had since then formed part of the conscious programme of
theologians, men of letters, and philosophers. Mencke, Horneck,
Moscherosch, Logau and Gryphius are names that may not mean a
great deal to English readers today; but in the two centuries that
followed the Reformation they fought with stubbornness and success
under Luther’s banner against Latin and French; and more famous
men, Pufendorf and Leibniz, Thomasius and Wolff, Hamann and
Lessing, were also engaged in this campaign that had begun long
before. Once again, Herder began with something that had by
that time become established as a traditional German attitude.’
(Berlin 2000b: 174)
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by necessity deform and misguide German minds.’

(quoted in Kohn (1994))

As I consider further in chapter 9, the mother tongue
came to be, for Grundtvig, a key concept and way of
life as contributing to identity and shaping forms of

thought.

TO WHAT EXTENT WAS GRUNDTVIG A ROMANTIC?

Any conclusion concerning Grundtvig is complicated by
the extent to which, in his long life, he underwent a

series of changes in thinking.

Two points in his life were instrumental in introducing
a romanticism into his thinking. The first was a
series of lectures that his cousin, Steffens, a
philosopher, had delivered in Copenhagen in 1802-3.°°
The time would come for the memories to be awakened.
Secondly, his falling in love with the mother of his
pupils on Langeland led him to recognise the dimension
of the feeling in human living - and in particular in

his own.>’

Several of Grundtvig’s principal ideas are related to

those of the romantics, though their origin and path

°6 v (Grundtvig) had listened doggedly to, and taken random

detailed notes from, the philosophical lectures and subsequent
talks on Goethe that his cousin [..] had given. But he had
completely failed to understand the basic premises and had been
content to note down the most paradoxical phrases so that he could
use them [..] in order to excel in witty conversation..” (Lundgreen-
Nielsen (1983:20)

°7 VHe was in love for the first time, and forced to recognise
that he was a deeply feeling human being. His passionate nature
could no longer be suppressed. He went through a typical
romantic awakening. He began to read furiously, Schiller,
Fichte, Goethe, Shakespeare. The content of Steffens’ lectures
came back to him.’ (Allchin 1997:31)
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are sometimes difficult to trace: a love of the natural
landscape as a spiritual as well as a physical thing,

an attachment to the nation not so much as a political
entity than as a community bound together in spirit, a
revival of the old Norse myths®®, his identification of
himself as the exceptional human being who linked the

past and the present and the future and his particular

regard for the place of the ordinary people.

In other respects, he differed from Romanticist
thought®®. He too had a strong individualist focus,
but he held it firmly within a more communitarian
framework. He celebrates nature but he never embraces
pantheistic theology. He sees human life less as tragic
than as a glorious reality and potentiality. He takes
seriously the question of sin, but salvation is of
Christ, not by self-redemption. He has a stronger
sense of good and evil, regarding them as fundamental

contradictions in human life.

His long life and dynamic mode of thinking led him to

embrace romanticism in his early years (up to 1810) and
then for two decades to oppose it strongly and finally
to recognise its spiritual power and qualities (without
necessarily drawing particularly from specific thinkers

or theories).

°® Even when Grundtvig looked back on his early mythology-focused
period with some regret for its ‘heathenism’, ‘the old god were
never really expelled from his life, they were subdued to a
praeparatio evangelica rather.’Allen (1949:39) It was, for him, a
source of Danish Christianity’s strength that it was, at least in
some measure, rooted in and continuous with its spiritual past.

*® See for example Imod den lille Anklager 1815 and Kort Begreb
af Verdens Kregnike i Sammenhang 1812
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It is Lundgreen-Nielsen’s conclusion that in a great
many ways Grundtvig came close to romanticism in the
first two decades of his writing career, but he never
became a proper romantic. (Lundgreen-Nielsen 1983:33)
‘Perhaps Grundtvig’s literary philosophy should be

called a christened romanticism.’ (ibid 1983:42)
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Chapter Four
“THE INTERPRETATION OF GRUNDTVIG”S IDEAS AND
PHILOSOPHY IS A TOUGH TASK?”*®°

It was with trepidation that I decided to pursue
doctoral research which had at its heart the life and
teachings of NFS Grundtvig. This reticence was not at
all concerned with the suitability of the subject or
its interest to me as an educator or researcher.
Indeed, having found inspiration in my ‘encounter’ with
Grundtvig, I was motivated by some measure of
missionary zeal to play my small part in sharing his
ideas and in exploring my own fields of interest

utilising some of his insights.

It was and remained apparent to me throughout my
studies, however, that there are very significant

difficulties associated with entering into this field.

GRUNDTVIG AND HIS THINKING

Changing ways of thinking

There are issues related to his longevity®'. It is
rather to be expected then that this long life reflects
different stages and that there is change across those
different periods of his life, not least in reaction to
the altering historical context around him and to his

own life experiences. It is not surprising that

® The section title is a quotation from the Translator’s Note in

Broadbridge and Jensen (1983)
®f Born 1783 died 1872
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someone of his extended life should change their mind
or at least come to questions from different
perspectives. It is certainly true that he moves in
his views, for example on the nature and role of the
Christian faith - there are periods in which he is a
Biblical Christian, then someone thirled to the divine
force of the myths of 0Old Norse heritage, and a
proclaimer of the idea of ‘human first’. His attitude
towards democracy similarly changes from a supporter of
absolute monarchy® to someone dedicated to equipping
ordinary folk for participation in the emerging
parliamentary forms of government. It has to be
acknowledged then that an idea or set of ideas may not
have consistently been the position of Grundtvig.

His thinking can be inconsistent even on the same topic
to the extent of occupying polar positions at different
times. (Pedersen 1998) Yet, paradoxically, there is

often a certain unity and cohesion to this thinking.

It is one of the exciting aspects of Grundtvig that
there is a dynamic to his thinking. The expression
that ‘he writes his way to clarity’ is reflected in the
manuscripts where drafts can be compared as well as in
a broader analysis of his corpus of writings. This
approach is fundamental to his mode of scholarship:
‘Quite frankly, I never have a result in my own mind at
the outset of my investigation, but permit them to
develop on their own as I discuss my ideas.

(Grundtvig’s Diary,9 September 1806) It is however

consistent with the basic thinking of Grundtvig that

ideas should develop out of an interaction with life

%2 albeit it partly on grounds of the safeguarding of ordinary

people from vested powerful interests in society.
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and be therefore ‘living words’ and therein lies one of

his strengths and his gifts.

This may contribute to, but is probably not a total
explanation for, a certain lack of cohesion in his
thinking. Bugge (1983) suggests that Grundtvig’s
educational thinking is not very systematic, not put
together in particular order, nor logically developed.
In similar vein, Nielsen (1951) argues that Grundtvig
is not a systematic theologian in his religious
writings. Lundgreen-Nielsen (1993) comments similarly
of his poetics. 1In part, one might attribute the
output to the role in which Grundtvig so firmly cast
himself, as an advocate of change, as a participant in
debate, as a preacher and as a polemicist®’. It is
not that Grundtvig is simply responding to situations,
but he is writing and writing for speaking, not in the
abstract but in his contemporary context and for
contemporary action. For the student of Grundtvig,
then, it is not easy to place his thoughts within a
coherent system. At the same time, however, it is
possible to discern an interconnectedness that
encourages the reader to recognise or to find potential
for a transferability of ideas from one context to

another. ®

There is no doubt that Grundtvig, though not divorced
from the major streams of thinking of his day, was

nonetheless a most individual thinker. The reasoning
processes however could consequently be very personal,

the connections he recognises very much his own, his

® not least in his own publication, Danskeren

For example, the term ‘vekselvirkning’ is utilised by Grundtvig

in a pedagogical sense of a lively interaction between student and
teacher and amongst students but it may refer also to dialogue in

social contexts and even to the cross-fertilisation of ideas.
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logic obtuse and the symbolism on which he draws®’

somewhat obscure.

The breadth of Grundtvig’s activities and influence

A further problem lies in the polymath qualities of
Grundtvig as a scholar and practitioner. There 1is
every justification for considering him to be a hymn
writer%, an Anglo-Saxon and 0ld Norse scholarm, an
educational thinker%, an essayist and debaterw, a
philologist and translator’’, a priest and preacher’!,
poet’?, politician’’, prophet and visionary'*,
propagandist and polemicist’®, theologian’®, historian’’

and more.

® in, perhaps primarily, his poetic works, such as his hymns and

sermons
°¢ He wrote around 1500 hymns and his contribution dominates the
Danish hymn book (Den danske salmebog 2003)

®7 for example, in Beowulf scholarship and in his extended works
on Nordens Mytologi (1808, 1832)

®® for his influence on the development of the Scandinavian folk
high schools and in shaping wider underpinning Danish pedagogical
principles and values. It would not be true to say however that he
was significantly an educator (though frequently engaged in
educative activities with others) or even an educationist

® The title Imod den lille Anklager (Against the little Accuser)
perhaps indicates something of the strength of his debating

° notably, for the translations of Beowulf, Saxo’s Chronicle of
Denmark and Snorri’s Chronicle of the Kings of Norway

"l He served for many years as chaplain to the charitable
institution Vartov and preached to, amongst others, members of the
royal family

"2 Christenhedens Syvstjerne 1854-55 is a didactic poetic
composition of more than 800 stanzas; Nyaars-Morgen 1824 (New
Year’s Morning) is amongst his best-known poems

3 serving in both houses of the Danish Parliament

and thus shaping Danish culture perhaps more than any other
Dane

75 His major propaganda was against the intrusion of German
culture into Danish 1life, not least in the context of the Slesvig
disputes

’® His thinking on the nature of the sacraments of baptism and
eucharist, his view of the nature and role of the creed, his
thinking around Human first and then Christian, and his
understanding of the relationship of faith and knowledge (together
with his sermons) surely justify the term ‘theologian’ even if he
was not the exponent of a systematic theology

"7 Haandbog i Verdens-Historie 1833-43
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It is, then, not only the volume of his work but the
range of it that is problematical in coming to terms
with Grundtvig’s thinking. ‘They are interwoven in
such a way that it is impossible not to fully
understand anything, if you do not consider the
totality.. this is virtually not feasible. All one can
obtain is - and remains for this reason - an

approximation. (Dam 1983:32)

It could be appealing to adopt Haarder’s observation
that ‘It is often either suggested or asserted that
Grundtvig was so many things.. and it is always a
temptation to take out a patent on him for one or two
of these many things or shrug one’s shoulders at him,
call him a unique muddle, and leave him in peace.’

(1983:73)

The challenges in meeting this immense figure are
considerable, not least for the demand that they
potentially place upon the person who seeks to study

his life and work.

It is virtually impossible to measure up to the breadth
of Grundtvig’s scholarship and engagement with
society’®. One solution to this problem is of course
for the focus to be narrowed. So, the scholar in
Anglo-Saxon or 0Old Norse concentrates on that element
in Grundtvig’s corpus which is concerned with that

aspect of study. That scholar is able then to bring to

% It can be asserted that Grundtvig’s work across many fields is

positively even if critically evaluated by his peers. It would
appear also to be his self-evaluation: ‘Even viewed from abroad, I
belong to the renowned writers of Denmark, and whether this
opinion is justified or not I leave to posterity to judge without
any worries that they can ever ignore me in the literary history
of Denmark.’ (Private letter from Grundtvig to a fellow clergyman,
1825; quoted in Lundgreen-Nielsen 1993:87)
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bear the knowledge, skills and experience of someone
who shares that specialist area. That is right and
necessary if Grundtvig’s thinking is to be evaluated
rigorously and disseminated within a specialist

community.

There are potential dangers and losses in this
specialisation in the study of Grundtvig. It makes it
less easy for there to be an exchange (a vekselvirkning
in Grundtvigian terms) across disciplines.’® There is
a natural tendency for scholars to remain within their
own professional context, not to risk going beyond the
scope of their recognised specialist competence, not to
move beyond the perspectives of their discipline and
instead to focus on those questions which interest them
intellectually. More often, it falls to the editor or
writer of the introduction of the book to endeavour to
bring together different perspectives and to discuss
them in a more dialogical way. It is important that we
do not lose sight of a more holistic view of
Grundtvig’s thinking. As Allchin comments, ‘.. although
his life and work was significantly many-sided, it has
a strong inner consistency, and for its full
significance to be seen needs to be taken as a whole’.

(1993:4)

At a personal level, while I had begun my interest in
the life and work of Grundtvig through an encounter
with his impact in the sphere of adult education, I had
soon found myself engaged with other aspects: singing

and teaching others some of his hymns and delighting in

7 This is not however to suggest that there is no interaction.

The recent publications in English on Grundtvig have drawn widely
in their scope, so for example the Acknowledgements section in
Allchin et al (eds) (1993) notes: ‘The publication of this book
results from an interdisciplinary dialogue..’
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his poetic imagery and reflecting on the challenges of
his understanding of a ‘folk’ for a Scottish nation
entering into a new phase of defining and expressing
itself. It did not feel at all right to withdraw into
a compartmentalisation of my experience of Grundtvig,
into those aspects which were ‘relevant’ to my
specialist area and those which were therefore to be

consigned to being outside of the focus.

It seemed to me that central to my research was the
notion that the educational development with which I
was concerned could be enriched not by Grundtvig’s
pedagogical thinking alone, but by a significantly

broader range of his ideas.

Indeed, this corresponded with my understanding and, I
suspect, the reality of the education sphere: that it
is a crossroads territory. It is a key meeting place
of concerns about and intentions for the creation of
identity and meaning, purpose and participation; it is
about life. Education is never divorced from the
contests of public life. What Grundtvig may have to
say to us about community and culture, about memory and
meaning, speaks to us of the context in which we
function as educators, the ends that we serve, the
content of the education and the process through which

it is taken forward.

This broader view of my task has drawn me into areas
with which I have hitherto been less than familiar -
theoretical perspectives on nation and on narrative®®

and on the nature of knowing. I have sometimes found

8 though I have avoided the more extreme postmodernist forms of
theoretical discussion
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these to be intellectually challenging. I believe
that where I have resisted the deeper and more complex
territories of these subjects I have done so, not
through intellectual cowardice, but because that path
would not have significantly or usefully enhanced the
research, not taken forward my commitment to explore
how we might shape adult lay theological education from

a folkelig perspective.

After these years of reading, and reading about,
Grundtvig and of taking his thinking into my other
reading and thinking, I believe that I am not (in the

formal sense) a ‘Grundtvig scholar’?®.

This is not, in
the same sense, a ‘Grundtvig study’, though it
certainly is one that seeks to learn about and from
him. He lies at its beginning and at its heart. Paul
Borum, the Danish poet, once commented that

Grundtvig is enormous and formidable and
mysterious and remote, and seems to be
reserved as it were to two strange races
called ‘Grundtvigians’ and ‘Grundtvig-
scholars’. Even so there is of course a
Grundtvig for the people®..

(Zgllner 2000:8)

My motivation and my purpose is to address an audience
which is wider than the community of Grundtvig
scholarship, that is barely, if at all, familiar with
Grundtvig, to take to them my understanding of his
ideas and to initiate (through this thesis and what
may flow from it) a conversation with them around

those ideas as a stimulus to thinking.

8 I distinguish this from what I do believe about my work, which

is that I am taking a scholarly approach in my research.
¥ my emphasis
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The language issues

It is inevitable that any study based on Grundtvig has
to encounter challenges that come from the simple fact
that, largely, Grundtvig wrote and spoke in the Danish

language.

Indeed, his strong commitment to the mother tongue
(modersmdl) raises our awareness that there is a sense
in which we cannot encounter the thinking of Grundtvig
in its truest form®’ other than in the Danish language
itself. Of course, there may be equivalences, most of
the time, but by no means always. They are inevitably
approximations, sometimes perhaps misleading
approximations. They will often lack nuances of
meaning. They will sometimes be partial, reflecting
something of the meaning of the term or phrase but
silent as to other dimensions. Resonances will by no
means always be the same and sometimes will be absent.
The phrases - their cadences, their allusions, the
extent to which we have a sense of ownership of them -
will rarely be heard by the linguistic outsider as by
the listener in the mother tongue. Where words or
terms hold within themselves a constellation of
meanings, it is particularly difficult for another
language to reflect that spread of meaning. There are
words which, culturally contextual, seek to express
something that is only dimly reflected in another
culture. There are words and expressions which seem to
be equivalent but which are rooted in radically

different understandings. There are words which are

8 In writing ‘truest form’, I recognise that there is always a

level of approximation in our apprehension of the thinking of
another, even if we share language and have opportunity to
interrogate and have dialogue with the other person.
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less amenable to definition than to being experienced

in their lived-out form.®%

Even a limited knowledge of the original language and a
degree of skill in the use of a dictionary do not equip
the non-Danish hearer/reader for the task. There may
be some degree of exaggeration in Grundtvig’s own

assertion in Den Dansk Fiir-Klover (1836) that ‘the

best of Danish cannot be translated into any language,
not even into English, without losing at least half of
it’. What is lost may not always be meaning, but
Grundtvig 1s often a writer of ‘lively’ words and, as
Jasper (1993) comments, the ‘rather flat translations’

may lose something of the vitality of the original.

I acknowledge my own shortcomings in this regard. I
have some measure of reading competence in Danish,
matched with very poor speaking, listening and writing
skill.® Despite that modicum of reading ability, it
became necessary to have some reliance on translation

into English or indirect references. I recognise that

8 At the risk of falling into anecdotalism, I offer a personal

experience of this last difficulty. Danish has a word hygge and
so hyggelig. This is frequently translated as ‘cosy’ or
‘comfortable’ in English (as, for example, in Garde and Jones (ed)
1991) . I was in conversation in Scotland with a visiting party
of Danish scouts who had spent the day in Edinburgh. They
offered the opinion that Edinburgh was a hyggelig city. I
countered as a near-Glasgow native that it was my city that was
hyggelig. This was not a case of alternative readings of the
data, but rather different but equally legitimate uses of hygge.
They were referring to the historical qualities of the capital
city, its cultural significance as an expression of Scottish
heritage and identity; I was speaking of the welcoming warmth of
the people of my city. A word that can speak of Danishness, the
use of candlelight to create atmosphere, strength of hospitality,
old-fashionedness, physical comfort and much more is a word that
is problematical for those who would translate it.

8 In my mitigation, I would comment that in its oral form in
particular it is not an easy language with which to come to terms
and to achieve a good degree of facility. From reports of
Grundtvig’s visits to Britain, it would appear that he similarly
had difficulties with the English language.
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this was not ideal, but within the priorities of my
professional life, it was not realistic to expand my
competence in Danish to the level that I would have
desired.®® Of course, as the literature of Grundtvig-
related studies in English will confirm, I am by no

means in a minority in this regard.

This problem is a restricting one, not least because
only a relatively small (though perhaps relatively
significant) portion of Grundtvig’s work has been
translated into English.®’ Some works, which are
regarded as being core texts, are available in
translation within anthologies of Grundtvig’s writings.
Other translated writing quite often is fragmentary
rather than of complete texts, as occurs where the
passage or section is translated only as a quotation
within another author’s work. The problem is
exacerbated by the extent to which some authors,
particularly in earlier periods, did not feel it
necessary or appropriate to give a precise - or indeed
sometimes any — citation which would aid the reader in
attempting themselves or by accessing a competent
Danish reader to verify the passage. Given the volume
of Grundtvig writing, finding a passage without any
guiding citation and only an approximate sense of the
original Grundtvigian Danish words can be a virtually
impossible task. The researcher’s preference for
primary sources is not at all times a realistic option
and a certain reliance upon respected secondary sources

is necessary.

8 I have no pretentions to being a good learner of other

languages.

¥ It is true of course also that only a fraction of Grundtvig’s
writings have been published at all, never mind translated into
other languages.
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There is a similar difficulty in relation to works
about Grundtvig and his thinking. Most studies are
published only in Danish or other Scandinavian
languages and these may or may not be accompanied by an
English summary. Though one ought to appreciate the
willingness to provide such summaries, it is not
infrequently the case that they are more pointers to
what hides within the original Danish text than any
usable précis of the actual content. They consequently

tantalise rather than inform.

In utilising one’s limited reading skills in Danish,
one may encounter further issues. A familiarity with
modern Danish does not necessarily equip for the
sometimes archaic style and vocabulary of Grundtvig’s
original, for his uses of words do not always
correspond to contemporary modern usage. It is a
strength of Grundtvig’s writings that they are poetical
but this is not readily accessible to the less
competent reader. Further, Grundtvig is happy to coin

new words or to use old words with a fresh meaning.88

THE USE OF SECONDARY SOURCES

I have taken the view that my degree of reliance upon
translations of Grundtvig’s writings and indeed on
excerpts did not pose an unsurmountable obstacle to a

proper undertaking of my thesis.

Firstly, I am satisfied that the sources from which I
have taken translated passages are from reputable

anthologies translated and gathered by recognised

8 Folkelig 1is itself an example
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figures and held in the library of the Grundtvig

Academy in Copenhagen.

Similarly, I have only relied upon quotations in works
about Grundtvig where again I am satisfied that these
are in works by recognised scholars and where these
works have been received and cited within the community

of Grundtvig scholarship.

Wherever possible, I have sought, albeit with my

limited Danish language skill, to verify quotations.

In a very small number of cases, I have thought the
idea expressed in an unreferenced translated quotation
of Grundtvig’s writing has been of sufficient interest
and relevance to utilise it without having the
opportunity to locate it either in the original or in a

suitable anthology.

I believe that the issue is also rendered less
problematical by the nature of the research itself. As
I have indicated earlier in the Introduction to the
thesis, this is not ultimately a piece of specialist
research into Grundtvig’s thinking. I have rather used
Grundtvig’s work and its reception as a key resource
from which I have sought to explore a wider field of
scholarship with a view to proposing some ideas for
adult lay theological education in Scotland. It seems
to me then that such a study does not require the level
of close textual analysis of the ‘original’ sources

that a more narrowly ‘Grundtvig’ study would do.
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CHANGES IN CONTEXT

As I have suggested elsewhere, Grundtvig thought and
wrote and spoke in some relationship to the great
streams of intellectual and cultural life and to the

historic (and sometimes) personal events of his day.

There is no question but that he is of Denmark as well
as contributing significantly to what it means to be
Danish. The commonly used phrase of ‘meeting Grundtvig
at the border’ reflects something of this
particularity. There is then a question of the
transferability of Grundtvig’s thinking, its
exportability, across time and place, across history

and culture.
I discuss this issue in the context of reception and

resonance in the chapter 10 Efterklang and refer the

reader to that section of the thesis.
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Chapter 5
LITERATURE and TECHNICAL NOTES

LITERATURE
1 The following are major collections of primary
literature®’

Letters (Grundtvig/ udg. af George Christensen og
Stener Grundtvig 1924-26)

Poetical writings (Grundtvig/ udg. af Svend Grundtvig
1880-1930)

Selected works (Grundtvig/ udg. Georg Christensen og
Hal Koch 1935-36)

Selected writings (Grundtvig/ ved Holger Begtrup
1904-09)

Sermons (Grundtvig/ udg. af Christian Thodberg 1983-
86)

Song works (Grundtvig 1944-56)

2 I have made use of three anthologies of
translations of Grundtvig’s writings into English:
- Broadbridge and Jensen (ed) (1984)
- Knudsen (ed) (1976)
- Lawson (1991)

3 Where Grundtvig’s own writings are quoted or cited
in the text of the thesis, when I have used the

original Danish title, it is underlined and in

italics (as I have italicised all non-English
words and phrases). Occasionally, I have shown a
title in a generally used abbreviated form for
reasons of brevity’’. Where the reader wishes to
identify the work by a familiar English title,
this may be ascertained in the section on Primary

Sources in the Bibliography. Some titles are not

8 All are Danish language editions

As an example, I have translated and shortened Om
Videnskabelighed og dens Fremme, is@r med Hensyn til Fedrelandet

90

1807 to On Scholarship 1807
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amenable to concise translation into English and

have been left untranslated (eg Folkelighed 1848).

4 I wish to acknowledge that I have drawn generally
on the following works on Grundtvig:

Allchin (1997)

Allchin et al(eds) (1993)

Allchin et al (eds) (2000)

Borish (1991)

Thaning (1972)

Thodberg and Thyssen (eds) (1983).

THE DANISH ALPHABET

The present Danish alphabet includes three letters
which do not occur in the English alphabet. They are
the vowels E / @, @ / o and A / & and are placed in

that order at the end of the alphabet.

The letter A / & may still be, and often is, written as
a double ‘Aa’, so Arhus (the city) is also to be found
as Aarhus. In alphabetical lists, the RAa/aa form is

treated as an A/A&.

I have generally taken the spelling that has been used
in the original source from which I have drawn or, 1in

the case of names, the spelling that is adopted by the
person named. This may occasionally give rise to some

inconsistency.

A British computer alphabetical table sorter will
however generally treat & and a as forms of ‘a’ and o
as a form of ‘o’ and will insert entries with these
letters in alphabetical lists on that principle. I
have tried to correct this and to place words in the

Danish order.
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There is a slight complication in that a double Aa does
occur in names that are not of Scandinavian origin (eg
Aaron) . The reader who is unsure of which it is in
seeking a reference should check both possibilities in
alphabetical lists for a particular reference, but
given the nature of the thesis most will be found at

the end of the alphabetical sequence.

FOREIGN WORDS

Words in languages other than English (mainly Danish)
are printed in italics. I have generally quoted
passages in translation, but occasionally have offered
the Danish original, usually where there is some poetic
or other quality that I would wish to make available to

a Danish-reading reader.

GENDER

I have sought myself to use throughout inclusive
language. The occurrence of false-neutral use of terms
such as ‘man’ or ‘mankind’ and ‘he’ in quotations is, I
fear, frequent. I have not altered these, nor placed
(sic) in order to register my disapproval of the usage,
though such usage is now, quite properly, not

considered acceptable.

“GRUNDTVIGIAN~

The reader may be surprised to see that, generally, I
have used the word ‘grundtvigian’ without an initial
capital letter when referring to ideas that I believe
to be consistent with my understanding of Grundtvig’s
thought or are a valid progression from that thought.
I was conscious that some commentators refer to an
ideology which they term ‘Grundtvigism’ or

‘Grundtvigianism’ . I am aware too that there are
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‘parties’ within church and education who would style
themselves or be identified by others as

‘Grundtvigian’ . I am not however seeking to represent
a particular ideological position as being truly
‘Grundtvigian’, nor am I sufficiently convinced that
there is a discernible, single, coherent ideological
position to which a name can be attached unequivocally.
Moreover, I believe that my relationship to the
thinking of Grundtvig is somewhat looser than would
justify a capital G ‘Grundtvigian’ label for my
thinking. My relationship to the thinking of
Grundtvig 1s more dynamic. He is the primary
inspirational source for this study. In keeping with
scholarly standards, I seek to give a fair and accurate
account of his ideas. I take them often as a point of
entry into reflection. My criterion is whether or not
I develop a coherent argument rather than whether my
argument coheres fully with Grundtvig’s. Nonetheless, I
think it right to set out where I believe that the idea
owes significantly to Grundtvig and so, to signal this,
I have, when expressing my own judgement that an
argument is a legitimate extension of Grundtvig’s
thinking or is within a broadly grundtvigian ethos,

used a small initial ‘g’.
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PART TWO

A DANISH FOUR-LEAFED CLOVER

FOUR CONCEPTS EXPLORED

70



Chapter 6
OPLYSNING
Enlightenment and Education

INTRODUCTION

Purpose

As the thesis as a whole is concerned with ‘education’,
there are elements of Grundtvig’s educational thinking
dealt with more thoroughly in other chapters and to
which I therefore make only relatively brief reference

here.

In working with the Danish language and particularly
with Grundtvig’s use of it, one becomes conscious of
the extent to which words enjoy multiple meanings that
are capable both of confusing us and of broadening and
deepening our understanding. Such a word is
oplysning. In ordinary dictionary terms, it can be
the equivalent of ‘education’ or even simply
‘information’. In Grundtvig’s usage, however, it often
has another meaning of ‘enlightenment’, as in
livoplysning (the enlightenment of life’’) and
folkeoplysning (‘popular’, national, community or folk
enlightenment?) . I propose also to consider it in
the pedagogical sense, concerning those educational
processes which foster enlightenment. Those two
aspects, enlightenment and educational processes, form

the twin pillars of this chapter.

°l Garde and Jones (1991)

°2 It is with some reluctance that I add in parentheses such
English ‘equivalences’ for they are at best inexact and have
significant potential to mislead.
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Background

Grundtvig is thought of first for his contribution to
education, as a result of the founding of folk high
schools and other educational institutions.’® Though he
is rightly to be thought their inspiration, he himself
neither founded any nor was responsibility for their
establishment, management or for teaching on their
staffs?. Indeed, his ‘professional’ responsibilities
within an educational context were relatively sparse.°’
He was a powerful preacher (if we make see a teaching
aspect in that activity) and public speaker and
lecturer, so he had a feel for a listening and learning
audience. He is not so much an educational
philosopher as a thinker whose wide range of reflection
brings him to thoughts about education (Bugge 1965) and
so his educational thinking is not properly divorced
from other dimensions of his work. (Kildegaard 2000)

He does engage in some strategic thinking (eg in
relation to the establishment of a school at Sorg) but
is not so much one who constructs a coherent ‘system’.
Rather, his focus is on addressing practical concerns
and on proposing practical measures. Indeed, it has
been suggested that his concern was not purely
educational and his views on education and pedagogy
were to a degree spin-offs from his thoughts about the

nation and the people. (Korsgaard 2000:240)

> It is important to recognise that Grundtvig himself was not
responsible for the establishment of folk high schools and their
relationship to Grundtvigian pedagogical ideas is somewhat
variable.
° The comparison is for example with the roles of Christen Kold
(Ryslinge folk high school) and Christian Flgr (Redding

folk high school)
% He was teacher in a ‘grammar’ school for three years, acted as
personal tutor to children on Langeland and had some
responsibilities as a school board supervisor in Udby and
Copenhagen.
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Grundtvig’s contexts

I do not believe that Grundtvig’s relevance is confined
to his own time and place; were I to be of that view,
it would be an inappropriate starting point from which
to engage in a study of a contemporary ‘grundtivigian’
contribution®®. It is important nonetheless to
recognise that Grundtvig is inevitably influenced by
his historical context and is, as the practical
thinker, responding to situations and challenges of his

day.

Romanticism

As I have asserted in chapter 3, we cannot legitimately
categorise Grundtvig as wholly in the stream of
Romanticism. Nonetheless, there are features of his
educational thinking that draw significantly on
Romanticist ideas and values. His idea of the nation,
as ‘folk’” is in the tradition of Herder, shaped his
primary contextualization of education within the
community life of the particular nation. He attaches
considerable importance to the mother tongue
(modersmaal) and to oral transmission of experience
(det levende ord/ the living word) . He gives a
central place to the past of the people, not simply as
history, but as bringing the people within a living
stream of consciousness and spirit (folkeand). His
view of education is poetical, teaching through folk
song, myth and the language of the people. Against
the allegedly excessive rationalism of the
Enlightenment, Romanticism sought to give voice to

emotions and feelings (Pateman 1991) and Grundtvig was

% Some related reflection on this transferability can be found in
the chapter 10 Efterklang
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concerned to speak to those hjertelig (heart-centred)

dimensions of the participant.

The Danish-German situation

As I suggest in chapter 8, Grundtvig’s development as a
‘nationalist’ (if I may use that as an shorthand, while
acknowledging its inadequacy) was not merely Herderian

in origin.

Critical reactions to the cultural hegemony of Germany
on Danish soil were exacerbated by military and
political difficulties associated with the duchies of
Slesvig®’’ and Holstein. The conflict had cultural and
language dimensions. Grundtvig sensed that the Danish
people had lost much of their sense of pride in their
nation. It might also be noted as relevant that the
Second Slesvig War (1864) was a culmination of an
extended period of territorial loss which now brought
to an end the helstat which had incorporated within the
Danish realm Norwegians and, in South Slesvig and
Holstein, Germans. The protracted period of
territorial decline of the Danish state has fed its
form of non-aggressive national identity®® and
particular mixture of international concern and inward

focus and confidence.

While there remained Iceland, Greenland and the
Faeroes, Denmark was now closer to being a nation-state
and, perhaps even more significantly, to have a

population that was particularly ethnically,

°7 I am using the Danish form Slesvig rather than Schleswig.

Noélle Davie’s identification of Grundtvig as a ‘Guide to small
nations’ (Davies 1944) raises the issue which I consider in
chapter 8 of whether or not nationalism has a ‘softer’ side in
those nations which (at least no longer) have pretensions to
territorial expansion or cultural hegemony.

98
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linguistically and culturally homogeneous. Though
this is within the last decade of Grundtvig’s life
(d1872), the continuing cultural and social influence
of Grundtvig has been largely, and (with patterns of
inward migration) until recently, within a context of
that high degree of homogeneity. Education and
enlightenment had then to be a folk education, one that
affirmed, drew from and developed the cultural identity

of the people.

The early stirrings of democracy and economic change®®
However hesitant Grundtvig was concerning the
development of democratic-style political institutions
in Denmark, he took the view that the early
contributions of ordinary folk within the provincial
assemblies (stoenderforsamlinger) were worthy and that
there had to be some form of learning to support their

active participation.

There was significant economic change too, not least
owing to the loss of land for which compensation had to
be made by bringing existing land into more economic
agricultural usage, changing the structure of farming
and rural society, the development of cooperative
enterprises and an expansion of industrialisation.

Such changes had implications for vocational training

needs.

It was Grundtvig’s hope then that the students of the

high school ‘would return to their task with increased

% Bugge 2003:46ff brings together a range of examples to
demonstrate that the role of the folk high schools was not
instrumental as such in initiating political, social and economic
change in Denmark but can be credited with having contributed
significantly to supporting these trends and forwarding these
objectives.
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desire, with clearer views of human and civic
conditions, particularly in their own country, and with
an increased joy in the community of people’. (Davies
1931:171%%) Education and enlightenment had then to
be practical, for social, economic and political

change.

Grundtvig’s own reading and research

Two experiences, I would mention in particular.

Firstly, his reading of Schlez (1817) led him to a more
philanthropic perspective and an affirmation of the
reciprocity of social responsibility and care. (Davies
1965) This sense of mutuality within society, of
responsibility for one another within a nation, becomes
an important dimension of Grundtvig’s understanding and
indeed of Danish ethical culture. ‘We humans hold part

;101

of each other's destiny in our hands. (Royal Danish

Ministry of Foreign Affairs 1993:3)

Secondly, reflecting on his visits to England'®?, he
had harsh critical things to say about the country'®?,
but it is clear that they were influential in a number
of respects. 1In particular, he was clearly affected

by:

100 referring to Lykeskning til Danmark med det danske

dummerhoved og den danske hgiskole 1847

%1 The quotation is there attributed to KE Legstrup

Only very briefly did Grundtvig visit Scotland, though his
diaries mention Edinburgh and Abbotsford in the Scottish Borders.
(Nygard og Schrgder 1890-91:208-13) [T am indebted to Professor
KE Bugge for this information.]

103 Allchin and Thyssen (1993: 19ff) refer to his adverse comments
on the poetry, materialism, spirituality and lack of historical
and cultural awareness of the English.

102
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* The process of industrialisation'®®, which was
beginning in Denmark, largely around Copenhagen

= The liberal nature of British society with
democratic activity and freedom of speech

" His wvisits to Oxford and Cambridge which had
introduced him to the interactive qualities of the
tutorial teaching system

= The '‘monitorial’ system in English schools which
were an example of a sharing within the group of

learners (albeit by a more senior pupil).

OPLYSNING AS LIFE ENLIGHTENMENT

Korsgaard (1998:4) regards Grundtvig, with Herder,
within the popular-national enlightenment perspective,
where enlightenment draws significantly upon the
cultural resources of the folk'®®. The Herderian idea
of innate potential linked to the notion that

106

enlightenment was concerned with awakening this

potentiality.

One dimension of this enlightenment of the people was
‘the enlightenment of life’; at its deepest, the

exploration of what it means to be a human being'®’.

194 vGrundtvig had many quite harsh remarks on the conditions of

labour in Britain in his time and.. on the British way of relieving
poverty. Human dignity suffered, and Grundtvig could not advocate
a system, which in the first place created misery and in the
second place under the cover of helping the poor robbed them of
their dignity and thus of their equal part in the community of the
people.’ (Dam 1983:36)

105 Authentic enlightenment resonates with the spirit of the people
(folkednd) and its national character. It is a folkelig
enlightenment, for and of the people, though Romanticism like
other movements made full use of cultural élites, such as
historians, poets and painters.

196 We have to read ‘awakening’ as a poetical rather than a
scientific psychological term.

107 1 am conscious that, in the view of some, there are no
universal meanings. While respecting the degree to which there
are cultural differences, I am committed to the belief we need
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‘Therefore every man on this earth/ Must strive to be a

true person’. (Menneske forst og Kristen saa 1837)

Learning should therefore be about ‘the wonderful
riddle of life’. (Thyssen 1983:94) Education should be
a school for life, dedicated to the clarification of
the meaning of human life (menneskelivets forklaring).
This was a fundamental task in human living, for a
‘striving to find a meaning in one’s life is the

primary motivational force in man.’ (Frankl 1985:121)

The purpose of this search was not merely for
understanding of, but for participation in, human life.
It is an engagement with life for its clarification,
not for the purpose only of clarification, but for a

better engagement with life.

Grundtvig found himself in much agreement with the work
of Irenaeus, concerning ‘the belief that man is made in
the image of God.. (and) that this image of God is never
lost.’” Human life, in the imago Dei, was therefore to
be recognised as being intrinsically worthwhile
(Allchin 1995:22), for it is in a sense part of the
divine life, reflecting something of that divine life
and lived out in interaction with that divine life.

The concept of ‘vidskab’, or striving for a living
wisdom, then refers not simply to a rational search for
knowledge but to a quality within humankind that is
part of its created-ness in the image of God. (Kvist

1995:32)

some ‘understanding of what humans are like and what their needs
are’ (Barr and Steele 2003:512, citing Nussbaum and Rorty 1992).
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Fach individual has the task of living out uniquely
their own life, not to try to live out another’s vision
of life. ‘Man is not an apelw, but a divine

experiment’, wrote Grundtvig. (Nordens Mytologi 1832)

His meaning is perhaps clearer when we recognize the
verb form ‘to ape’, to imitate. Each person is called
to lead their own authentic life, not to live out a
borrowed copy of another. Consistent with his
understanding that aspects of life, whether personal or
of the community, lie dormant awaiting ‘awakening’,
Grundtvig sees that authentic living as, with the
assistance of education, a drawing out of the
individual their indwelling personal giftsw9. (Om

Videnskabelighed 1807)

If human life be a ‘divine experiment’, no less was

O affirmation

each life a human experiment. Buber’s?’
seems to me to wholly consistent with this idea: ‘.. I
think we should live with this constant discovery. We
should be open to this adventure in heightened
awareness of living. We should stake our whole

existence on our willingness to explore and

experience’. (MK Smith 2000:1''%)

The distinction might be said to be between ‘learning

for living or livelihood’ and ‘learning about/for

198 Grundtvig is not in fact responding to Darwin. Nordens
Mytologi was published in 1832, while Darwin’s On the Origin of
Species by Means of Natural Selection, or the Preservation of
Favoured Races in the Struggle for Life (Darwin 1859) was not
published until 27 years later.

109 The idea of indwelling potential represents a perspective on
education that stands against the ‘blank canvass’ or ‘empty
vessel’ model of education which casts the learner primarily in
the role of passive recipient.

10 yaron (1993) reminds us of the influence of Grundtvig on Martin
Buber, in particular in the concept of ‘the living word’ and the
creation of the residential folk high school

11 The article cites the quotation of Martin Buber as being in
Hodes (1972)
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life’. The first is concerned with the knowledge and
skills required for effective daily living; the second
focuses more on the meaning of life. It is however
concerned with a practical rather than a generally
speculative introspection. By this, he was not
proposing a superficial understanding, but a profound
one. It was Grundtvig’s conviction that learners
responded best where the learning took up their
interests and concerns and addressed the issues and
deepest questions of the significance of their life,
not as an abstract notion, but as a lived reality.
This was consistent with his wider view of life.
‘Grundtvig regarded himself as a realist,
philosophically speaking. At least in his mature age
he had a cordial detest of all figments of the brain.
His ideas were fully rooted in his conception of
reality, not in any abstract world of thinking and
idealization, nor in any moralistic vision of how

things ought to be.’ (Dam 1983:32)

Grundtvig’s conception of this understanding of life in
its practical form is in no way a reduction of learning
and development to a functionalist form. ‘The
scholarly clarification (here in the sense of
understanding) is always subordinated to and included
in the ‘clarification’ of life as lived - which is, in
fact, nothing less than a secularized or ‘secondarised’
aspect of the greater clarification, transfiguration or
glorification, the dolacudG of Redemption itself, seen
as the unfolding of the full meaning of Creation’.

(Christensen 1998:550)

My use of the term ‘learning’ rather then ‘education’

is based on a distinction that can be drawn across the
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Nordic languages. Bildning, a Swedish word sometimes
translated as ‘education’ and related to the German
Bildung, has the connotation of learning that is
developmental and humanistic. Hognas notes that ‘In
fact utbildning (education) is not at all equivalent to
bildning. Utbildning has a defined and limited goal.
Bildning concerns the individual’s personality; it is
supposed to change and develop the personality.’
(2001:30) This educational philosophy, while not
excluding education that is particular, planned and
programmed, would seem to require that the focus is not
over-specific and that the ethos remains one of
encouraging and enabling a broader spirit of enquiry.
Egidius, linking this ‘Bildung’ approach to Christian
understandings of humanity, argues that the goal of
such education then is the cultivation of all that is
‘genuinely Human.. whereof each nation’s spirit and

culture is but one version..”. (Egidius 2003:23)

There is no doubt, therefore, that in Grundtvig’s view
enlightenment is a personal task and that ‘knowing
oneself’ is its core. The educational process is
concerned with strengthening the individual’s sense of
self-worth and dignity and in facilitating their search
for meaning. It is not simply a deeper knowledge but a
greater fulfilment of oneself (realisere sig selv)
(Korsgaard 2003:232). Yet, the purpose of such
‘enlightenment’ is not a narrowly introspective and
individualistic self-exploration'? but a setting of
oneself in the context of humanity and of the
particular community to which one belongs. ‘We in

Denmark do not applaud the individualism of the

112 which Qvortrup suggests can be egotistical and narcissistic

(2003:194)
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individual, but the people’s collectivity as a
formational ideal’. (Qvortrup 2003:195) Battail
comments that this perspective has created in
contemporary Denmark, ‘a highly evolved individualism
[..] accompanied by very strong community values’.
(2000:2) The desires and the rights of individuals
could not be absolute, but had to be set in a wider
context. Grundtvig was conscious of the double-edged
nature of this focus on personal growth; such

enlightenment was ‘a very ambiguous word’ . (Statsmessig

Oplysning 1983:26)

Grundtvig’s mode of thinking was not to see the
individual and the communal so much in competition or
conflict with one another as in reciprocal balance.
The liberty of the individual is affirmed, but it is

within a context!'?®®

of belonging to a community and so
the person’s potentiality will be best nurtured when it
is realised as part of a community; the community too
can only be true community where there is freedom and
where people are enabled to realise their potential.
This view accords with the assertion of Martin Buber
that ‘genuine education of character is genuine
education for community’. (MK Smith 2000:11) This may
be an idealised form of what we now call ‘win-win’
situations. (Schwarz 1987) It may well underestimate
the extent to which the desires and the perceptions of
individuals and those of the wider community can clash
in ways that are fundamentally at odds with each other.
This tension has to be resolved in the connection of

and interaction between the personal, the people and

the humankind that is so fundamental to Grundtvig’s

13 In writing ‘context’, I do not suggest that the freedom of

individual is permissible only insofar as it is practised within
the norms or boundaries of the community.
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thinking. It must be in the mind of the person and
the mind of the society that they should seek to
achieve a healthy and creative balance between the
needs of individual persons and the wider community.
Education inevitably then is engaged in both opening up
learners to the norms and demands of society and in
developing in them the will and the capacity to
question and challenge these critically and creatively
and to assert their own values, needs and priorities.
Grundtvig proposes a folk education as a practical
measure, interactive space and a values orientation to

allow people to engage with this tension.

If life then was to be the focus of the learning, then
experience of life was a key pedagogical tool.
Enlightenment ‘must originate mostly from the single
person’s own life and or at least be tried to see how

it fits.’™* (Skolen for Livet in Broadbridge and

Jensen 1984: 74). In this form of ‘experiential
learning’ **®, education is a direct participation in
the events of life'. (Houle 1980: 221) ‘It is and must
be the deepest task of our lives to acquire this
Enlightenment for Life, for only through its
realization will we be able to distinguish light from
darkness, truth from lies, and the cause of death from
that of life''®. Yet this liberating insight is

something that no schoolroom lesson will ever teach

us.’ (Borish 1991:167) There was then not only an

114 Grundtvig himself not infrequently found enlightenment through
less institutional and accidental processes and the educator
should not ignore the capacity of life itself, what we call
experience, the stories of our living, to be a resource for
learning.

115 The term is also sometimes used to refer to learning situations
in which the learner directly engages in situ with the context
rather than learning in a removed situation such as a classroom.
116 These oppositional elements are typical of Grundtvig’s own
thinking.
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interaction (a vekselvirkning) between teacher and
learner, but also one between conversation about life
and life experience itself. This relationship was not,
Grundtvig suggested, a bridge, which is static, but a

dynamic relationship (Taler paa Marielyst Hojskole

1856-71, quoted in Johansen 1956:108)

There was no substitute for discovery that was rooted
in life itself. Grundtvig was scathing concerning the
‘German fancy’ that ‘life can be explained before it is

lived.’ (Skolen for Livet 1838) Life enlightenment

could not be acquired by proxy, by reading about it or
by hearing about it from the experience of others for
‘dead is all knowledge which does not find response in
the life of the reader.’ (Grundtvig quoted in Manniche
1978:115) Such an understanding was taken up by the
folk high school movement: ‘The (folk high) school was
in a way like a large narrative, in which each
individual had his part, and into which he was

narrated.’ (Eriksen 1989:73)

Rather, there should be an interaction between the
experiences within and outwith the ‘classroom’, where
‘ideas, skills, and insights learned in a classroom are
tested and experienced in real life. Essential to
praxis is the opportunity to reflect on experience, so
that formal study is informed by some appreciation of

reality.’” (Brookfield, 1990: 50)

The importance of encounter with experience we might
even discern in the phrase ‘Menneske ferst’, ‘first a
human being’. It is Grundtvig’s understanding that
there can be no real comprehension of theological ideas

without some experiential understanding of human life.
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It echoes the thinking of Holberg that no-one should be
taught theology before learning to be a human being,
for then they would imperil their becoming a human

being'!’. (1943)

We do not expect first to teach a child, or
even a grown-up, what life eternal is, we
believe that we can give him an experience
of it and only then will he begin to
discover things. There are things, which on
the level of the intellect are insoluble,
but which are being solved in the
experience of things. This does not apply
only to religion. It applies to beauty, to
art, it applies to love. One does not give
evidence of musical or artistic beauty
before making someone experience it. And
however rich the world's literature is in
books, in poetry and prose, in which love
is spoken of, described, conveyed somehow,
it cannot be conveyed unless the person has
a direct personal experience of love.’
(Anthony of Sourozh 1987)

If the learner had no experience of what was being
discussed in a learning situation, then in time that
experience might come and the discussion be brought to
life.'® This issue was at the heart of Grundtvig’s
hesitation (expressed strongly) concerning the role of
books in education''®. It was not that life could not
be found in books, but that it came alive through
awakening and resonating with what is alive in the

reader. How were learners to engage with the author’s

17 From Bugge (1965) we learn that Grundtvig was, around 1804,

reading Holberg’ writings.
118 To a student who was concerned at not being able to keep up in
the taking of notes in class, Kold is alleged to have assured him,

‘Do not worry .. It would be another matter if we were speaking
about dead knowledge. It is like what happens out there in the
fields. If we put drain pipes into the ground, we must mark the
place in order to find them again. But when we sow corn, there
is no need to mark the place, for it comes up again. You may be
sure that the things you have heard from me with joy will come up
all right again when you want them’. (Kold quoted in Lawson
2000:3)

1% see chapter 9 for further discussion on Grundtvig’s attitude
towards books in learning.
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understanding of life if they could not take to it
their own and others’ life experience? Similarly, the
words of the teacher needed to be subjected to critical

reflection that was rooted in experience of life.'?°

Learning was not to be concerned only with facts. It
was not even to be thought strictly synonymous with
education. As Ellen Key would declare later,
‘education happily is not simply the knowledge of
facts, it is, as an admirable paradox has put it, what
is left over after we have forgotten all we have
learnt.’ (Van Setten 1998:c5 quoting Key'?*' 1909:c¢5)
Grundtvig’s own experience too was of earlier words
and experiences'?” being re-awakened by later events
and fresh lessons learned from them, for he writes of
the past'®’ as ‘the voices which had slumbered through

the ages of time, and the longings which whispered in

the depths of my heart’. (Davies 1944:16)

Though this form of education was for life, it did not
need to ignore education for living and training in
vocational skills was not thought unimportant. Indeed,
these practical skills were not to be thought
inappropriate or ill-suited to be partnered to the more
(practically) philosophical engagement. In the course

of a fictive dream (Grundtvig writes), ‘it sounds like

120 Tt was in part for this reason then that folk high schools were

to be residential. The student who came in lacking much life
experience would gain experience and insight through that living
interaction within the school community.

121 Tn using this quotation, I do not imply my adoption of Key’s
views on gender roles or on the raising of children.

122 In the particular quotation, Grundtvig is speaking of
historical memories, but it was certainly true in his own life
that personal experiences could lie dormant for some time, only to
be brought to life.

123 Though he is writing here of the historical rather than
personal past, it is true that Grundtvig’s broad wvision and
personal experience were often in parallel with one another.
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a joke that once upon a time people were so stupid that
they thought it impossible to combine intellectual and
practical pursuits.’ (Bugge 2003:37'*%) Oplysning is
less focused on the attainment of particular and
specific learning goals, such as competences, and more
on a breadth of experiences upon a journey, largely
driven by the expanding horizons of the learner, in a
process of encounter, interaction and discovery. Many
folk high schools did and do, however, combine
practical/ vocational and more reflective elements
within their curricula, skills for living and knowledge

of life.

There is an interesting play on words to be found in
the idea that the search for life enlightenment is a
seeking for forklaring. In its ‘ordinary’ sense, it
means ‘clarification’ or ‘explanation’. As we engage
in a cycle of living/experiencing and reflecting, we
focus on experiences in real life; we do not merely
note them, but subject them to a process of examination
to discern what they have to say to us; we form from
them more generalised concepts; and we apply these
understandings in further situations of experience.

It is not however only the meaning of the experience,
as something external to ourselves, but what it means
for us and for our living. 1In reflecting upon
experience, the potential for self-awareness and for

change in ourselves is opened up to us.

There is a further sense in which forklare can be used,
for the root of forklaring / forklarelse corresponds

not only to ‘experience’ but also to ‘transfiguration’.

124 quoting/translating Akademiet I Soer. En sede drem Fasc 343.2

in the Grundtvig Archives

87



Theologically, through reflection on life in human
experience, we can ‘discover or recognise the sacred
within the secular, or the divine in the ordinary.’
(Sexson 1982: 3-4) In human living, through the eye of
faith'®® eternal life can be glimpsed, the eternal
becomes present in the temporal. (Allchin 1982) While
this might be affirmed in relation to any part of the
Creation, there is a particular truth in our encounter

with other people.

In the chapter on Fortelling, I shall discuss the issue
of life enlightenment further, particularly in the
context of how a narrative approach contributes to this

task.

FOLKEOPLYSNING'?® AND THE PEOPLE”S ENLIGHTENMENT

Grundtvig uses the term oplysning also in relation to
the enlightenment of the life of the people, the
‘folk' .

In chapter 8 on Folkelighed, I look at the thinking of
Grundtvig concerning the people as ‘nation’, focusing
on the cultural dimensions of that sense of identity
and belonging. In that chapter and also in chapter 13
on Fortelling, I consider the interaction of past,
present and future in Grundtvig’s understanding of the

life of a people.

125 Fvdokimov’s ‘iconic vision’ (Phan 1985)

The term is also currently used to refer to non-formal third
sector adult education in Denmark. ‘/Folkeoplysning’ is not an
institution, it is an idea. And it is just as much companionship
as it is education.’ (Undervisnings ministeriet 1997: cho6]

126
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In anticipation of those parts of the thesis, let me
summarise some of the fundamental elements of

folkeoplysning as a concept and practice.

The school envisaged by Grundtvig had to be thoroughly
‘Danish’, that is, consonant with the wvalues and
culture of the people of the country (folkelig)u7.
Learning should be in the mother tongue, in the
language of everyday life (modersmaal) . There should be
an emphasis on orality, on the living word (det levende

ord) . 1?8

All the members of the learning community,
whether ‘teachers’ or ‘students’ should be engaged in a
common search for enlightenment. There should be use of

vekselvirkning, '*°

in this context, a lively oral
interaction or discussion in which they shared not only
their ideas but their experience of life. There should

be a concern for the heritage'®’

of the people to give

a sense of identity and as a resource for the present
and future - history as ‘life-experience in its widest
perspective’ (Bugge 1983:220) It should be historical
yet provisional, as history is always still in the

making.

Folkeoplysning incorporates the element folk which we
shall examine in much more detail in chapter 8
Folkelighed. The difficulty from an English-speaking
perspective in translating this Danish term is,
however, real and problematical. We might offer

‘popular’**' but this carries associations with such

127 Chapter 10 Efterklang and chapter 13 Fortalling

128 see chapter 11 Det Levende Ord

129 see chapter 5 and the chapters in Part Three

See chapter 13 Fortelling in which I look in more detail at the
contribution of the past to learning for the present and the
future

131 not least because of its association in comparative adult
education with the French term education populaire

130
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ideas as common or vulgar or unlettered. It might
correspond to ‘folk’ in English, but that is (with
Herderian echoes) coupled frequently with certain

cultural forms, such as folk music and folk tales.

There is the link to the German ‘Volk’ but the

expression, from being associated with 20"

C conflicts,
carries very negative resonances®’?. It is sometimes
used as ‘nation’, though more with connotations of ‘as

a people’ rather than ‘as a state’ '?3; equally, it can

1134 and

refer to what we describe as ‘civil society
indeed a folkelig enlightenment may be about being a
counterweight or even a resistance to the state.

(Ahonen and Rantala 2001:14)135

There are times when it is translated in its compound
forms from the Danish into English as ‘adult-’', so
‘adult education’ becomes a corresponding term for
folkeoplysning; indeed, though there is a distinction
between folkeoplysning and voksenundervisning
(literally ‘adult’+ ‘education’), it is not unknown to
find in Denmark the first being used as a synonym for

the second.

132 ‘people or Volk lost its innocence in the 12 years of Nazism

from 1933 to 1945. After the war it was impossible to use
notions like V&lkisch and Volkgeist ..’ (Korsgaard 2004:591]

133 though the capacity of the state to utilise the idea of ‘the
people’ for its own political purposes is evident

134 je the engagement of people together in society for political
and social purposes but outwith the activity of the state and, in
some definitions, outwith the sphere of party politics. I
consider the nature of civil society further in the Chapter 11 on
interaction in civil society.

135 Ahonen and Rantala acknowledge that in the Nordic context these
grassroots organisations may indeed at times form a level of the
state (2001:14]
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Korsgaard’s judgement is that, though one handbook on

adult education?®3®

contains some twenty, allegedly
‘synonymous’, terms for adult education in the English-
speaking world, none of them ‘adequately covers the
folkeoplysning concept as it is applied in the Nordic

countries’ (Korsgaard 2002:13)1W.

This, however, is not simply a matter of absence of

good equivalences between languages.

There is the difficulty, apparent in doing any study of
Grundtvig, that he, not infrequently, either coins
words or revives words and endows with a fresh meaning
or he invents new words. When Grundtvig then combines
‘folk’” with another word we cannot assume that he is
employing ‘folk’” as it has been used either in his own
time or historically. He may partly adopt the word but
give the term his own slant. Similarly, the word
oplysning is a Danish term for the period and the ideas
of Enlightenment, but Grundtvig’s use does not align
him (at least not wholly nor whole-heartedly) with
Enlightenment thought'*®*. Hence we have the argument

of Korsgaard that ‘Folkeoplysning is to be perceived as

136 courtney (1989)

137 Sean Courtney, the writer to whom Korsgaard refers, however,
does not regard the difficulties in achieving unequivocal
definitions as being wholly negative, but rather as of the nature
of a discipline that is more fluid and indeed contested. He
(Courtney) writes, “The value of a definition lies in its
precision or ability to illuminate. These qualities often depend
on how well we already know the concept the definition makes
explicit. Definitions are rules for the correct use of terms; they
are quasi-legalistic. At the same time, the workability of these
definitions will depend on the extent to which the phenomena they
describe are clearly bounded, standardized, or codified. That
being the case, if the time is ever reached when it becomes easy
to define adult education precisely, this may well be a case for
worry rather than for rejoicing.’

(1989:23)

138 Grundtvig’s scholarship was perhaps too idiosyncratic to be
considered strictly rational and he in turn felt rationalists to
be too lacking in heart and imagination.
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Grundtvig’s adding a spiritual dimension in his
redefinition of a concept.. that had been assigned to a

rationalist category.’ (2002:13)

Korsgaard (2004) refers to the word ‘folk’ as being one
of the most complex and conflict-ridden ideas®®’. It

is not simply that different renderings make
translation problematical, though that is true; nor
that the term is an imprecise and ambiguous one. The
concept is not neutral. The existence together of
different usages reflects a struggle; these various
emphases actually reflect the contested nature of the
idea. The expression ‘folk’ then both holds within it
competing ideological positions and is the ground on

which these struggles are played out.

Korsgaard traces three principal categories of the use
of folk
"= social: the earliest meaning, referring to a
particular class, the peasantry, and therefore all
that is associated with them
"= ethno-cultural: referring to the traditions and
practices, cultural forms such as dance and song
and story, to the mythic and historical past of the
people and to those aspects which are (it is being
suggested) inhere in a people such as a spirit or
soul
" political: equivalent to demos, where the ‘nation’
is being conceived of in terms more of the

sovereignty of the people.

139 The title of his 2004 book Kampen om Folket (Korsgaard 2004) -
the Struggle or Fight about the People-) reinforces this.
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I return to these issues and their broader significance
in the chapter on Folkelighed, but this element must be
introduced here because it underpins different
understandings and different emphases concerning the

nature of folkeoplysning.

The three categories employed above create different
objectives and contexts for folk enlightenment.®*’

The categories are not however mutually exclusive. 1In
folkelighed, the social class emphasis in his focus on
the peasantry, the political in his concern that folk
education should support the participation of ordinary
people in the new provincial assemblies and the

cultural in his emphasis on national history and the

use of the mother tongue.

The key elements in Grundtvig’s understanding are that
It should seek to create a community of learners in
which people were brought together from different
aspects of life, but there should be a particular
concern to foster the learning of those who had less
experience of education but who could bring their

heritage and their experience of life.

It should foster a ‘poetic’ view of 1life, not
exclusively centred upon rationalist principles and

values; it should nurture a love of all that was good

140 There is for example, in the Swedish folkbildning a primary
emphasis on the democratic and socio-political whereas in the
Danish and Norwegian folkeoplysning/ folkeopplysning there is a
stronger sense of the historical-cultural. In Norway, for
example, with particular challenges in nation-building arising
from its long state association with either Sweden or Denmark,
there was a language issue, a cultural concern, but the folk high
school movement in its folkeopplysning also served a significant
democracy-building role. (Slagstad 2004:71) In Denmark,
folkeoplysning played a part in the development of representative
government. (Skovmand 1951)
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within the cultural heritage of the nation and all that
was worthy in its ways of thinking and living; it
should strengthen the ability of the person to engage
fully with life but within a community where
reciprocity and respect are practised; it should
cultivate a sense of mutual care and responsibility and

commitment to the common good.

In such a summmary, we see each of the aspects of which
Korsgaard writes - concern and respect for the less
educated, commitment to fostering civic and political
engagement and developing people’s knowledge and skills
for participation and nurturing knowledge and critical

affection'®* for the culture of the national community.

Yet again, as Korsgaard (1997:16) observes, ‘Oplysning
er saledes ikke bare oplysning’ (enlightenment is never
simply enlightenment) . What constitutes enlightenment
and what are the key sources of enlightenment alter
through history, but not by a process just of
progressive development, rather by a series of
discontinuities. These are matters that are contested
continually - in Korsgaard’s language, there is a
‘struggle for enlightenment’ (kampen for lyset) (ibid
1997;1998) .

M1 T use the term ‘affection’, believing that it expresses

something of Grundtvig’s thinking of belonging in a committed and
feeling way without at all extinguishing the possibility of being
critical of, or in disagreement with, aspects of that culture. If
we take the idea of interaction seriously, then it implies that we
are not called to be passive recipients of the culture but to be
constantly and critically in interaction with it.
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Folket overfor de dannede

the ordinary people over against the élite

As Korsgaard (2004) demonstrates, the earliest use of
folk in Danish refers to a social grouping within
society — to those who belonged to the peasantry. In
the Romantic tradition, there was an emphasis in
Grundtvig’s educational thinking on the contribution of
ordinary folk. ‘His rediscovery of the peasant as the
true guardian of ethnicity is clearly influenced by the
younger Herder and romanticism.’ (Rerup 1993:239) In
that respect, it can be an idealised and even

sentimental view.

From his experience, Grundtvig had particular respect
for the people who lacked formal education'®?. He
himself felt that he had learned in his childhood from
those regarded as untutored'*®. He discerned a

practical wisdom and quality in their thinking and
speech. In gathering folk sayings, he became aware of a
folk wisdom that was passed down from generation to
generation and became embodied, sometimes as traces, in
the everyday expressions that were used by ordinary
people. They were in touch with the realities of
life and were the nurturers of the people’s culture.
They had, as Hansen (2001:202) puts it, a ‘well
developed but untheorized practical knowledge’: ‘The
common characteristics of the people are admirably
suited to give them a much deeper love of country and a
far more genuine culture than otherwise would have been

possible.’ (Skolen for Livet 1838)

142 Grundtvig is by no means alone in this, cf eg Iris Murdoch’s
notion of the ‘virtuous peasant’ (Murdoch 1985) and Tolstoy'‘s
notion of seeking after moral simplicity and moral directness
(Tolstoy 2006)

3 His nurse-maid was a clear example of this.
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We see something similar in the Scottish ‘kailyard’
literary tradition with its depiction of rurality,
decency, poverty, piety and modesty. They were exposed
less to contact and therefore retained their ‘purity’
and connection to the folk spirit, the folkednd. The
role of a folk education was then to re-instil or re-
awaken the love of the traditional in their way of life
and to portray to others within the nation this

‘unspoiled’ peasant life as a model of national life.

By contrast, he had much less regard for those educated
people (de loerde), whom he thought guilty of opposing
and undermining the culture of the nation, preferring
the classical, the supposedly international and the
alien'*®. He was persuaded that ‘the same potential for
educational and cultural achievement is discoverable in

both cottage and manor house.’ (Skolen for Livet

1838)'*° vYet, if the common people was the repository
of wisdom, in what sense did they remain in need of
oplysning? Grundtvig discerns in the ordinary people
much practical understanding in living, a connectedness
to the spiritual and a wisdom that ought to be shared
with others and which would grow and be extended

through interaction with others. Enlightenment was an

144 Battail argues that this distinction is still alive in Nordic

culture where folkelighed (and its equivalents in other
Scandinavian languages) ‘explains the existence of a peasant
workers' literature which has not only produced some great works
but has also enjoyed full and wholehearted recognition. A not
insignificant portion of Nordic literature is attached to what
Almquist called allmogekultur, as against an aristocratic imported
culture (herrgdrdskultur)’. (2000:4)

%5 1t is reported of John Wegener, the first Principal at Redding
that ‘After less than one and half months (of working with young
peasants who had enrolled in the school) he complains.. ‘If one
speaks about matters beyond eating and drinking and fraudulent
civil servants, one is not understood.. I don’t think there is a
single spot in the whole country so devoid of people of brains and
culture as here’.’ (Henningsen 1995:8)
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opening up of consciousness, a fanning of small flames
of wisdom to a fuller and deeper one. There were
elements that had become largely dormant with only a
vestige apparent in the life of the community. The
communal life was a soil for growing ideas and values
and relationships but the life of the ordinary people
was the more fertile soil, because it was spiritually

productive as a garden of truly Danish ways.

There was then the issue of folke-lighed, in the sense
of the equality of or fairness towards the people (from
the word for ‘equality’). Grundtvig regarded
inequality as a riddle or enigma. (Dam 1983:33) He
does not propose an analytical perspective or address
structural or systemic dimensions of social and
economic inequality. His approach is more moral and
practical. If all the people of a folk were part of a
common fellowship, then they were bound together in a
relationship of mutuality. It was important then that
education should awaken that sense of togetherness and
the implications that followed from it. Instilling a
capacity for freedom, building respect for self and for
others, nurturing a sense of unity and developing
skills for life were to be tools of a folk education in

working together for a more folke-lighed society.'*®

There are dangers of this becoming over-
individualistic, of education becoming an escape route

for some to break free from their social and economic

146 Tt is possible to be critically aware of the shortcomings in
this approach and yet honour and affirm the understanding that a
society in which all people are viewed with dignity and as having
mutual rights and duties will have to face its shortcomings in
social and economic justice. It is a value base that has, on the
whole, shaped Danish society’s commitment to wealth distribution,
social care, gender equality and human rights.
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conditions.**’ Nordhaug (1986) distinguishes forms of
adult education on two axes: collectively or
individually oriented and opposing or not opposing the
social order. (1986:46) Grundtvig’s thinking has a
strongly individual emphasis but firmly within an
orientation towards the building of community. It is
not focused directly on collective political action for
social change, but it was significantly connected to
supporting social progress and was linked to other
social movements. Noting the social and economic
developments of Denmark in the late 19thc'*®, Dam
concludes that ‘the main explanation must be found in
self-confidence infused into the broad layers of the
population by the concept of folkelighed and the
educational and religious movements in its wake. The
important thing is that all this activity originated
from ordinary people with a rather limited education
but with belief in their own ability to solve their own

problems’ . (Dam 1983:34)

There is something that is partial about the emphasis
on only a section of the identified community - the
rural peasantry. If we take the linguistic example,
there was an honouring of the speech of ordinary people
within Grundtvig’s idea of the mother tongue, but not
merely the Danish language as a whole; rather, it was

the Danish tongue as spoken in particular geographical

%7 In an Indian reflection on parallel movements in that society,

one commentator observes: ‘In leavening bread we do not aim to
have the gas escape from the mass and rise to the top, but rather
we desire to trap the gas in small bubbles all through the dough,
so that the entire mass will rise with uniform light texture.. For
a continuing democracy it is essential that our programme of
liberal education shall not promote the escape from the common
people of the culture which that education generates, but shall
inspire able students to remain common people, in and of the
people, acting as their servants and leaders and raising the whole
social lump.’ (Bhattacharya 2000:181)

148 por example, the development of cooperative enterprises
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and sociological territory. The Romanticist ideal did
not confer the same status within the ideology of
national cultural tradition upon the urban working
class'®®. It is right to remember however that, in
Grundtvig’s day, the population of Denmark was indeed

overwhelmingly rural.®®®

Grundtvig does not fall into the error of imagining
that there is somehow a level playing field in which
all can participate on an equal basis. To the
contrary, he is acutely aware of inequalities, on which
basis there is need for folk education in order that
those who are in subordinate social roles and of lesser
education might engage fully and effectively. Nor is
he unaware of the power of dominant groups, for his
thinking emerges in resistance to the influence of some
of those in the élites of the church, the academy and

the state.

Grundtvig was however acutely concerned to maintain the
coherence of Danish society and to avoid whatever might

divide it. ‘If one class regards itself as

151

superior to the spirit of the common people/ Then

149 similarly, in the Norwegian context, the ordinary dialect
speech of the city of Oslo had low status. (Hognads 2001:38)

150 yntil the early 19th century as much as 80% of the population
lived in the countryside...’” (Andersen and Engelstoft 2004:56)
Grundtvig, however, was not entirely unfamiliar with the
developing urban population of Denmark. He was resident for many
years in Copenhagen. In his 1848 electoral ‘campaign’, his
principal audience was made up of sailors and skilled workers from
the naval yard. (Dam 1983:33)

131 Tt would not be wholly true to attribute to Grundtvig alone the
suggestion that the unity of the society was to be affirmed over
the claims of particular groups within that society. When
Holberg, the Dano-Norwegian satirist and dramatist, wrote ‘virtue
consists in mediocrity’ (Holberg 1969-71: VolXI:79) he too was
reflecting the notion that the harmony of society should not be
disrupted by any part of society asserting itself over and against
others. The contemporary Nordic expression of this is
‘janteloven’ (the Jante law), the fictional but very real set of
rules as to behaviour, created by Sandemose (1933/2005).
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the head, the hands and the feet will part ridiculously
on their own/ Then the nation is torn apart/ Then the
history has come to an end/ Then the people have been
put asleep/ And you cannot wake them up again.’

(Folkelighed 1848) A folk education should therefore

seek to bring together people from different walks of
life to share in learning and living in order to foster
a sense of unity amongst the people. Within this
affirmation of the importance of unity, the existence
and practice of privilege is incompatible with folke-

lighed.

In this respect, Grundtvig shares the partiality of the
folk enlightenment movement. On the whole it was more
concerned with a project in nation building, thus
concentrating on overcoming the cultural division
between the educated classes and the common people.
Popular enlightenment was meant to integrate all within
the national community, not to increase social

segregation and foment political conflicts.

This attempt to focus on whole society and its unity
rather than on society as an arena of competing
ideologies and interests is, of course, at best,
running a risk of ignoring reality and, at worst, of
seeking to suppress, or being implicit in the
suppression of, dissent and difference and of

maintaining inequality.

There is also inherent in such a ‘holistic’ view the
dark reality that one of the tools of fascism and other

such ideologies and political movements has been its
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suggestion that it had the ability to transcend social

divisions and so create a unified society. (Mann 2004)

Grundtvig does not however try to build community on
the basis of continuing tolerance of inequality.
Education is to build self-awareness and awareness of
community, consciousness and to develop skills of

critical analysis, dialogue and action.

VEKSELVIRKING

It is a term to which we shall return in other chapters
and indeed the three ‘application’ chapters in Part
Three are concerned in some way with a vekselvirkning
or interaction - with the issue of creating dialogue in
the public space, with the capacity of storytelling to
be a means of interaction and with Socratic Dialogue as

a particular form of interaction.

Vekselvirkning is itself at the heart of an interaction
between different aspects of Grundtvig’s thinking,
bringing together a number of emphases. In this way, he
holds together particularity and universality, the
Christian and the secular, nation and humanity, in an
interaction rather than opposition. It is,
pedagogically, about an oral exchange, about the
interaction of people who come together in shared
search and exploration, about the interplay of ideas
and about creating a community where dialogue and
engagement are essential elements. ‘It appears that the
idea of ‘living interaction’ is specially well suited
to be the basic formula for Grundtvig’s educational

theory.’ (Bugge 1965:367)
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Educationally, it is about education through a free and
open human exchange - between teacher and learner'®

and amongst learners. It brings together the different
experiences of the participants, who should bring their
insights and their stories into the discussion. It
enlivens the learning for it is participatory and it is
intended to stimulate and challenge. It trains the
cognitive and the communication skills of participants

as they engage together in lively debate.

It is debate!”® however in a dialogical sense rather
than an adversarial or confrontational form. Its
purpose is mutual enlightenment rather than winning an

argument or persuasion.

It is rooted in experience, as a contributing source of
knowledge and understanding. It is concerned then to
develop a wisdom that is practical, rooted in the
challenges of life. It is concerned with ‘real
questions’. (Yaron 1993) It brings together what
Grundtvig regards as the ‘natural’ gifts of different
stages of life, so that different perspectives and
approaches can inform understanding and decision-

making.

It relates to the ‘living word’ as an oral interaction
and is generally conducted in the ‘mother tongue’ with
an emphasis on conversation in the speech of everyday

rather than in specialised language.

In these different aspects, it is not only an

educational method but a modelling of the society it

152 Their réles in the interaction are more reciprocal.

153 Tt is not debate in the other sense of being abstracted from
action, for vekselvirkning is interaction for action.
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anticipates. By training people in the skills
concerned and forming appropriate attitudes, it
prepares for a society in which dialogue is not merely
a tool but a feature at the heart of its life. “It is a
way of life. To be a human being is to be in

dialogue.” (Mortensen 2003:129)

It is implicit in the idea of interaction that it is
imbued with a commitment to freedom of thought and
speech. There is perhaps something of Grundtvig’s
experience involved in his commitment to the cause of
freedom. *** Freedom in education was a preparation
for freedom in society. Pedagogically, he believed that
there could be no true interaction unless there was
freedom of thought and speech. There should be no
pressure (even the thought of eternal damnation!lw)
that would curb the exercise of open enquiry and
expression of thinking. Participants in discussion
should know that they were free to disagree with

others, including the teacher.

There was something of the pragmatist in Grundtvig; he
thought that it was futile to try to force people into
adopting ideas with which they were not freely in
agreement. A discussion that was held in check would
lack an essential vitality and ultimately, in his view,

make for people who themselves lacked vitality. It was

%% From early in his life, he had been subject to a censorship
interdict which controlled and restricted his ability to publish.
Another experience of influence was his visits to English society,
where he saw for himself the exercise of a greater degree of
political liberty than was the case in the absolute monarchy
Denmark of his day. He came to understand that the early
democratic stirrings in his own country needed a climate of
freedom in which to progress.

155 Kold once commented that he had had in early life an image of
God as either a policeman or a strict schoolmaster. (Bjerg
1993:21)
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important that education should foster an independence
of spirit, which in turn would not be quashed by
vigorous and robust criticism. (Det danske Selskab
1983:7) Participation had to be voluntary. It was
unlikely that in an atmosphere of compulsion, there

would be open enquiry and exchange.

Personal freedom demanded reciprocity. ‘Freedom for

Loke as well as for Thor’'°°

was the principle.

Freedom was not only for those with whom one agreed.
Yet, tolerance and acceptance of difference were not to
be confused with acquiescence and fear to challenge and
dispute. This 1is not the tolerance of holding
differing opinions in intellectual ghettoes. Rather,
there has to be vekselvirkning, in which difference is

brought into interaction and therefore explored and

challenged as well as explained and affirmed.

Vekselvirkning requires of participants that they
engage in a ‘feeling oneself into’ the view of others.
(Berlin 2000a) Grundtvig follows a broadly Herderian
view of the legitimate diversity of cultures, but that
legitimacy implies that those beliefs, values and
practices are within the moral territory of what might
properly be regarded as compatible with our humanness,
for otherwise we are ‘understanding’ only in the sense
of knowing of their existence. Vekselvirkning becomes
possible only if we are able to recognise what the
other holds as true to be Imaginably within the limits
of our shared universal values and reflective of some
value that, at some level, we hold together. (Berlin

1978) There is then the potential that the engagement

156 mgidius (2003:30) labels them as ‘respectively the bad guy and
the good guy in Nordic mythology’.
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can be an interaction in which, on the basis of a
profound commonality, the participants can talk with
one another, including offering one another critical

analysis.

It will be clear, however, that this could admit into
the conversation quite fundamentally illiberal beliefs,
practices and values which would, in most judgements,
pass the test of being within the bounds of what is
recognisably human, while being to many people beyond
acceptability, as lacking in human qualities.'®’ The
basis of vekselvirkning lies, however, in a recognition
not so much of humanity as a concept as of humankind as
a community, as the bond that binds us together. It is
a recognition that ‘the core of rational and moral
personhood is something all human beings share, shaped
though it may be in different ways by their differing
social circumstances’. (Nussbaum 1999:70)
Vekselvirkning involves conversation and ‘to deny
humanness to beings with whom one lives in conversation
and interaction is a fragile sort of self-deceptive

stratagem...’ (Nussbaum and Glover 1995:96).

157 Tsaiah Berlin, on such a basis, considers that the activities

of the Nazis fall within the bounds of the recognisably human
(though morally detestable). (Berlin 2000a: 12-13]
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Chapter 7

MENNESKE FZRST OG KRISTEN SAA

FIRST A HUMAN BEING, THEN A CHRISTIAN
Grundtvig’s view of Christianity and humanity

Menneske fgrst og Christen saa
Kun det er Livets Orden

Kaldes vi Faar, tenk dog el paa
At l®gge Dyr til Hjorden

Og Djavelskab til Christendom
Kan Almagt selv ei skabe om
Kast ei for Svinet Perlen!

Strxzbe da hver paa denne Jord
Sandt Menneske at vere,

Aabne sit @re for Sandheds Ord
Og unde Gud sin FEre.

Er Christendom da Sandheds Sag,
Om christen ei han er idag

Han bliver det imorgen.

Menneske forst 1837

THE HUMAN AND THE CHRISTIAN

The purpose of this

Grundtvig’s thinking on humanity,

chapter

A human being first,
then a Christian!

This alone is life’s
order. Even if we are
called sheep, we must
not think of bringing
the animal into the
herd for even the
Omnipotent cannot make
devils into Christians,
so cast not pearls
before swine!

Every human being on
earth must strive to be
a true person, to open
his ears for the word
of truth, and to give
glory to God. As
Christianity is a
truthful cause, even if
he is not a Christian
today, he will be one
tomorrow.

A human being first 1837

is to <consider how

on humanness, human

life and human community, relates to his theological

views.

It reflects a wider question of why theology

and therefore theological education ought to have an

interest in and something to say about folk-1life, the

life of a people - and, indeed,

folk life and enlightenment has

in reciprocity, what

to say to theology.
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It complements a wider consideration of Grundtvig's
contribution as a cultural nationalist. It is not
intended therefore to be a broad consideration of

Grundtvig's theology as a whole.

The opening line of Grundtvig's poem of 1837 has been a
contentious element in his thinking about Christianity
and humanity. At the outset, we perhaps ought to
observe that Grundtvig is ever the poet and of course
not least so when he is writing poetry or hymns. He
is skjald rather than theologian 1in our systematic

sense.

His formulation has been criticised from different
perspectives. The pietistic criticism was that he was
placing Christianity at the tail of the human and
secular, that he was 1inverting the primacy of the
Christian faith; and the traditionalist wview was that
the revelation of Christ thereby becomes subject to

natural theology. (Lindhart 1951:92)

Grundtvig however is not seeking to diminish the
importance of Christ or the Christian faith in the
redemption of humanity. He seeks nonetheless to
recognise that there 1is a certain priority in the
temporal sense. Human beings are created before they
are saved, creation precedes redemption. ‘Even if the
Gospel 1is unconditionally the Word of God to us, it
presupposes that we are men not beasts.. we are humans
and only then we become Christians.’ (ibid 1951:93)
Our being and our nature is that of human beings and

this is not denied by God's work of salvation.
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There 1is a risk of reading a radical separation into
menneske foprst, Christen saa, for much of Grundtvig's
thought 1is penetrated with the notion of reciprocity
and interaction. The folk and the Christian, the
secular and the religious, the divine and the human are
to be actively in relationship with one another, even
though for some purposes he holds to a distinction.
(Allchin 1993:14) At the very least, the order is not
to suggest that the first aspect (the human) 1is to

diminish or eclipse the second (the Christian).

We are being 1invited nonetheless to see a natural
order. It is only as human beings that we can receive
the salvation that God offers. If we cannot know life
in this temporal world, we cannot grasp the meaning of
eternal 1life. If we have not found truth in this
temporal world, we are not ready for divine truth. It
is the task not only of the Christian but of all people
to find and exercise an authentic existence and to seek

after the truth and thereby to bring glory to God the

Creator.'°®

Grundtvig too was concerned to affirm the commonality

in our humanness.
Human 1life remains authentic human 1life,
all-embracing, common to both Christian and
non-Christian [..] the way is opened for a
human Christianity, that 1is a Christian
faith, hope, and love which is a truly free
matter, borne only Dby the power of the
truth of the word.. and for a Christian
humanity, that is to say, a human 1life
which remains human and therefore can
freely open itself to Christianity and
freely refuse it, when the gospel is freely
preached.’” (Prenter 1973:29, quoted in Root
2000:57)

158 This is Grundtvig’s belief but he understands that not all

people will believe it to be so and he does not consider that they
ought to be compelled to think or behave differently.
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Grundtvig does not distinguish the task of authentic
living as a Christian and as a human being. The human
being, whether embracing Christian faith or not, 1is
engaged 1in a search for meaning, for enlightenment.
‘The thief on the cross had the same human 1life as

God's only Begotten Son’. (Den Christelige Bgrnlaerdom

1868 — Det medfedte of det gjenfeodte menneske-1ivi2?)

Indeed, Grundtvig asserts that it is not right to
suggest that the non-Christian is in some way divorced
from the divine aspect of human 1ife'®?, The non-
Christian 1s already ‘one whose own characteristic
patterns of action and purpose bear some uneradicable
relation to an origin in God’. (Werpehowski 1986:287)
On this, Root comments, ‘it is part of the openness to
life that Grundtvig saw as intrinsic to Christian faith

and theology’. (Root 2000:57)

‘Life’ or ‘living’ are recurrent words in Grundtvig's
work. He had turned from detached scholarship to the
task of 1life as the core of his thinking. We may
discern the influences occurring at different levels.
He had an often unhappy relationship with the church
authorities, academic and thinkers of his day.'®* The
key changes 1in his thinking were sparked by very
personal experiences; he learned immensely from 1life

f_162

itsel But there was also a theological rooting

of his orientation towards life and liveliness as at

199 pydvalgte Skrifter IX,428

160 The theological doctrine of theosis

His propensity for conflict brought him both legal censorship
and an inability to find either church livings or academic
appointments.

162 Not least was Grundtvig influenced by falling in love, for
example with his pupils’ mother,Constance Leth, at Egelgkke, which
brought to life the things he had heard in the lectures on
Romanticism by Henrik Steffens at Copenhagen earlier in 1802 and
1803

161

109



the core of human being. Grundtvig turned to the

early Church Fathers in his ‘Greek awakening’ .'®’

(Thomsen 1983:197ff). Kildegaard (2000) notes that

Grundtvig was particularly drawn to the declaration of

Irenaeus, ‘The glory of God is man fully alive’.*®

Grundtvig's emphasis shifted from the fact of salvation
in Christ and from what humankind is saved to ‘what man
is saved for’ (Thodberg 1983:170) and that 1is for

‘1life’ 192,

Grundtvig's thinking is deeply incarnational.
Humankind is made in the image of God.'®® Grundtvig
disagreed with the idea that the Fall had caused an
utter loss of that divine aspect within humanity. He
did not refute the reality of the Fall'®’ nor deny the
capacity for destructiveness 1in human nature. Yet
Grundtvig was convinced that the creation still bore

the image of God.

They insist that that ‘the Fall’ [..] has
distorted or rather erased, the life of
God’s image and destroyed humankind, so
that there is nothing left of the created
glory or the relation to God [..] Then the
story of the revelation and the whole work
of reconciliation becomes a series of
impossibilities which must be surmounted by
the dead and powerless written word that
whatever is impossible for humans is
possible for God [..] The word which is in
our mouth and in our heart would then
obviously be denied all facility for
expressing spiritual and eternal truths..’.
(Den Christelige Bgrnlardom 18688

163 We may discern this particularly in his hymns (See The Hymns of

NFS Grundtvig 1959)

164 cf John 10:10b ‘I came that they may have life and have it
abundantly’ NRSV

165 This is not only life beyond death, but life in the present.

166 cf Genesis 1:27 ‘So God created humankind in his image, in the
image of God he created them’ NRSV

7 pgdvalgte Skrifter V:101

%8 translated in Knudsen (1976:76) The title of this work is
perhaps misleading, as these writings are not teachings for
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The Incarnation, Life, Death and Resurrection of Jesus
the Christ, the second Adamwg, had restored humankind
to its right relationship with God. The coming of the
second Adam required one to take seriously the act of
creation of the first Adam, the first of humanity.

(Thaning 1972:42)

Humankind had a special place in the created order.
‘Man is [..] is a matchless and marvellous creation, in
which divine powers are to reveal, unfold and clarify
themselves through a thousand generations as a divine
experiment to demonstrate how spirit and matter may
interpenetrate and be transfigured in a common divine

consciousness.’ (Grundtvig, quoted in Koch 1943:121)

Grundtvig came to believe that ‘The most important
inborn talent of the individual is the potential for
Humanity, considered by Herder to be a reflection of
something divine, a potential exclusively bestowed on
Mankind, and by which Man is different and
distinguishable from the Animal world’s bodily
character, in which Man also has a part.’ (Thaning
1973:43) The realisation of this divine potential for
Humanity is the highest objective or destination of the
individual as well as of Mankind.’ (Egidius 2003:23)
This divine action was revealed to humankind which thus

became aware of its unique relationship to the divine.

children, but rather basic or fundamental Christian teachings.

The title is perhaps suggestive of the view that a more child-like
faith is preferable to a 'sophisticated' theology. For this view,
see Toftdahl's introduction to the translation 'Elementary
Christian Teachings' in Broadbridge and Jensen (ed) (1984)

189 cf 1 Corinthians 15:21-22 ‘For since death came through a human
being, the resurrection of the dead has also come through a human
being, for as all die in Adam, so all will be made alive in
Christ’ NRSV
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‘Man sees himself as created in God’s image, and he
sees the universe as God’s handiwork’. (Danne-Virke

ITIT, 206, quoted in Allchin 2000:139)

By what means is this divine image made apparent in
human 1living? Prenter suggests that ‘The fundamental
thought ..is that God’s image is God’s word itself, and
human persons take on the image of God by hearing God’s
word and echoing it in their own voice.’ (Prenter
1967:304, quoted in Root 2000:54) The capacity for

0

speech and language'’’ lies at the very core of what it

is to be human, in Grundtvig's view. In one of his
poems he extols and sets out the special place of the

Living Word in the divine creation of human beings:

If all the birds with beak and claw
Were to lay their heads together,
They could not think up the smallest word
Which belongs to the race of man.

Human life on an isle in the ocean of time
Is matchless still for fullness and for power.
The word in the ear and the word in the mouth
Far transcends what strikes our eye:
Its mother dwells in the depths of the sea of sound,
Its father is God’s spirit from on high.

The sound of the word upon our lips
Resembles in small our maker’s voice...

(Grundtvig, quoted in Koch 1943/1952:123-4)

In the 0l1d Testamentlny God's <creative activity is

through word and this is affirmed to in the Gospel'’?.

Furthermore, the Word dwells amongst in Christ and in

70 Tt is the capacity of the whole human community for speech and

communication that is affirmed. There is no suggestion at all
that those who are impaired in speech are in any way regarded as
less than fully human. Grundtvig’s focus on oral expression is
not however without its problems as seeming to prioritise a
capacity for speech.

71 Cf Genesis 1 - ‘God said..” NRSV

172 cf Prologue to John's Gospel
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the life of the Church. The Living Word!'”® 1is spoken
and heard in Baptism, Eucharist and the Confession of
Faith. And in and through the Living Word passed
between human beings, the divine mark of creation is
made evident and spiritual realities become possible.
He himself asserts that ‘the word is nothing but the
spiritual which enters the sphere of experience and

reveals itself to spirits’.'”

‘Through the word God
speaks to man; through the word man speaks to God;
through the word man speaks to man.’ (Knudsen 1955:162)
Against prevailing ideas that the Word of God was to be
heard by the many but expressed only on the lips of the
few, Grundtvig affirmed that this capacity was inherent
in the humanness of all. ‘Grundtvig’s confidence in
‘own enlightenment’ is based upon the conception that
every man through the word has access to enlightenment
of life. In the ‘small’ word every man has part in

the logos of the ‘great’ word.’ (Journal of World
Education 2003:13)

The key to spanning the gulf Dbetween Christian
believers and others came to Grundtvig in his discovery
that a distinction could be made between faith and
anskuelse!’””. Faith was a matter for the believer and
for the community of believers. Such faith however
did not prevent believers and non-believers sharing
together in the discussion of 1life. ‘Be he Christian

or heathen, Turk or Jew, every man who is aware of his

173 The concept of the Living Word (det Levende Ord) is a

fundamental plank in Grundtvig's thinking - for example, as the
basis of the Church and its faith, as communication in the mother
tongue (modersmd&l), as a fundamental aspect of pedagogical
practice.

174 1817 treatise - Udvalgte Skrifter III, 13

175 a Danish word generally meaning ‘view’ or ‘opinion’ but used by
Grundtvig to mean to ‘a way of looking at life’ (Thaning 1972:
36) .
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spiritual nature is in himself such a glorious mystery
... . (Grundtvig quoted in Jensen 1984:41) They were
engaged 1in the same Jjourney of questing. Rather,
Grundtvig's 1issue was with those who sought instant
wisdom. All are summoned to the search for truth, for
it is in the shared search that we share in our

humanity.

FIRST WE MUST BE OF A PEOPLE

For Grundtvig though, human life was fundamentally
communal and 1indeed national. ‘Humanity is not an
abstract idea, something cosmopolitan, international,
but always something tremendously concrete, namely,
being human in a ©particular place and among a
particular people with its own history and its own
speech’. (Koch 1943/1952:125) He counselled against
any notion that we could speak of human beings as if
they inhabited ‘a life in heaven or in the sky, never
on earth. On earth, you never find humanity without

folk-1life’. (Folkelighed og Christendom 1847,

translated in Knudsen 1976) When he writes therefore
‘First a human being’, we are to understand this is in
the context of humankind and 1in particular in
communities (which Grundtvig saw pre-eminently as

national or ethnic or cultural communities).176

176 While in one sense, Denmark was a nation with some degree of

homogeneity, we have to be conscious that, even in Grundtvig's
day, the Danish realm included amongst other lands Norway,
Iceland, Greenland and the Fargerne as well as the Duchies of
Slesvig and Holsten and that inhabitants would have spoken a range
of languages including German and Friesian. Indeed, Grundtvig was
an advocate of linguistic rights of these ‘minorities’, eg Swedish
speakers in Finland. Grundtvig preferred the term ‘Folk’ to
‘nation’ and, in common with Romanticist ideas, saw this
constituted by such factors as common language and shared
memories, stories and cultural artefacts. It was therefore a
spiritual community as much as a political one, though Grundtvig
does not ignore the political/ constitutional dimension, eg in Den
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Indeed, 1in his revision of 1847, he supplemented his
formula of 1837 so that it proclaimed: ‘First a Dane,

then a human being, finally a Christian.’ Folkelighed

0og Christendom 1847, noted also in Lundgreen-Nielsen

(1993:92) He had little time for what he regarded as
fragmenting definitions of community (such as by
class) .

From Romanticism, he had adopted the view that the
nation or ‘Folk’ was not merely or essentially a
political unit, but a spiritual one. (Thyssen 1999:27-
64) It was there primarily that the Living Word in the
form of the mother tongue was spoken and heard. It
was within the community of a folk and its folk 1life
that the grace of God could pre-eminently be present.

(Om folkeligheden og Dr Rudelbach 1848)

It is therefore primarily within the national setting
that human beings will contextually share experience
and questions and seek enlightenment. People must
receive Christianity through their indigenous culture
is that 1it, alone or best, deploys the imagery and
language that enables them most readily to apprehend
the Gospel or indeed 1life enlightenment. ‘Living
Christianity does not have its own language but borrows
the language of every people it visits.’

(Christehendens Syvstjerne 1854'77)

Danske Fiir-Klgver - the four leaves of the clover being the King,
the People, the Mother Tongue and the Homeland. It was for him
predominantly a cultural community, so therefore he argued that
Goldschmidt, a Danish Jew, was indeed a citizen of the Danish
nation, but he could not be a Dane, even though his family had
resided in Denmark for over 150 years. The use of Grundtvig of
the terms, ‘folk’, ‘folkelig’ and ‘folkelighed’ and a
consideration of the issues this raises are explored further in
the chapter of my thesis Folkelighed focusing more on the
political and cultural nationalism of Grundtvig.

77 published in Danske Kirketidende nr 475
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Christianity cannot become meaningful and satisfy if
there 1s not already some sense of belonging beyond
oneself, 1f one is not alive to imagery and language,
if the Gospel story does not resonate with the people's
stories, if the people has no soul or spirit. (Journal
of World Education 2002:20) It was necessary that ‘the
relevance of the Christian faith must be verifiable in
the life experience of the individual’. Here perhaps
we see the principle of Menneske Forst at its plainest
meaning. If people are to make sense of life or indeed
of the Gospel, then they can do so in terms of their
own experience, experience which is contextual and in
terms of their own language, rather than being asked or
expected to appropriate an alien or external
thinking.'’® It is in and for life that the word of
salvation is heard and it will be heard particularly in

different places and by different peoples.

Grundtvig himself identifies the correctives to an
excessive emphasis on the local. Though he readily
and enthusiastically celebrates the folk/national and
in particular (for him) the Danish, he affirms with
equal strength that the national cannot be 1lifted out
of the context of the whole of humanity. It 1is
perhaps significant that he never wrote a history of

Denmark but rather Nordic or universal histories.'”’

It 1is a certainty that any nation which
forgets that they are human beings and that

78 If the Word is one of redemption or salvation or liberation,

then ‘since the redemptive word always comes to me through
particular persons (and thus always shaped by particular
interpersonal relations) and in a particular language, any simple
separation of the redemptive word from the creative word is
impossible.’ (Root 2000:55)

7% For example, Tidens Strem 1829 or Haandbog I Verdens-Historie
1833-43
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all their affairs should Dbe conducted as
humanely as possible, will in no-wise become
gods thereby but beasts or devils as the
case may be [..] When I speak of the national
as the supreme in every land, it 1is by no
means as opposed to the human, but only as a
mark of distinction from what is purely
national in other lands, and only as opposed
to whatever shall by force or guile render a
people alien to itself, without, in the
nature of things, being able to make of it
either another people or pure, unadulterated
human beings [...] Not since mankind was
divided into many ‘peoples, races and
tongues’ has there be any possibility
whatsoever, humanly speaking, of a mere
human being.. (Grundtvig quoted in Koch
1943/1952:125-6)

His concern about the right of each national culture
to its own integrity was his doubting that there was
in fact any truly 'universal' culture rather than one
that had been once particular in a nation or ethnic
group. And so Grundtvig resisted what he considered
was a flaw in the German spirit, an inability to
remain where it was intended to be to pursue its
desire to reform the whole world.® In his view,
those who sought to achieve a single cosmopolitan
culture, far from affirming a wuniversal humanity,
denied something gquite fundamental in humanity. The
right to live out a culture is bounded by the place in

which it had a right to reign.

Nonetheless, Grundtvig was criticised for supplanting
a universal perspective with a particularistic one.
(Korsgaard 2004) He held to a distinction between
faith and anskuelse’® considered that Christianity

retained 1its ‘universality’'®® as an eternal truth

180 porbandlingerne paa Rigsdagen 1849 Danske Kirketidende nr288

which we might translate as a world view
Grundtvig considered Christianity to be a universal; it
transcended national boundaries and it (from a Christian

181
182
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while folk-culture was necessarily local and temporal,

yet the Spirit/spirit was in each and in both.

SEPARATION OR INTERACTION?

In the folk-life of the people, Christian faith and
Nordic myths might co-exist peaceably. ‘Mighty Odin,
white Christ, expunged is your fight, both sons of the

s 183 He could unite them in the

Universal Father.
single sentence because he discerned in Christianity
and in the ancient religion of the North an indication
of the same wuniversal 1life and spirit and impetus

towards 1life.?®®*

Though he renounces his Asa Ecstasy,
nonetheless he continues to see the Nordic myths as
having spiritual worth. In the New Testament too, he
found support for his holding of these two together.
He read into the words of St Paul at Athens (Acts
17:28) that pagan poetry could contain the image and
truth of God.?'®° Both the Nordic myths and the
Christian Gospel spoke to the heart of the people,
could strengthen the heart of the people, and aid them

in the struggle for life.

Most notably, it was in an exchange of articles with
Rudelbach'®® that Grundtvig faced the allegation that
he had confused and conflated Danishness and

Christianity. He refutes the suggestion: ‘I do not

perspective) belonged to the whole okoupévn. From a modernist
perspective, Christianity is more likely to be considered one of a
series of particularities.

183 Nordens Mytologi (1832) Udvalgte Skrifter I: 233

In the same way, he regarded the 0ld Testament figures as
anticipating Christianity.

185 st Paul's address at Athens is recorded at Acts 17:22-32. It
contains two apparent quotations from Greek poetic sources, one
attributed to Epimenides and the other the opening lines of
Phaenomena by Aratus, a Greek Stoic poet of Cilicia.

186 T return to the case of Dr Rudelbach in my chapter Folkelighed

184
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imply that it (folk 1life) is a substitute for
Christianity or that it qualifies a people for

r 187 The main ground of his refutation

Christianity.
is that he regards the confusion and loss of
distinction as Dbeing death to both Christianity and
folk-1life. As he had argued that the corporeal and the
spiritual ought not to be set apart from and against
one another, so we might see that the human spirit
folk-1life and the Christian spirit ought not to be
framed oppositionally. Speaking of the bodily and the
spiritual, he writes: ‘They in no way abolish or deny
one another, but are linked in a friendly interaction,

which ©presupposes a common reality and a common

origin.’188 (Danne-Virke II 1817: 39)

In his open letter to Dr Rudelbach, he first sets out
his own confession of faith:

I for my part am a Christian, not as most of
the inhabitants of Christianity Jjust Dby
name, but I am a Christian really; that is
of my faith and of my Jjoy, and my
Christianity gives me what I think is the
very best both of this life and for the life
to come. So I must necessarily give a much
higher priority to that than to all possible
Danishness or to anything else that applies
only to this earthly life.

And then he points to what he believes would be the
dangers 1inherent in such a 3joining together of two
distinct things.

But the attempt by the Middle Ages to
Christianise the whole world I would call a
terrible mistake, not only because it so
often happened by means of the sword and not
by means of the spirit, but also because it
forced the original people of the North who
had their own valuable, noble 1life. And
that was detrimental both to the Nordic and

87 om Folklighed og Dr Rudelbach (1848), English translation by
Johannes Knudsen (1976) at p44
188 translated in Allchin 2000:138
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to the Christian 1life, so that both have
come into a deathly peril which is not just
won. I know that Dboth these 1lives are
still very really existing and they can very
well come into agreement, Dbecause I live
both 1lives perhaps only weakly and in a
limited context, but nevertheless I 1live so
really that they endeavour to regenerate
themselves, but not as before mixed together
or mistaken for each other but each clearly
distinguishable under its own name. And
that is why I do not want to the Danish folk
life to Dbe Christian Jjust as 1little as I
want it to be French or German. This folk-
life is namely a real life which can be no

. . 189
more or no less than what it is.

Discerning a continuity in history, Grundtvig thought
it dangerous to divorce people from their roots and

190 The people had

distance them from their past.
already a folk-life before the coming of St Ansgar and
this had not been torn out of the ground by the coming
of Christianity to Denmark. That would have wrenched
apart the people and its spiritual heritage. Rather,
the Christian faith had come to them peacefully and

rooted itself in the same soil as the folk-life.!’!

Both Christianity and folk 1life had its own gift to
humankind and to assimilate them denied their
difference and their contribution. They were not
identical and ought to be allowed each to do their own
work. Indeed, Grundtvig maintains the reality of the
tensions that exist between human 1life and eternal

Christian life and between the earthly folk-life of a

189 pasc. 353:1; translated for me by Professor KE Bugge

%0 Grundtvig's immense efforts in recovering the treasures of
Nordic past were only in part an antiquarian interest. Through
his translations into contemporary common Danish, he endeavoured
to re-unite the people of his own time with their lost past.

191 There is comparison to be drawn with the bringing of
Christianity in Celtic form to the British Isles with the
‘baptism’ of ‘pagan’ practices, figures, rites and celebrations.
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people and the spiritual 1life of the Christian
congregation. (Prenter 1950:49)

Furthermore, the Dbringing together of these two
dimensions does not eliminate the ©possibility of
vekselvirkning (interaction). They come together in a
lively reciprocal exchange, the earthly and heavenly,
church and culture ought to be brought into interaction
of thinking where the contrasts would meet in a free

and reciprocal influence. (Wigh-Poulsen 2004)

Where ambiguity is built into the words of Grundtvig,
it 1s an opening to the possibility of interaction
between alternative readings. So, his affirmation

Fedreland er et helligt Ord (the Fatherland is a holy

word) may point us to the tension Dbetween the
Christian's heavenly and earthly citizenship.'®? (Dansk
Svanesang 1848) On one hand, Kingo's hymn had
declared, ‘My citizenship is in the heavenly

kingdom’ %3

and, on the other, Luther’s presumption had
been that the rule of the worldly realm was Christian,
but Grundtvig challenged such dogmatic
conviction. (Korsgaard 2004:569) We are not citizens
only of our earthly place Or of the heavenly realm, it

is a false dichotomy.

HUMANITY AS FREE PERSONS

Grundtvig had been at times on the receiving end of the
discipline of the Church authorities and was aware of

the potential for Church ruling of thinking.

192 panskeren I848 nr4 in Verker i Udvaglt VIII at 274
193 vagn op og sld p& dine strenge (Awake and sound your
instrument) Den Danske Salmebog (1997) no 692
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Grundtvig was keen to affirm separation on grounds of
freedom, for otherwise Christianity becomes ruler
rather than servant. Korsgaard (2004:577f) suggests
that ‘The church’s alliance with the state since
Constantine the Great was to Grundtvig nothing short of
a Fall of the Church [..] Grundtvig i1is thus convinced
that freedom, as a common cultural ideal, is a
precondition for a true popular community [..] only

freedom can uphold freedom.’

This strong affirmation of the cause of freedom was not
solely based on Grundtvig's own experience and in his
reading of history but even more rooted in his view of
humankind as created in and with freedom as part of our

humanity.

Freedom is better than gold,
Though the world were full of it,
And our freedom in God’s grace,
Though the world laughs at it,
Is still the best freedom of all.
Freedom follows with God’s Spirit,
Bursting every chain!
(Freedom is better than gold in Buckser 1996)

Freedom was more consistent with Danish folk-life, even
in its embracing of Christianity as the religion of the
people. Grundtvig argued that Christianity had been
adopted voluntarily by the Danish people through
preaching, rather than through a process of
enforcement. For the individual then, Christianity

had to be a matter of personal decision.

Freedom was also the only condition under which
Christianity now could prosper. ‘The older I grow,
the clearer it becomes for me that my Christian errand

in my circle is really this: to make it clear with my
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utmost powers for both friends and foes that true
Christianity, far from being allied with any spiritual
thraldom or compulsion of conscience.. can not only bear
all human freedom, and can only flourish, can only work
with its full power and be seen in its glory, when its
enemies have the same freedom as itself to make their
strength felt spiritually.’ (Grundtvig, quoted in
Davies 1944:26)

It was then a spiritual necessity that freedom
flourish. ‘Freedom on Dboth sides (listener and
speaker) 1s the basic requirement; but this holds good
not only at this point, but 1in the whole realm of
spirit, since freedom 1is the spirit’s element.’ (Koch
1952:129) ‘Neither the Christian nor the folk spirit
then can be a matter of enforcement. And this approach
is a key precondition of Grundtvigian pedagogy as Bugge
asserts. (Bugge 1993:217ff) If there is to be a lively
and reciprocal interaction between learners, then there
must be freedom of opinion and of expression of

opinion.

But Grundtvig, ever aware of the destructive potential
of human beings, drew a distinction between two
different kinds of oppositional interaction®®. He
therefore distinguished between two kinds of conflict:
kredsang was a life-giving conflict whereas holmgang
was a destructive form. ‘Then we must the difference
learn/ between sunshine and lightning/ though they both
may burn/ and both create a vision;/ for common sense
tells us/ one light brings 1life/ the other strikes to
killt!.’ (Grundtvig, quoted in Journal of World
Education 2002:11) Kredsang 1is a life-giving

194 He draws this distinction based upon the Nordic myths.
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struggle, a duel of ideas in which the participants act
as collaborators, not seeking to vangquish but to create

fresh understanding.

The spirit of the people both becomes possible and
finds expression in freedom. It is ‘an invisible 1life
force, [..] the element of which is free activity, and
the breath of which is the mother tongue’. (Mands Minde
1838)

The distinction and separation of Christianity and
folk-1life is not to suggest that the character of the
people is unspiritual in nature for the spiritual
encompasses not only the religious but is the meeting
point for the interaction of the human spirit, the
spirit of truth and the Holy Spirit. Folk life is life
rooted in God-created humanity. The Holy Spirit is the
life source for both Christianity and the spirit of the
folk. The spirit in the people and in Christianity
engages in interaction; they are distinct spirits but
from the one Spirit of God the Creator. The folk
character adds to Christianity a new facet through
being preached in the mother tongue and ‘made concrete’
in the imagery of the folk. Reciprocally, Christianity
offers to the character of the people the living hope

of Christ and therefore gives it re-birth.

HEART AND HEAD

‘One of the key words alike in (Grundtvig's) hymns and
in his sermons is the word ‘heart’ [..] It speaks of a
centre in men where feeling and thought, intuition and
will are fused together in one [..] The heart of man is

made to receive and respond to the love which comes
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from the heart of God.’ (Allchin 1979:72,77) It
reflects an essential quality in humanness. The heart
then 1is not the organ simply of sentimentality but
rather that coming together of intellectual and the

affective, the intuitive insight and the volitional.

Grundtvig is not blind however to the possibility that
it can and will take us into more negative places. ‘The
human heart is the most wonderful thing God has
created, for it is so small that it can be contained
within the human breast and yet so big that it can
contain all heaven, all hell and wusually something of
both’ . (Grundtvig, quoted in Eskesen 1948, cited in
Johansen og Hgjrup (eds) 1948)

He discerns in his own people a particular orientation
towards things of the heart. As Thyssen argues, ‘The
emphasis on the heart of the Danish people rests on
their natural warmth, which has manifested itself in
their feel for poetry and history, .’ (Thyssen
1983:87ff) It was one of the gifts to and of the
Danish people that they had a poetic nature and a warm

95 It was 1in the ancient Nordic literature

character.'’
that Grundtvig had found the hearty, lusty love of life

in the peoples of the North.

The heart was also the 1image of what most deeply
engaged us. ‘And he has never lived/ who deeply

understood/ what first he did not love.’ (Gylden-Aaret

1834 stanza 41) The Nordic or Hellenistic-Nordic'®®

195 Again this was most evident amongst the common people where
Latin learning and the German spirit had not done their damage and
destroyed life!

196 Grundtvig had a stronger sympathy for the place of the Greeks
in universal history than of the Romans who had inflicted a dead
culture on the world
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and Mosaic-Christian understanding of 1life starts with
life itself and with its enigmas and riddles®®’ and
whoever does not love life cannot understand it. For
us, 1f we are to seek to develop a theology and a
theological education that takes Grundtvigian
anthropology seriously, then we here find one of our
most core ideas. Perhaps this is where we find our
contemporary situation most wanting. ‘As a recent
Danish writer on the meaning of the word ‘heart’ in
Grundtvig’s thought drily remarks, it is scarcely to be
found as a significant term in modern dogmatic or
specialist theology. There could scarcely be a sharper
condemnation of the theology of our time, or a clearer
indication of one of the reasons why it seems to many,
believers as well as unbelievers, an irrelevance.’

(quoted in Allchin 1979:172)

THE CONTRIBUTION OF FOLK LIFE TO HUMANITY

Grundtvig had fairly idiosyncratic notions of the place
of certain (predominantly European and including the
Danish) nations in the working out of world history,
but perhaps we may rescue from this difficult aspect of
his writings the idea that the belief in election or
call is a not uncommon aspect of nationalism.'’® The
struggle is a universal one, shared by all peoples, but
‘in all places and in and through every tongue
something of the mystery of life could be and is
expressed’. (Allchin AM 1997:78) That was their
contribution. Isaac Watt's hymn line declares: ‘let
every creature rise and bring peculiar honours to our

king’'®? (Rejoice and Sing 1991:No 269); the offering

197 Verker i Udvalg VIII 391

198 See, for example, AD Smith (2003)

199 The first line is ‘Jesus shall reign where'er the sun’. We
know that Grundtvig was familiar with Watt's hymns as he
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to God of such ‘peculiar honours’ was the unique
expression of faith in its own language and imagery and

the gift of its folk-life. (Knudsen 1955:142-3)

Each folk was called to be true to itself, to its folk-
life. It is a moral community with values. Nabudere
finds resonance with the Bantu concept of ubuntu - ‘the
essential divine capacity that enables people to act
according to their norms and values’. (Nabudere 2003)
The people's call is to live in accordance with its
historic virtues and to build on these in seeking

greater enlightenment in living.

The comfort of the spirit comes to me
That God has blessed our human, frail endeavour,
That in his hand alone our soul is free
And growth will come in nature's way forever..
And though our day of years be short or long,
Creative growth we may to all be giving.
Our faithful efforts all to God belong,

And sunset glory crowns the gift of living.20C

Aabent Brev til mine Bgrn 1839/41

In summary then, we may see that Grundtvig’s
theological perspective 1s thoroughly incarnational.
Our humanity 1s affirmed, not only so far as it
corresponds to an embracing of Christian faith, but in
its own right. Humankind is affirmed as a community of
mutual respect and commitment, but one that finds
expression in a variety of forms, of which the folk is
a fundamental one. Human life is affirmed, for it is a
shared search, in talking together, for clarification,
for meaning. Humanness 1s affirmed, for a whole human

being embraces the heart as well as the head.

translated some for the then Danish hymn book, Den Danske
Salmebog.
200 translated in Knudsen (1976)
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Chapter 8
FOLKEL IGHED

INTRODUCTION TO THE CONCEPT
Of all the terms used in the thesis one of the most

problematical of all is folkelighed.

It is, even more than many other Danish words, not
amenable to direct brief translation. There is no
simple equivalence in the English language and attempts
at translation inevitably involve a substantial risk of
significant misunderstanding. ‘Folkelig is a special
Grundtvigian and Danish word, and any translation of it
is bound to be inadequate’. (Christensen 1998:538fn2)
‘The word ‘folk’” is one of the language’s most complex
concepts.’ (Korsgaard 2003:232) Exploring its
meaning(s) is like, ‘somebody in the jungle who tugs at
a single tendril and instead of freeing it gradually
drags out the whole primeval forest’. (Brix 1938:81)

Grundtvig scholar Kaj Thaning writes that
folkelighed 1is ‘a Danish word normally
applied to that which has a ©popular,
democratic, unassuming quality or
character.’ Uffe @stergard tells us that it
‘refers to enlightened, responsible and
tolerant participation 1in the exercise of
power.’ Vagn Skovgaard-Petersen has
discussed its close connection to the
problematic ideal of equality, a connection
reflected in the etymology of the word
itself (when split, its two elements
(‘folke-1ighed’) can be respectively
translated as ‘the people’ and ‘equality,’
though the word can also be very loosely
translated as ‘the quality of being of the
people,’ or just plain ‘peopleness’). On the
death of King Olav V of Norway in January
1991, the Norwegian artist Hakon Bleken
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wrote of him: ‘He was easy to talk with, and
could combine folkelig sociability with
royal dignity in a fantastic way. He was a
king to be properly happy about.’” As even
this brief review indicates, the concept of
folkelighed possesses a range of meanings and
connotations.

(Asian Human Rights Commission 2001b)

As I have noted in the chapter on Oplysning, even the
root of its first part ‘folk’” has shifted in meaning
over the years and resonances of those different
meanings continue on into the present. (Korsgaard 2004)
Though the ‘class’ reference is less common in
contemporary Danish, there remains a sense in which the
‘people’ to whom ‘folk’ refers are in ‘lower’ socio-
economic categories, those whom we might call ‘ordinary’
folk?°t. The ethno-cultural dimension was strong in
Grundtvig’s thinking, following on from Herder. The
political dimension was expanding as the sense of the
people as a demos grew with the early development of
democratic institutions and values in Danish society.

In Grundtvig’s more practical than analytical usage, the
different dimensions are not confined within conceptual
compartments but there is more of a blurring of edges
and something of an interpenetration of the ideas. The
people is a segment of a constitutional entity (together
with the king), is an ethno-cultural entity and is
(while not yet sovereign, the absolute monarchy only

ending at this time) a demos in the making.

201 Korsgaard identifies the term particularly in relation in earlier
period to the peasant or servant classes. In Grundtvig’s time and
context, the role of the peasant farmers came to be a highly
significant one in political and economic change.
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Grundtvig’s ‘nationalism’ grew within and in response to
a context of change and perceived threat.?’? It is
important to understand this. His thinking is primarily
not arrived at through a process of abstract
philosophical reflection, though it is certainly
influenced by broader philosophical movements and works
(not least Herderian thinking); rather, it is taken
forward in the context of particular political
challenges against a background of his deep values and
attachments. Secondly, he is sometimes writing in a
more ‘journalistic’ or a more ‘oratorical’ mode than in
scholarly language, delivering speeches of a polemic
nature or otherwise engaging in a fierce debate within
the country and his forms of expression and the strength
of his expression reflects this rather than more
restrained arena of scholarship. Further it was his
nature to approach an issue not with a calm equanimity
but rather seeing it as an extreme, insistent question,
‘vderst patraengende sporgsmal’ (Korsgaard 2003:237).
Folkelighed and the nature of nationhood was practical,
urgent and something that mattered. And so it often is.
Nationalism may be analysed dispassionately in academic

rooms but it gives rise to real passion outside.

202 mhis is important in two particular regards. His thinking is
primarily not arrived at through a process of abstract philosophical
reflection, though it is certainly influenced by broader
philosophical movements and works (not least Herderian thinking);
rather, it is taken forward in the context of particular political
challenges against a background of his deep values and attachments.
Secondly, he is sometimes writing in a more ‘journalistic’ or a more
‘oratorical’ mode than in scholarly language, delivering speeches of
a polemic nature or otherwise engaging in a fierce debate within the
country and his forms of expression and the strength of his
expression reflects this rather than more restrained arena of
scholarship. Further it was his nature to approach an issue not
with a calm equanimity but rather seeing it as an extreme, insistent
question, ‘yderst patrengende sporgsmal’ (Korsgaard 2003:237).
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UGLY NATIONALISM

In Denmark I learnt that a small nation 1is
not the same as a large nation.. In the
twentieth century the devastating effects
of the ©pretensions of large nations,
particularly when they become imperial or
totalitarian or both, have been so evident,
that many people seem afraid to speak or

think of nationality at all. But national
identity will not go away, even though we
pretend it 1is not there. Certainly the

nationalism of large nations which define
themselves mostly in terms of their
economic or military power, their capacity
to control and dominate other nations, 1is
something which itself needs to be very
strictly scrutinised and controlled.. But
the situation of a small nation.. is totally

different. It cannot, even if it wants
to, define itself 1in this way. Its
economic  power is very limited; its
military power negligible. It cannot

dominate others; it has to learn to live in
relationships of interdependence with them.
Its definition and awareness of its
national identity will necessarily be more
internal than external, to do with shared
memories and shared traditions, common
experiences and common insights, usually
conveyed and embodied in a shared language,
whose very existence is often threatened in
our age of mass-culture.

(Allchin 1992:15)

Allchin contrast two nationalisms, one that seeks to be

peaceful and culturally rich and another that is

expansionist and domineering.

The prevalence of wars and violent civil struggles
between conflicting ethnically-based states and
communities readily creates in society a negative and
even fearful view of nationalism, as a divisive and

destructive force.
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In the 20" Century, affirmations of ethnicity and purity
of the people, the ‘folk’, were used as tools in
policies and practices of hatred and violence?’?.

* characterizes ‘Volkish’ thought as containing

‘Mosse?’
the following elements: the union of a group of people
with a transcendental essence or spirit, the special
role of history in explaining human destiny, the
idealization of the peasant and rural 1life, the
idealization of the past and the primitive .. and the

nation as a spiritual essence rather than as a political

identity.’” (Fain 1971: 72)

There is evidence that during the Nazi period there were
Danish fascists who imagined themselves to be in a
‘Grundtvigian’ tradition and they made use of or misused
Grundtvig’s ideas and phrases. (Lundbak 2003:36-37)
Quisling in Norway proclaimed that he had been raised
amongst Viking graves and the ancient Norse sagas?®‘®.
(Griffiths 1991) The majority?°® of Grundtvigians however
would appear to have remained committed to democratic
principles and to culture rather than blood as the

unifying force. (Nielsen 1999)

293 gimilarly, the terms Norden (the North) and Nordisk (Nordic) has
had a discredited link to Nazism and led still to some usage of
Skandinavisk (Scandinavian) to refer to a wider context than the
strictly Scandinavian nations of Denmark (excluding the Faeroes and
Greenland), Sweden and Norway.
204 Mosse (1964)
295 Grundtvig was a significant promoter of the Norse traditions
206 This would appear to be a fair assessment of the situation,
though Skov (2000) alerts us to the use of myth in the process of
reconstructing pasts, particularly painful pasts. ‘The image
promoted by Free Danes abroad showed the country as unanimous and
unified (enig og samlet)in its opposition to the Germans.
Embracing this idea, the Danes at home embarked belatedly on living
up to the image..” (Skov 2000:101)
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We have to be careful too to avoid the assumption that
philosophical ideas cause the events that follow and
even more the notion that the ideas Inevitably result in
a particular outcome. ‘It is an historical and moral
error to identify the ideology of one period with its
consequences at some other, or with its transformation
in another context and in combination with other
factors.’” (Berlin 1965:44) Lundgreen-Neilsen’s notes
that ‘All those factors that in Germany led from Herder
and Fichte to the disasters of Wilhelm II and Hitler
led?®” in Denmark to the emergence of the folkehgjskole,

cooperative movements and parliamentary and folk culture

based on discussion and compromises - ideally always
with respect for the minority’. (Lundgreen-Nielsen 1992:
173)

Davies (1944) entitles one of her books on Grundtvig
‘Grundtvig of Denmark. A Guide to Small Nations’.?°® It
is perhaps now one of the key features of the Nordic
region that it is made up of smaller countries.
@gstergard (2002) suggests however that the ‘choice’ in
the case of both Sweden and Denmark may have been more
of political and military necessity than moral virtue?‘?.
The concept of ‘smallness’ has become a significant one
in the Danish collective mentality. Ostergéard
(1992:168), tracing this attitude back to Grundtvig,
comments that ‘almost all of the Danish political

spectrum agrees on a fundamental distrust of everything

297 While I accept this general assertion, I would note that such

ideas continue to be available to those in Denmark or other
countries who oppose a pluralistic culture. (See below on the
campaigns of the Danske Folkeparti.)

298 5ee also Allchin 1992:15, quoted at the outset of this section
299 In particular, he notes the gradual shift in Swedish imperial
hopes after the defeat of 1709 at Poltava and in Danish power and
influence after the loss of Norway in 1814.
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‘big’, ie transnational and ‘European’. Reflecting a
history of territorial shrinkage and the presence of a
powerful neighbour in Germany, Denmark’s diminutiveness

has become a source of pride..”.

Size and power play their part in shaping what nations
believe to be their national identity and their

potential?!®

. Allchin refers to the nationalism of large
nations who may define themselves mostly in terms of
their economic or military power, distinguishing this
from the forms of nationalism that he discerns to be
more common in smaller nations. (Allchin 1992:15)

‘' (Grundtvig) emphasised the world-historical missions of
the smaller peoples by showing that it is possible for
people to derive its strength and its self-respect from

other things that the naked exercise of power.’

(Jgrgensen 1993)

The vision is of nations living peaceably together,

each, in a sense, ‘cultivating their own garden’?!'.

This ideal of course somewhat overlooks?!'?

the perennial
issues that there are continually disputes as to the
positioning of the boundary fences, as to how many
gardens there should be and to whom they belong and as

to who has a right to be in the garden. It is fair

210 in traditional nationalist parlance, their destiny

According to Voltaire’s Candide!

212 1 am not suggesting that Grundtvig was at all unaware of the
political realities that would be apparent even in his Nordic
context, eg the Danish losses of Skédne (1658) and subsequently
Norway (1814) to Sweden and the contested issues in Slesvig and
Holstein in the mid-19thC. The extent to which territorial loss
has shaped not only Denmark’s geography but its character is
reflected in the statement: ‘VWery bluntly speaking, it can be
claimed that the present configuration of Denmark is the result of
400 years of forced relinquishments of land, surrenders and lost
battles’. (Denmark.dk: 2006)

211
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however to acknowledge that Grundtvig thinks of the

1213 and

boundaries as primarily linguistic and cultura
believes that nations ought to remain within those

bounds.

The slogan ‘Hvad udad tabtes skal indad vindes’?*
(Outward losses shall be met by inner gains) (Frandsen
1993) could also be, when reversed, a statement
concerning the form of nationalism that encroached on
the territory of others (both militarily and
culturally). Military action could be justified only in
the context of external threat. Cultural, spiritual and
intellectual conquest was itself violence. (Andersen
2003) Such outer gains could only be accomplished at the
cost of inner loss. ‘By making conquests any noble
nation loses far more than it gains, and by conquering
the world it would actually lose itself.’ (Speech by
Grundtvig, 14 April 1843 quoted in Lundgreen-Neilsen

1997:91) This notion of moral regeneration arising out

213 This approach of course brings its own difficulties as it

assumes, and assumes erroneously, the existence of a homogeneous
cultural group. While it is true that language can be a source of
cultural cohesion, this need not always be a unifying factor in
relation to the nation state (eg in Belgium and Switzerland).
Though language may be a ‘marker’ of national identity, it is not
necessarily true, by linguistic criteria, that the languages of
neighbours are sufficiently different to be considered, on language
considerations alone, separate language groups (eg the mutual
intelligibility of Norwegian, Danish and Swedish languages combined
with their own internal differences which may be almost as great as
those which are said to separate the languages themselves).
21 The phrase is attributed to Dalgas, an agriculturalist, and used
as a motto for Danskeren, Grundtvig’s periodical publication, after
the defeat of 1864. 1Its original reference was to the need to
compensate for a loss of territory (albeit the territories in
question had been linked to Denmark proper through the king’s role
as duke) in Slesvig, Holstein and Lauenburg. This was to be
achieved principally through a process of moorland reclamation. The
phrase however came to have a moral and cultural significance that
Denmark’s territorial loss could come to have a good result in terms
of the strength of the people.
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of territorial loss and redefinition of identity and

role in the world was not peculiar to Grundtvig.?'’

There is a kind of national confidence that is closer to
arrogance. It can be reflected in myths of exclusive
chosen-ness and specialness. Such national identity is
more likely to be difficult to confine to its own
territory. Tamir (1999:73), referring to the thinking
of Ahad Ha'’am?'® (1964), draws the vital distinction
between nationalism that is about ‘different from’?'’
rather than ‘elevated above’ other nations. This is not
inconsistent with taking a pride in one’s nation and in
aspects of its heritage and contemporary life, provided
that one is prepared, in a spirit of mutuality, to
acknowledge and respect the pride that others take in
theirs. ‘Different from’ is capable of being compatible
with a sense of belonging to a wider community of
humankind and yet of distinct but connected peoples;
‘elevated above’ not. Grundtvig counselled against too
much ‘pomp and striving’ a warning that rather
influences the Danish social norm and its view of its
position within the international community. (Rifberg

2003:ch8)

Grundtvig, affirming the heart-felt, offers to us an
image of belonging that is gentle and loving. ‘Dansk er
immer kerlighed’ (Danishness is always love)

(Folkelighed 1848) Yet, there is also a strength of

215 For instance, Poul Martin Mgller’s Glade over Danmark

(1820) (referred to and analysed in Brix 1908:103-21 and cited also
in Pizer 1996:74-0)

216 pseudonym of Asher Ginzberg

217 Tt is important too that this is not an assertion of wholly
different from, which could readily underpin a denial of shared
humanness and make others utterly other.
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belonging and commitment whose intensity leads not to
love but to hatred; ‘there is a deep connection between
violence and belonging. The more strongly you feel the
bonds of belonging to your own group, the more hostile,
the more violent will your feelings be towards
outsiders. You can’t have this intensity of belonging
without violence.. if a nation gives people a reason to
sacrifice themselves, it also gives them a reason to
kill’”. (Ignatieff 1994:188) As there are clearly
situations in which there is a depth and strength to
belonging that does not give rise to violence to the
‘other’, Ignatieff’s assertion has a false
inevitability?*® to it, but it would equally be wrong to
deny the wvalidity of his understanding and his
experience or the negative potential in nationalism and
other group commitments when membership is raised to a

fanaticism and myths, personal experience, fear, revenge

and hatred fuel its loathing and violence.

While it may be so that this strength of feeling and
violence is particularly associated with ‘ethnic’
nationalisms, it would not be true that this is
exclusively so. For example, the struggle between the
Turkish government and the Kurds relates not to ethnic
exclusiveness but rather to an attempt to assimilate an
ethnic minority into a civic state with an ostensibly
non-ethnic but civic definition of being a Turk.

(Kymlicka 1999: 134)

218 As Gellner (1994) observes, there is no justification for seeing

and judging nationalism only in its more extreme forms, as it is not
generally associated with violent action.
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Nor can it too readily be assumed that a transnational
perspective always comes from positive universal values
and actions. Howe (2002) argues that those who
undertook the attacks on the USA on 9/11%"° ‘were
themselves not inspired by anyone’s nationalist claims,
but by an ideology more comprehensively, and perhaps

more rigorously, anti-nationalist??’

than any other
available. Against the claims of nationality or
ethnicity, they posed appeal to a conception of global
community based on shared ethical principles - even
though most other declared adherents to that ethical
system apparently thought these enthusiasts’
interpretation of it peculiar and their methods
unacceptable.’ (Howe 2002:80) He similarly views the
response to the 9/11 events as transnational in seeking
to mobilize commitment and action for the defence of

! Neither would contribute to a

democratic values.??
view that all visions of world order are necessarily

liberal.

Tempting though it might be, in the United Kingdom, to
imagine that it is possible to distinguish nations and
their sense of national identity on the basis of a
rational compared with emotional distinction, this may
come close to self-congratulation and re-assurance,
based on the imagined idea that ‘our nation’ and those
allegedly like it belong to the class of rationalist

nations. One UK Member of Parliament suggested in 1998:

219 11 September 2001 when a series of attacks were made in the USA
220 Concerning this evaluation, Howe cites Sehmi (1983)

22l Though I acknowledge that the latter to have been the political
discourse, I believe that there is a significant and strong national
motivation rooted in the exercise of global economic and political
power.
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I think that we tend to feel that (English)
people are more rational, more cool, more
calculated than, in fact, they are, and I
think with some skill, vyou could find a
demagogue[..] who could stir those passions
in some rather strange quarters [..] I think
these passions are there to be moved, and I
think there are some very ugly forces who
would love to move them’.
(Condor and Abell 2006:2,
quoting from Hansard 1998:para 276)

References to patriotism or nationalism not uncommonly
would suggest that they have the character of being
over-riding loyalties. This was not the perspective of
Grundtvig. ‘National sentiments should not become the
object of religious cultivation of faith’. (Grundtvig
quoted in Lundgreen-Nielsen 1997:86) ©National identity
and commitment to the life of the nation was important

but should not be elevated to the status of idolatry.

Of the nation-building in which Denmark engaged after
the loss of the duchies, it has been said ‘One of the
prerequisites was the building of a new self-confidence
within the population’. (dstergard 2002) This was not to
be an exclusive confidence, however. Grundtvig
subscribed to the belief that only as each people is
secure in its own sense of who it is can it turn to a
more universal orientation. Hansen articulates the
question, ‘if you do not know your own roots and history
how may you be able to understand other nationalities or

cultures, be empathetic’? (Hansen 2003:182)
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LIVING WITH A LARGER NEIGHBOUR

In Grundtvig’s time, substantial territorial loss®*’* had
resulted in or contributed to a decline in national

® The 19" Century wars, and

self-confidence and pride.?’
in particular the conflicts centred upon the duchies of
Slesvig and Holstein??!, had resulted in a serious
diminution in the extent of the realm and consequently
of its world importance defeat undermined a sense of

pride within the nation.

222 5ee Table 3 below
222 This low self-esteem may have reflected other contemporary views
also. ‘The question was whether the Schleswigers were to be forced
to follow the fate of small, impotent, half-civilised Denmark’.
(Engels 1850)
224 constitutionally, Slesvig was not part of the Danish kingdom as
the King of Denmark ruled there in his capacity as duke. There were
however both Danish and German (linguistically and culturally)
populations within the duchy. Whatever the constitutional detail, a
conglomerate state existed and many within Denmark had for long
thought of the duchies as part of Denmark. (Rise Hansen 1959;
Jespersen 2002:140)
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Table 3: Territories ceded by Denmark
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This loss of pride was not simply a response to military
defeat. Grundtvig discerned in his own country a
disdain in certain, powerful sections of society of the

° The Struensee??®

Danish language and its culture.??
affair had cast a shadow over Danish public life. The
lack of usage of the Danish language in public life and
amongst the educated classes was regarded by Grundtvig
as a sign of a deeper loss of pride in the nation. It

seemed that ‘Every man, who was well educated??’

, only
expressed himself on paper in Latin, with the ladies he
spoke French, to his dog he spoke German, and finally,
to his servant he spoke Danish’ (Wilster, quoted in
Feldbaek (1991:119) and so ‘as for their national
language.. many of them were inclined to be ashamed of it
and to look on it as the unpolished speech of an
inferior class’. (Davies 1994:6-7) It was the fate,

Grundtvig wrote, of being ‘thrown on the dunghill’.
(Mands Minde 1838)

There were fears of German intentions towards
territorial expansion. Grundtvig’s assertion, no doubt
intended to be read with some irony, was that Germany
was incapable of confining itself to the known earth but
would desire to dominate even the invisible world.

(Kongerit Danmark og Hertugdommet Slesvig eller

225 T consider the issue of the mother tongue/ modersmaal further in

chapter 9 Det levende ord/ the living word.

226 struensee, a German, had been royal physician to King Christian
VII of Denmark and minister in the government. He wielded
considerable influence over the king who was mentally unstable and
he achieved huge power in the nation. He introduced a substantial
number of reforms and was opposed both for these and for his
preference for the German tongue over Danish. On suspicion of
sexual relations with the Queen, he was tried for high treason and
executed.

227 pccording to the archives of their correspondence, Bernstorff and
Reventlow (18/19C Danish statesmen) wrote their letters not in
Danish but in French or German.

142



Sonderjylland 1848%%%; see also Jgrgensen 1993:91ff and

Rerup 1980) Grundtvig was concerned about what he
regarded as a movement towards Germanisation?®?® of
Denmark. Against this background of national decline and
danger, he felt despair at the lack of awareness or
concern amongst the Danish people. (Maskaradeballet

1808)

Grundtvig protested that his antipathy towards Germany?>°

7 231

did not pursue them ‘across the Eider (Somme andres

og mit Tyskerhad?*® 1848) His resistance to or ‘whole

quarrel with the Germans is really concerned with the
fact that they are determined either to make me a German
or to regard me as a fool; and I give as good as I get

and do not wish to be either’. (Mands Minde 1838, trans

Broadbridge and Jensen 1984:100)

The fear of invasion or infiltration producing
(unwelcome) cultural change continues to impact upon or
at least be utilised in argumentation within Danish
society. Glistrup, leader of the Progress Party in
Denmark, referring to immigration and asylum-giving and
the presence of people of ethnic minority background,

employs the language of fremmedinvasion (an invasion of

228 An article which appeared in Danskeren 1848: nr 12 den 7 juni
22% Danish fears and apprehensions concerning Germany are something
of a recurrent element in Danish thinking. ‘Where Germany appeared
[in songbooks for Grundtvigian schools], it is almost invariably an
antagonist.’ (Buckser 1995:263; see also Bagg et al 1894) Peter
Munch, the Danish Liberal Minister of Defence wrote at the close of
the First World War of it ‘ending in the defeat of that Germany
which through the ages has represented the great danger for Denmark
and the strongest threat to those ideas of freedom and humanity.’
(Munch 1959-67:356)
23 He was prepared to refer to them otherwise in complimentary
terms: ‘they are a people who have done much good for the world and
surely will do more yet’. (quoted in Lundgreen-Nielsen 1992:84)
231 That is, the border between Slesvig and Holstein
232 An article in Danskeren 1848 nr22 den 16 august at p351
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strangers) and alludes to a fear of being over-run that
hints back to old fears of German conquest and
Germanisation. (Glistrup 1991:140,245) There is an
appeal to an exclusive form of Danishness:

For more than a thousand years we have, in this
country, formed a nation with a common
religion, language, culture and history, and
this national community cannot just be kicked
aside as something trivial, because economic or
ideological interests dictate they should. One
shouldn’t do it. Love of fatherland and home is
one of the loveliest human emotions to be
found, closely connected with honesty and
decency—and an old nation state represents a
home. (Krarup quoted in Schierup 1993: 161)

The issue of Denmark’s relations with Germany has some
degree of parallel in the context of Scotland and
England, though this ought not to be exaggerated.
Historically, there had been territorial contest between
the two countries. Though Denmark, unlike Scotland,
had once been a significantly larger realm, it had
become a little country which felt some apprehension
about its territorial wvulnerability. Moreover, there
was a concern for cultural independence from the larger
neighbour who had the capacity to exercise hegemony and
indeed there were those within Denmark who were
cooperative in supporting such external influence.

The role of the ‘larger other’, England233

, and its
relationship with the smaller nations within the United
Kingdom has been for centuries one of the enduring

issues.

233 It is interesting that the ‘other’ for Scotland, both in academic
literature and in the popular imagination, is England with
significantly less attention to the influence of the United States
of America, culturally and politically.
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k?** nor Scotland?® have territorial

In neither Denmar
issues with their larger neighbours been significant in
the recent past, though the ‘memory’ of historical

struggles casts a long shadow over subsequent historyZ%.
The recurrent concern, however, has been not territorial

but cultural®’’: the issue of alleged cultural hegemony.

Jackson and Maley assert that the process in the UK was
one of internal colonisation: ‘The emphasis on empire
overlooks the process of conquest and plantation which
accompanied the unions with Scotland and Ireland, and so
the British state, itself a multi-national entity, 1is
viewed from a modern perspective as a unified polity
whose colonial interests lie overseas rather than within
its borders’ (Jackson and Maley 2002:69) and they cite
Hugh MacDiarmid’s declaration that the project of
British imperialism was ‘to consolidate the British

Isles as a single English entity..” (MacDiarmid 1971:237)

23% German occupation of Denmark in World War II was more of the
nature of ‘occupation’ than ‘annexation’. Until the election and
disruption of 1932, Denmark maintained much of its civil government
institutions. While the old issue of Slesvig/ South Jutland had been
the subject of the Treaty of Versailles and therefore a source of
German concern, Nazi policy centred more on a sense of establishing
a Nordic brotherhood rather than on German territorial acquisition.
(Hestrup (1976:9).

23> “TMhe English-Scottish frontier is and was the dividing line
between two of the most energetic, aggressive, talented and
altogether formidable nations in human history.’ (Fraser 1971:3)

236 scots Wha’ Hae is more probably related to a concern for the
universal value of freedom than a nationalist sentiment. (Norman
Buchan quoted in Cowan 1993:174) At least at the level of political
song, Scotland reflects the themes of human solidarity and universal
values. (Linklater 2002 cites Burns’ A man’s a man for all that and
Hamish Henderson’s Freedom come all ye. In O Flower of Scotland,
however, there is (as Linklater acknowledges) a more explicit
connection between the wars of independence, freedom, national
resurgence and indeed political independence. (Linklater 2002)

237 I am conscious that many conflicts in the later 20thC have had a
stronger cultural, or perhaps ethno-cultural, emphasis more than a
territorial one.
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While Connell (2004:255) disputes?’® the model??® of
colonialism, he does not appear to doubt that cultural
hegemony has been at work??’. He argues however that

1

standardisation®*! was widespread throughout the United

Kingdom, not peculiar to the smaller nations?*?.

In Scottish education, the perception or the fear of
anglicisation has been a recurrent one. For many years
in the 20thC, the assumption within education®*® that

vernacular Scots or Scottish forms of English or dialect

h244 d245

forms were faulty speec to be correcte and

eliminated®*® and the marginalisation within of Scottish
literature and history within the school curriculum were
significant elements in a programme of cultural shaping.

Anderson (1983) observes that historically, in

23 partly because he believes there to be a more plausible

explanation in the needs of capitalism for cultural standardisation
239 1t is perhaps from treating colonialism as a model that criticism
comes. McCrone (2001:67) suggests that its power lies more as
metaphor than as an analytical or explanatory concept.

280 He also doubts the systematic nature of the process which he
regards as being a fundamental aspect of colonialism. This view of
colonialism is shared by Franz Fanon: ‘A national culture under
colonial domination is a contested culture whose destruction 1is
sought in systematic fashion.’ (Fanon 1959)

281 The hegemonic nature of the situation is reflected in the reality
that the standard which is imposed is routinely rooted in a
particular set of values and practices.

222 Tt is clear that in the name of standardisation regional - and
Welsh national- cultural particularity was eroded.

283 An issue, wittily, perceptively and (for those concerned)
evocatively raised by Liz Lochead in her poem Child’s Poem/
Bairnsang (Lochhead 2003)

2%% In his Sunset Song (1932), Lewis Grassic Gibbon focuses on this
linguistic issue: ‘what as shame it was that folk should be ashamed
nowadays to speak Scotch - or they called it Scots if they did, the
split-tongued sourocks! Every damned little narrow-dowped rat that
you met put on the English if he thought he’d impress you - as
though Scotch wasn’t good enough now..” (Gibbon 1988:156)

285 For many years, the use of Scots vernacular was assumed to be an
act of impertinence. In Wales, the use of the ‘Welsh knot’ as a
punishment for being heard to speak in the Welsh language shows that
the linguistic suppression was not confined to Scotland.

246 T pursue issues of language further in chapter 9 on ‘the living
word’ where one focus is on the importance of ‘the mother tongue’
(Danish modersmal)
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educational debates, as well as appealing to versions of
the past, arguments were often countered on the basis
that they were importing English principles and
practiceszm. Of more recent times, Humes (1986) notes
suggestions that the then Scottish Education Department
was often accused of a lack of independence from its
English counterpart. Even within the more recent
devolved arrangements, the criticism is made of Scottish
Executive departments failing to follow a sufficiently

different policy direction from those in England.

It is beyond the scope or capacity of this study to
adjudicate the extent of Anglicisation, either
historically or in contemporary Scottish society. A
belief in this process does resonate with generations of
Scots whose experience of the Scottish educational
system was of one that often had as strong, if not
stronger, a United Kingdom/England focus than a Scottish
one. The tendency of Scots (or members of many smaller
nations) to define their identity, not positively, but
over and against the larger neighbour (the what-we-are-
not approach to national identity) has an element of
defensiveness against a perceived threat coming from an

® and Englishness were

assumption that Britishness?*
believed in England to be the same thing or closely

related. (Reicher and Hopkins 2001:65)

247 McCrone 2001:53 comments that in the 1980s, though the
Conservatives believed that their policy proposals were consistent
with perceived ‘Scottish values’ of ‘thrift, hard work and
enterprise, their problem was that the Thatcherite project was
largely perceived as an alien, an English, political creed’.
288 VIf “British” is seen as merely a device to impose a hegemonic
Englishness in which Scottish identity is obliterated, then it
becomes a mode of domination rather than a possible source of
identification’. (Reicher and Hopkins 2001:65)
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The relationship between the ‘Scots’ and ‘English’
within the United Kingdom is a complex one. Of the cl10%

of the Scottish population born outwith Scotland, the

largest section (7%) was born in England. (McCrone
2001:29) By comparison: Of people living in England,

87.4% gave their country of birth as England and a
further 3.2% of the population came from all other parts
of the UK. (Census 2001 results at National Statistics
2003)

The presence249

of a sizeable ‘English’ minority in
Scotland does not necessarily lend credence to
suggestions of Anglicisation, not least because those
English people coming into Scotland show a strong
tendency to ‘go native’. (McCrone 2001:29) Watson
(2003,c 10) reported that around one in three of
interviewed English immigrants to Scotland expressing
feelings about national identity claimed to have taken
on a Scottish national identity, one in four expressed

feelings of Britishness, and a similar number explicitly

claimed that they no longer felt English.

There is however some evidence of non-acceptance of
English people within Scotland. Scottish Executive

research, for example, with primary school children?®’

249 There is a certain hiddenness in the English-Scots population,

because of similarity in ethnicity, language, occupation and
religion to the majority population. (Watson 2003) Though spoken
accent is likely to be a significant marker of ‘Englishness’ to the
ear of the listener, it is clear that other criteria are employed
within the community in determining whether or not one is deemed
‘Scottish’ though born elsewhere. These criteria might include
length of residence in Scotland, involvement in community life and
interest in Scottish heritage.

230 T report a study involving children rather than adults for a
number of reasons. It points to the future and to the need for
education and community to attend to the formation of attitudes
amongst the young. As the home is a major conditioner of children’s
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revealed that there was a significant element of anti-
English feeling in relation to voting for the Scottish

251

Parliament, though this lessened after lessons on the

theme of the Holocaust (Survey 1 to survey 2).

Table 4: Attitudes of primary 7 school aged children

I think that | would be just as likely to vote for a ... as a _..for the Scottish Parliament.
30
80 17—
70 1
&0 +— 1
-
B sol |
m
< 40 +—
#
30 1
20—
10—
0
Black
Woman as a (Catholicasa| Jewasa | Muslimasa ::a S:P:istzn English as | Disabled as
Man Protestant | Christian Christian Scotfish | Able-bodied
person
O Survey 1 80.5 64 65.5 G0 75 62
B Survey 2 823 751 T4 Ga.7 B2.3 438 833
(Source: Maitles, Cowan and Butler 2006)
social attitudes it may be suggestive of opinions there. In adult

studies, people, perhaps particularly participants asked questions
in studies, may be reluctant to express directly ‘prejudiced
discourse’ to which some stigma attaches and from which the
respondent may seek to distance themselves. (van Dijk 1984)

2°1 On the other hand, at the time of writing, there is evidence of
some concern within England at the role of Scots within British
public life and in particular in politics affecting areas which are
‘Westminster’ business in England but devolved matters in Scotland,
where Members of Parliament for Scottish constituencies may vote and
indeed may serve as the responsible minister. The constitutional
issue is a new one, though it may be noted that English MPs and
governments based on majority English support long voted on Scottish
business in the the Westminster Parliament. Members with the
national identity of one nation within the UK sitting for
constituencies in another UK nation is not new. Colley (1992:49)
notes that significant numbers of Scots represented English or Welsh
parliamentary constituencies between 1760 and 1790.
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Though there is some evidence (Massie 2006) of
heightened negative feelings at the time of significant
sporting events where ‘national’ sides compete against
one another, Watson (2003) nonetheless reported that
around 94% of English people resident in Scotland felt
that anti-English feeling was not a problem in Scotland
and that 88% considered that their neighbours and work
colleagues had welcomed them and that they had settled

successfully into Scotland.

Viewed objectively, the English and the Scots may be
thought to share more than distinguishes them. As
Ignatieff (1999) argues, nationalism has a strong
tendency to focus on what might appear to be ‘small
differences’. ‘Small’ of course need not at all imply
insignificance in the sight of the comparators. These
differences may appear to third party observers to be
minimal variants, an in—betweennesszw, rather than
distinctively ‘other’. In community terms, this may make
it easier for those with whom much is shared to be
assimilated into the majority community (as noted in
Watson 2003 above). On the other hand, the lack of
clearly distinguishing cultural differences may lead to
what the majority population may regard as inappropriate
inferences of sameness. Against its desire to
assimilate those who come in from outside (in which case
small differences should be ignored or treated lightly)
is the desire also to be able to assert its
particularity and difference from its neighbours (in
which case small differences have to be acknowledged and

treated as significant).

2%2 3 term used by Robert Crawford of the Scots language (Crawford

1993:7)
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In seeking to define themselves, nations rarely operate
in a vacuum, for one way of settling the issue of who
you are is by asserting who you are not. ‘Collective
identities - whether national or supranational- are the
outcome of processes of inclusion and exclusion: to be
‘us’ we need those who are ‘not-us’, against whom
boundaries can be drawn and conceptions of belonging and
not-belonging articulated.’ (Schlesinger and Foret
2006:65) This is a recurrent process. The distinction
is often not between those who use differentiation as a
means of identity-making, but between those who use
internal and those who use external points of reference.
It may be smaller nations, with a consciousness of
vulnerability to political and cultural domination, who
will seek positively to assert their own distinctive
characteristics and negatively to demonstrate their
difference from their larger neighbour. Larger, and
perhaps more confident nations, tend to use an internal
measure: what is typical of us and who, within our
territory, do not conform to that type and are therefore

not of us.?"3 In either case, there is potential for

253 This may in part lie behind the observation of Condor and Abell

that, whereas Scottish respondents maintained a cohesion in their
expression of national community, English respondents’ answers were
liable to fragment as the speaker attended to class, ethnic or
regional diversity. (Condor and Abell 2006) A more diverse focus
in England compared with a nationalized Scottishness north of the
border may be owed to a number of factors. The relative ambiguity
of ‘English’ as a national identity with consequent weakness in
affirmation of that identity (compared with ‘Britishness’ in
England) is one. There is an extent to which Englishness is seen as
compromised by differences of geography, social status and ethnicity
in a way that does not appear to be as true for Scotland (despite
significant differences in the population, not least between the
lowlands and the Highlands and islands). This may point to a
tendency to have a ‘typical’ understanding of Englishness that is
related to other factors. There is no significant evidence that in
England class references are used, in contrast with national
identity, in terms of transnational solidarity.
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‘ugly’ nationalism which sees difference as a basis for

enmity or discrimination.

152



WHAT KIND OF NATION?

One type, civic nationalism, maintains that
the nation should be composed of all those -

regardless of race, colour, creed,

gender,

language or ethnicity - who subscribe to the
nation’s political creed. This nationalism
is called civic Dbecause 1t envisages the

nation as a community of equal,

rights-

bearing citizens, united in patriotic
attachment to a shared set of political
practices and values. This nationalism is

necessarily democratic since it
sovereignty in all of the people.

vests

(Ignatieff 1994:3-4)

It has Dbeen common to make a distinction
between ‘ethnic’ and ‘civic’ forms of
nationalism, the former involving beliefs in
biological and cultural essentialisms, and
the latter involving commitments to ideas of

citizenship and the rule of law.

(Hearn 2000:7)

The assumption that Grundtvig makes that the nation is

fundamentally a cultural as well as a political unit is

a contested one today. Rooted in his conception of the

folk as primarily a linguistic and cultural community,

albeit with a minority of others, the nation (though not

necessarily the state) had a homogeneity,
reinforced by a sense of shared ethnicity

was, even then, not entirely true).

which was

(even if it

Any notions of ethnic or racial homogeneity in the

biological sense would be, in almost all modern nations,

simply incompatible with the data. We are
as is often remarked, a ‘mongrel nation’.

McIllvaney, quoted in Russell 2002:15%%*%)

in Scotland,
(William

In the context

2% Kearton 2005: endnote 24 cites a number of instances in which
this phrase has been taken up within Scottish public discourse
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of nation-states?®, it is clear that belonging to a

particular cultural and historical community no longer

constitutes a sufficient base for citizenship®® (Ferry
and Thibaud 1992: 165). Still less is ‘descent’ now
used by nation-states?’’ as sole?’® criterion for

citizenship. There are very few contemporary nation-

9

states or even sub-state nations®’® with either a high

?%® T use the term ‘nation-states’ as the more common term but
acknowledge that Tilly’s expression ‘national states’ may be more
accurate. ‘Nation-states’ perhaps suggests that there is a
stronger connection between a particular ethnic community and the
state than is generally true; whereas, ‘national state’ is more
reflective of the state engaging in forging a shared identity.

(Tilly 1975)
2%% states may nonetheless seek to discriminate between citizens on
grounds of ancestral or ‘blood’ link. 1In a legal case ongoing at

the time of final preparation of this thesis, in relation to
eligibility for compensation under a UK government scheme for Far
Eastern Prisoners-of-War. ‘So far as civilian internees were
concerned, in order to qualify they either had to have been born in
the United Kingdom or have a parent or grandparent born here. The
claimant did not meet that requirement and therefore was not allowed
to benefit from the scheme. The criteria involved in her case
inevitably involved indirect discrimination on grounds of national
origin under s 1(b) of the Race Relations Act 1976. [..]The criteria
chosen was closely linked to national origins and so the scheme as
adopted was unlawful. Using those criteria was by no means the only
way in which the minister could have achieved his legitimate
objective. He could have chosen criteria which narrowed the category
of British subjects without linking them so closely with descent and
national origins [my emphasis], such as a period of residence in the
United Kingdom within a period leading up to internment, or the
adoption of criteria based on domicile which would have been
proportionate to the objective being sought.’ (Case reported as R
(Elias) v Secretary of State for Defence [2005] at The WLR Daily
London: The Incorporated Council for Law Reporting Online report
at http://www.lawreports.co.uk/WLRD/2005/Q0BD/julf0.1.htm) [Last
accessed on 8 October 2006]

2°7 German legislation in 1999, for example, relaxed requirements
based on lineage (Bundesministerium des Innern 2005)

2% The distinction is drawn here between ‘sole’ criterion which
excludes qualification on other criteria and other situations in
which lineage is one means by which citizenship or nationality may
be gained but other routes to citizenship are possible (eg by place
of birth or by naturalisation following a period of residence).

2% Tt is into this category that Scotland falls as not having
national sovereignty (even with a significant amount of legislative,
governmental and civic autonomy) but having characteristics of a
nation sufficient to warrant the use of the title (not least
evidence that a significant majority of inhabitants within the
understood territory regard themselves as being members of that
nation and are so recognised by outsiders). I recognise however
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260

degree of ethnic homogeneity or single ethnie

cultural-historical continuity®®’. Recent research
evidence (Kiely, Bechhofer and McCrone 2005) has
suggested that an appeal to ancestry, to lineage, to
‘blood’ is, in Scotland, not a major basis for claim to

national identity?%?. ‘What was striking was that even

those who could?®®

make blood claim seldom did,
preferring instead to claim Scottish birth and
upbringing?®*.’ (Kiely et al 2005:155) While this
could nonetheless still be exclusivist, it does lie

closer to ‘belonging’ than to ‘blood’. This is an

that this is neither an indisputable definition nor is its
application in particular circumstances free from contest. The
claim to the status of nationhood may be enhanced if there are other
factors that speak to a distinctiveness, such as shared national
myths, shared ‘historical’ memories, language, affective attachment
to a particular ethnoscape and public culture (though by no means of
all of these require to be present). (AD Smith 1999) I acknowledge
that questions of ‘What is a nation?’ and ‘When is a nation?’ are
subjects of debate, but I do not rehearse them in this thesis,
except indirectly, as it seems (for the present at least) settled
that Scotland has widespread recognition as being a ‘nation’.

260 The extent to which historically homogeneity has been the norm
and is only now being ‘threatened’ is often exaggerated. For this
criticism, see: ‘[..] the homogeneity of British identity [..] was
confined to a relatively brief period’. (Cook 2001) ‘[..] we may
ask, when was the nation ever homogeneous, or perceived to be so?’
(Gutiérrez 2001:24) See also McNeill (1986) cited in Gutiérrez
(2001) .

261 In the Nordic context, Iceland is perhaps most prominently more
homogeneous than other states. Even so, the historical and
archeological record shows an intermingling of Nordic and Celtic
peoples, probably through the settlement of Celtic peoples within
the Norse colonies in the British Isles. See Weber 1968 for a more
general criticism of attempts to link ethnicity (an assumed
relationship) and kinship (a blood relationship).

262 The authors there note that the exception to this in the Scottish
context was those who were identified as belonging to the ‘landed
élite’.

263 their emphasis

264 The term ‘upbringing’ suggests that, while birth is one means of
acquiring ‘Scottishness’, it is continued into a process of
socialisation within the national community. If this is considered
to be true in relation to those who acquire identity and rights by
birth, it is perhaps a smaller step to suggest that those who come
into a national community also are involved in a process of
socialisation. It is important to emphasise however that, as
elsewhere, the content of the identity and way of life is one of
ongoing contestation as well as affirmation.
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important difference, for ancestry is fixed (even if it
may be disputed) but ‘belonging’ is more open. Even if
there is an imagined (even fictive) kinship, the focus
on cultural allegiance allows outsiders to join,

assimilate and belong. (AD Smith 1991:24 endnote 17)

Belonging through birth is not restricted to a

particular ethnic group?®’

and is often independent of
questions of ancestry and so available to second- and
subsequent generation families of those who have
migrated into a country. Further, belonging as a social
status may be conferred in the light of such factors as
length of residence, cultivation of a local accent or

commitment to the local community?®®.

As some nations seek to compensate for long-term
declines in population and labour market skill
shortages, it is probable that higher levels of
immigration will give rise to still more heterogeneity.

It is interesting, however, that the Scottish Executive

26® In minority ethnic groups in Scotland, according to the 2001
census, Scotland is either the most common or the second most common
country of birth. However, the percentages vary greatly between
different ethnic groups: 47% of Pakistanis were born in Scotland

compared to only 18% of Africans. (General Register Office for
Scotland 2006)
266 T offer two major caveats to my general assertion here. Firstly,

the status of acceptance as having a national identity may vary in
relation to the same group, depending upon the context in which the
evaluation is being made. A narrow ‘civic’ assessment may simply
be a recognition of the right to participate in public affairs. A
person may come to be regarded as generally belonging within the
identity but not in all circumstances and not by different criteria
that come into play in a different situation. Secondly, the degree
of apparent ‘otherness’ to the ‘typical’ may limit the degree of
acceptance of their belonging-ness, so visible ethnicity other than
‘white’ or the adoption of minority cultural practices or speaking
with another accent may compromise acceptance or undermine or
qualify it.
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7 268

initiative?®’ makes specific reference to seeking
immigration from the ‘Scots Diaspora’, to ‘millions of
people with a strong emotional and cultural link to
Scotland’ and to places with whom Scotland has ‘strong
historical ties’. (Scottish Executive 2004:7) It would
seem from these excerpts that the Executive acknowledges
the strength of sentiments of historical and cultural
nationhood as a force in encouraging settlement in

Scotland.

Historico-cultural ‘memory’ however is not always tied
to notions of once-existing but now lost homogeneity.
Though memory can be fictive and even distorted, it is
capable of being used in a variety of causes. While,
very commonly, it is deployed in the cause of affirming
‘sameness’ and therefore unity, there is also historical
evidence available that would affirm diversity and
difference?®®. For instance, a remembering of ‘the
multi-ethnic mix of the early Scottish kingdom is

presented as a precursor of the modern civic nation’.

(Kearton 2005:40)

287 In the Scottish context, there is the New Scots or Fresh Talent
initiative. ‘The single biggest challenge facing Scotland as we
move further into the 21st century is our falling population It is
at its lowest level since the first half of the 20th century and is
projected to fall below the symbolic 5 million in only five years’
time. [..]Scots want to stay at home, to enjoy all the economic,
cultural and social opportunities that 2lst-century Scotland has to
offer. They are proud of their country and think it is the best
place in the world to live and work. But if we are to make Scotland
even better, if we are to compete - and succeed - in the global
economy, we need a constant flow of fresh talent to flourish
alongside our home-grown talent.’ (Introduction by the First
Minister of the Scottish Executive in Scottish Executive 2004:1)

2%% This is not an exclusive targeting, however.

269 In chapter 11 on Fortalling or storytelling, further
consideration is given to the issue of alternative stories,
alternative sources of narrative material and alternative
interpretations as enabling dialogue, interaction and contestation.
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Though ‘ancestral’ myths of origin are not absent from
nationalist repertoire (and are particularly potent when

270)and indeed there is some

mixed with biological racism
resurgence in academic study of a more biological,
genealogical perspective on nations (eg Van den Berghe
2005), it is perhaps more common now to encounter an
affirmation of a more spiritual or ideological affinity
with our presumed ‘ancestors’ ?’t, ‘through the
persistence of certain kinds of ‘virtue’ or other
distinctive cultural qualities, be it of language,
customs, religion, institutions or more general personal

attributes’. (AD Smith 1999:58)

The nature of the post-1707 Union developments has
implied a strong CIVIC continuity. Storrar (1999:22)
has suggested that ‘the key to understanding the present
turning point in Scotland’s history is the concept of a

2

civic?’? nation. Scotland has existed as a nation within

the British state for three hundred years because of its

279 The potentiality for genocide and other extreme nationalistic
actions is commonly linked to a biological categorisation that
begins as racial and leads to placing the ‘others’ outside the
category ‘human’. (Ignatieff 1994; Kuper 1981; Poliakov 1974; Van
den Berghe 1967)
271 This is not to exclude that, in the popular imagination in
countries, there remains a strong sense of ‘kinship’ (however
fictive) not only with the common ancestry but also with other
members of the national community in some form of ‘social
solidarity’ (AD Smith 1999:191). This is not entirely unhistorical.
In the ethno-symbolist understanding of the formation of nations (in
the modern sense) nation-making often relied significantly on ‘pre-
existing, and often pre-modern, ethnies’ (AD Smith 1999:13) Any
inference of absolute continuity is unwarranted, however. Even
allowing for the identification of a distinct ethnie behind a
nation’s history and identity, however, it is futile to pose any
continuous connection between all the present members of the nation
and its pre-modern ethnie. The efficacy of ethnic myth, however,
lies less in its veracity than in the willingness of those who
believe themselves, or aspire to be, within the mythic community to
appropriate it.
272 Marwick (1986:1) discerns a ‘secular presbyterianism’ that has
informed and acted as a foundation for community and civic values in
Scotland.
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autonomous civic institutions?’®‘. With the removal of

‘statehood’, distinctive identity and civic life?’* were
thus maintained through institutional separateness. What
is more, this distinctive civic life served for
generations as a major source of national pride. (Humes
1986:92”) These civic institutions were settings in

which cultural attributes and distinctiveness were

affirmed and developed.

Nairn (1997) offers a different analysis, that national
identity was maintained through culture, but this is not
portrayed in a positive light. ‘It was cultural because
of course it could not be political; on the other hand,
this culture could not be straightforwardly nationalist
either - a direct substitute for political action [..] It
could only be ‘sub-nationalist’ in the sense of venting

its national content in crooked ways - neurotically?®’®,

213 These are generally understood to be the legal system (courts and

professions) and jurisprudence, the education system and the kirk.
The creation in 1886 of a distinct Scottish Office within the
government of the United Kingdom may also be included. Reference
is also sometimes made to years of banking independence, including
the issue of Scots banknotes, and distinctive local government
Sstructures.

27" The preservation of civic institutions secured also the
distinctiveness of Scottish professions (Connell 2004:254) While
élites frequently play an important role within nationalism (AD
Smith 1999), there are ambiguities. One may distinguish state
(political, civil service and military), cultural (teachers, arts
and culture workers and clergy) and economic (business leaders etc);
each sector of which may have tendencies towards a different
attitude to and relationship with nationalism. (Kellas 1998:99) In
sub-state nationalism, major business and government élites are more
likely to be opposing and cultural and small business supportive.
(Kellas 1998:174) Elites may form alliance with elites beyond the
nation (Laborde 2001) and (as Grundtvig discerned in the Denmark of
his day) be a source of indigenous cultural loss rather than
protection or promotion.

275 Humes makes this assertion in the context of considering Scottish
education, but its applicability seems to me to encompass the range
of Scottish civic autonomy.

276 Beveridge and Turnbull (1989, 1997) challenge this recurrent
tendency to evaluate Scottish identity and culture in pathological
terms and to hold that the fundamental national question is ‘What is
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so to speak, rather than directly.’ (Nairn 1977:156) It
is not clear why Nairn should regard cultural life
merely as a substitute for political life. To the
contrary, the more general nationalist assumption is
that political institutions are necessary primarily in

order to protect culture.

There is something of an academic consensus with Storrar
on the CIVIC nature of Scottish national identity (eg
Keating 2001:264; McCrone 1998:129 and 2001:165; Nairn
1998:127; Schlesinger 1998; Smout 1994:107). Indeed, it
does seem as if this is the form that fits best the
needs of a nation that is neither ethnically nor
culturally singular. The civic nation, where belonging
is a matter only of sharing in a political community
with respect for the rule of law, popular sovereignty
and affirmation of democratic principals and processes,
seems admirably suited to a pluralistic society which
cannot be legitimately held together on any other

apparent basis.

A problem with this consensus is that, as we shall see,
it may represent more of an élite aspiration rather than

a contemporary sociological reality.

wrong with us?’. Even Carol Craig’s positive endeavour to instil
renewed confidence in the Scottish nation (Craig 2003) is entitled
The Scots’ Crisis of Confidence. One of the issues of identity of a
smaller nation with a more powerful neighbour is a vulnerability to
inferiorism (Beveridge and Turnbull 1989), a lack of confidence
(particularly amongst the élites) in its own cultural resources, a
pessimism about its capacity to engage with the future successfully
and a sense of dependency. It was in a similar context that
Grundtvig took the view that not until the Danish people had found
their sense of self-worth and (re-)discovered their identity and
culture once again would they begin to flourish once again. (Thaning
1972:16)
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The idea of national identity however raises other
considerations. When people in Scotland are asked
about their national identity, it would appear that they
interpret the question in a way that is not exclusively
civic. Indeed, the framing of the question is
problematical. As in Table 5 below, respondents are
invited to choose an identity that has Scottish/ British
in various combinations. Both identities are
potentially civic in character, so civicness does not
discriminate between them. Scotland and Britain are
civic entities. You have membership of them if you are
domiciled in the territory and are regarded as belonging

by civic criteria.

People within Scotland can and do express their
‘national identity’ in terms that may embrace attachment
both to Britain and to Scotland. In nation theory, a
distinction is often drawn between nation/ nationality
and state/ civil society. (Calhoun 1999; Connor 1978;
McCrone 1997; McCrone and Kiely 2000; Thomas 2002; Walby
2003). A guestion that asks people’s perceptions of
their national identity cannot meaningfully be asking
about which civic society they belong to, for they
belong to both, the British nation-state and the
Scottish nation-substate. The question implies that
their sense of identity goes beyond that participation

in civil society.
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Table 5:

National identity expressed by respondents in Scotland

National identity Percentage
Scottish not British 23
More Scottish than British 38
Equally Scottish and British 27
More British than Scottish 4
British not Scottish 4
None of these 4

Source: Scottish Election Survey 1997
Data extracted from McCrone 2001:164 in its Table 7.6

Firstly, let me deal with the data in the table. Though
this is a ‘snapshot’, nonetheless there is a measure of
stability across the data from 1986 to 1999: ‘people
living in Scotland give much higher priority to being
Scottish (categories 1 and 2) over being British
(categories 4 and 5) (ratios are between 7:1 and 10:1)’
and ‘over time the results are fairly consistent, and
[..] one cannot conclude that there has been a shift
towards or away from Scottish identity in any simple
sense’ . (McCrone 2001:162) There was however a
politically influenced shift away from the Britishness
pole to Scottishness when the UK Government reflected a
different electoral outcome in Scotland and in England,
giving rise to perceptions of ‘democratic deficit’ and

7

to political opposition to policies.?’’ (McCrone

2001:163)

The question does not ask about identities outwith the

British/ Scottish pairing. It is probable that

277 The link between civic identity and political processes and

outcomes is, I suggest, a source of potential weakness.
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respondents would identify a range of other identities
they have, as ultiple identity are common.?’® We
consider ourselves to have identities?’® beyond (and for
some people and in some contexts these are stronger
than) any sense of national identity - identities of
family, gender, class, region/ town, marital status,
ethnicity, occupation, sexuality and many more. These
identities are not simply personal, for they create the
possibility of forming solidarities both within and
beyond the nation and of transcending national
boundaries. I do not wish at all to underestimate this
or its significance, but the context of nation and
loyalty to nation has great and persistent power in
human society”o. As we shall comment on further in the
section on Cultural Plurality, there are also hyphenated
identities (eg Black-Scottish, Asian-Scottish,

Pakistani—Scottishzm) or ‘concentric circles of

27® There may be times in people’s lives when these identities and

the loyalties they imply clash with one another. There are points
at which choices may seem inevitable. There are tensions between
identities. It does not seem to me however that multiple identities
necessarily imply a constant prioritisation. Rather, it is the
common experience of people that they manage, re-organise and
sometimes re-prioritise these identities without difficulty and
often depending upon context. ‘Identity, personal or national, isn’t
merely something you have like a passport. It is also something to
rediscover daily, like a strange country. Its core isn’t something
solid, like a mountain. It is something molten, like magma.’
(McIlvanney in The Herald, 13 March 1999)

279 1 acknowledge that more postmodernist scholars assert that the
contemporary world is not one of stable identities. 1In our context
of Scottish folk or national identity, the survey evidence,
including those we have rehearsed here, would appear to point a
continuing strength of identity commitment and to a commitment that
respondents justify.

280 While Dulce et decorum est pro patria mori appears now an
antiquated sentiment, it remains true that national loyalty is a
cause for which people are prepared to sacrifice their lives. (AD
Smith 1999:100) I acknowledge, however, that, as with the
‘International Brigades’ in the 1930s Spanish civil war, some people
are similarly prepared to fight and die for an internationalist or
transnational cause.

281 This dual-identity may reflect, when used by the person
concerned, an honouring of their ancestral history and/or an
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allegiance’ (Coleman 1958) Coleman’s term perhaps us
more suggestive of the idea that some identities within
a plural identity may be, or may be at certain times

more central and others more peripheral.

Choosing between Scottish and British references raises
different questions, however. Are we seeing different
concepts of national identity at play together? From a
Scottish perspective, the United Kingdom can seem to
have characteristics primarily of a state, a
constitutional and political entity, the context of
citizenship. The extent to which the attractiveness of
the 'British’ component fluctuates in some measure in
response to political circumstances might suggest that
that element is more aligned with the civic/political
identity than ethnic/cultural. This can appear to
contrast with Scotland which, while having governmental
and political expression and its own forms of civic
institutions and civil society, has for many of its
members also a crucial cultural and historic dimension
that is a far weaker dimension (in Scots’ view) of the
UK ‘national identity’. The dual nature of Scottishness/
Britishness as identity can readily offer Scots an
opportunity to embrace both ‘civic-ness’ in ‘being
British’ in a multicultural, multiracial and multifaith
civic mode, and ‘being Scottish’ (or other particular

national identity within the United Kingdom) appearing

affirmation of contemporary cultural belonging. The usage in
academic work is strengthened by a movement away from offering in
surveys straight single category options to ‘and’ options which
often ask the respondent to weigh the different elements in their
choice (eg ‘more Chinese than Scots’ or ‘more Scots than British’).
These graded options, conventionally referred to as ‘Moreno’
statements, make it less likely that a respondent has to opt for a
‘better’ option rather than one that expresses well their opinion.
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more to be related to myths of shared community, history

and culture. (Kymlicka 2000:72)

As Keily et al (2005) concluded from survey evidence,
those Scots who attached more significance to being
British invested it with an overtly political meaning.
The inverse was not true, however. Those Scots who
attached greater significance to being Scottish seemed
to be making more of a cultural than a political
statement. Choosing the more ‘Scottish’ responses was
more often a cultural rather than a political statement.
In the case of other hyphenated identities, such as
Pakistani-Scottish, generally the first component is
cultural, but it does not follow that the second is
simply civic; it may incorporate also some sense of
entering in some measure into the cultural community of

Scottishness in its ‘thick’ form.

That Scotland may be an example of a wider trend in
associating more with ‘national’ rather than ‘state’
identities is acknowledged by Keily et al (2005:80),
citing McCrone (2001:162), noting that ‘These may [..] be
unusual cases, but they may also be significant straws
in the wind in a world in which state, sub-state and
supra-state identities, to say nothing of cultural-

religious identities, appear to be growing.

There continues to be a significant degree of attachment
to cultural rather than a more neutral, residence-based
civic identity. ‘There is little evidence that

devolution has led Scottish nationals [..] to rethink the
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nature of or processes underlying Scottish national %2

identity.[..] That English migrants (a term usually
applied to people born in England but now living in
Scotland) can vote in Scottish elections is not seen as
problematic. But this political right does not confer
Scottish national identity as such. In other words,
there are clear limits to civic nationalism.’ (Institute

of Governance 2006)

Civic nation as a concept rather seeks to conflate
nationality and citizenship. The person who has Scottish
ancestors or who was born in Scotland may surrender or
never have had citizenship in the United Kingdom and
domiciled in Scotland, but they may nonetheless have a
strong sense of being Scottish as a cultural or even
ethno-cultural identity. Conversely, someone who has
connections with another country but lives and
participates in the civic life of Scotland may be
unwilling and see no need to surrender their sense of
belonging still to their original nation or even to
compromise that identity through hyphenation. Civic
rights do not alone ensure that the person from within a
minority community will be made to feel part, or
themselves feel part, of the wider national community.
‘One might enjoy all the rights of citizenship and be a
formally equal member of the community, and yet feel an
outsider who does not belong.’ (Lord Parekh, quoted in

Hussain and Miller 2004:2)

The promotion of civic nationalism as the nationalism
for today can seem to suggest that it is fundamentally

contemporary and future oriented in its focus.

282 their emphasis
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Cultural identities by contrast are wedded to history
and history is culturally specific, particularly
specific to the dominant cultural grouping within the
nation. As Yack asserts,however, even ‘civic’ nations
have histories and cultures and even ethnie
majorities. (AD Smith 1991; Yack 1999:105ff) Kearton
(2005:39), reviewing the use of history in Scottish
nationalist discourse, argues that the dominant ethnie
in Scotland has been the lowland Scots2%, whose
historical experience has largely shaped the public
culture of the nation. ‘Thus, while the Scots civic
identity 1is inclusive in that (in theory) anyone can
join?®**, some of its recurring tropes have particular
cultural and ethnic origins.285 [..] This demonstrates one
of the limitations of a civic understanding of nation.
Ethnicity comes in through the back door of history.’
Her conclusion however is not one that undermines the
quest for a more civic nationhood. ‘A predominantly
forward-looking conception of community is anchored
around (an) historically grounded ethnocultural core.

Paradoxically, however, in the Scottish case, this

283 At first sight this might appear odd, as the major icons of
Scottish identity have tended to be ‘Highland’. By a process of
romantic imagination, lowland Scotland significantly adopted and
embellished these icons as being emblematic of the nation as a
whole.

28¢ This assertion is not strictly true as civic nationality is not

available simply on request. People may be lawfully resident in a
state without being granted the full range of civic rights.

285 An example of this is the position of the Catalan nation. Its
constitution sets out a civic form of nationhood. There is a clear

contrast with Basque nationalism with a strong attachment not only
to linguistic particularity but to a relationship of blood kinship.
AD Smith (1991:15) identifies Catalan nationalism as one of those in
which ethnic components ‘constitute only one, albeit ever-present,
set of (often contested) elements [..] and can also encourage
openness and receptiveness to outside influences’. Yet, there is
evidence that in Catalan society, there is an expectation that
becoming Catalan does involve, for those who are not culturally
‘Catalan’, learning the language, honouring its heritage and living
in its way. (Conversi 1997)
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ethnic core is used to project an inclusive, forward-

looking vision of the nation.’ (Kearton 2005:39)

Use of the civic /ethnic distinction is common. (Hearn
2000:7) The civic and the ethnic may be in a more mutual
relationship than the terms might suggest, even though
they are frequently presented oppositionally. A
‘civic’ nation may practise values that are deeply
rooted in the hegemony of the ‘ethnic’ majority, whereas
the ‘ethnic’ nation may strive nonetheless to be
civically inclusive. ‘Ethnic nationalism, as all
nationalisms, is cultural, but not all cultural

nationalisms are ethnic.’ (Nielsen 1999:125)

They are also presented sometimes as moral choices, as
civic/good and ethnocultural/bad - a practice noted
(and criticised) in, for instance, Beiner (1999), Brown
(1999), Henderson (1999) and Kieley, Bechhofer and
McCrone (2005). This use in academic papers and in the
political arena is at some times as analytical
categories and at other times as political judgement and
rhetoric?®®. This association mis-reads the nature of
the terms, for they are conceptual (and therefore ideal)
pairs within nation theory rather than categories to
which real nations can be straightforwardly and
unequivocally allocated. (Hearn 2000:194; Kiely,
Bechhofer and McCrone 2005) They may be helpful as

tools but few nations sit neatly within a single form.

286 pAs ethical judgements, other categories as ‘inclusive’ and
‘exclusive’ might serve more accurately the causes in which they are
employed, but issues of defining criteria and the problem that
nations rarely fit consistently any single category would remain.
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Despite the claims that are made for its blindness to
ethnicity, it cannot be assumed that civic nationhood
achieves this any more successfully than an ‘ethnic’
nation. As van den Berghe observes (2005:117), a
multi-ethnic civic state like the USA may nonetheless
employ in a diverse range of situations ethnic or even

racial criteria, albeit sometimes for liberal reasons?®’.

Purported civic values can be utilised for the purposes
of suppression and exclusion, as in the work in the mid-
20thC of the ‘Senate Un-American Activities Committee’

in the United States of America.

Evaluating practice within nations does not reveal
unambiguously that ‘civic nations’ adhere to civic
principles and ‘ethnic’ to more ethno-cultural ideas.

For example, the Republic of France (constitutionally a

‘civic’ nation?®®) has sought to exclude the wearing of

certain forms of religious or cultural dress (Sikh

9 290)

turbans?®® and Islamic headscarves in certain public

contexts, raising debate as to the neutrality of civic

nations?’*. AD Smith questions whether, when one applies

287 vThe USA is still a racial caste society because the government

continues to institutionalise the ‘one-drop rule’ of who is ‘black’.
Any ‘black’ African ancestry defines one socially as ‘black’ in the
USA and that is the criterion used in the census, in race-based
‘affirmative action’, in reports of crime or educational statistics
and so on.’ (van den Berghe 2005:117)

288 Article 1 of the French constitution provides that ‘France is an
indivisible, secular, democratic, and social Republic. It ensures
the equality of all citizens before the law, without distinction as
to origin, race, or religion. It respects all beliefs.’ [English
translation was prepared under the joint responsibility of the Press,
Information and Communication Directorate of the French Ministry of Foreign
Affairs and the European Affairs Department of the National Assembly.]

289 Le Conseil d’Etat (2006)

290 The Guardian (2003)

2%l As we are focusing significantly on Danish experience, it may be
observed that Denmark too has had its ‘headscarf’ cause involving a
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such liberal ‘test cases’ as immigration policy, it is
clear that ethnically based states are significantly

different from civic ones. (AD Smith 2001:41)

The idea of national ‘identity’ is not merely a matter
of self-description but of identifying or attaching
oneself affectively to a community. There is a
dimension of loyalty, not least when the attachment
requires some degree of self-sacrifice for the good of
the community.292 (AD Smith 1999:100) The civic concept
of nation consequently has been criticised as lacking
the ‘thickness’ of ethnic and cultural nationalisms. A
framework of adherence to principles and institutional
forms is no match for emotional ties (Miller 1995:25,
175) or the engaging narrative of cultural nationhood.
(Schnapper 1994:79) Our strongest sense of association
and of care is, it is alleged, with those to whom we are
linked by ‘thick’ ties of common history or kinship

(however fictive) or shared culture. (Margalit 2002:101)

Of attempts to create a ‘civic’ Europe, similarly, AD
Smith judges that the efforts have ‘failed to attract
the passions and loyalties commanded by nations’ (AD
Smith 1998:195) as it is unlikely to be successful on
the social and cultural levels’ (AD Smith 1993:134).
Survey results, represented in Tables ?? and ?? below,
support this view that, while significant numbers of

respondents within the EU feel European as well as of

city department store and a work-experience student. (Goldschmidt
2003:262)

292 By this, I am not denying that people may be prepared to act
sacrificially for the sake of community that is either more local or
more universal than the national, but historically there is more
evidence of sacrifice of life for ‘national causes’.
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their own nation,

European identity alone has not

superseded national identities as a focus of

belonging.
Met results
Feeling Eurcpean vs.
natianality anty
L 20 n 41 23 49
| EE 25 45
E 53 M 22
F 43 ag 20
B a 43 41 16
ML 49 44 n
EL-1& [ 42 45 T
A& 5 42 47 3
(] 4 & ar 48 1
P 22 42 B2 —22
IRL 34 g 53 —g
DK 33 ar =1 —8
EL 12 s =10} —13
FIN 13 35 &1 —18
5 24 3z &1 —23
LUK 33 24 &7 —37

%% Eump=an anly

% nationality and Eurcpean

%% Eurcpzan and nationality

% nationality only

Table 6 :

Feeling European v National Identity

Source: Eurodaromerar 530 — Feldwork : October-Movesmber 18858,
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Table 7:

There is a European cultural identity shared by all

13
BT
52 £
43
a5 35 3
Nn 8
B E H

[0 % completely and slightly agree I Soslightly and completely disagree

Europeans

U

EL P D I 5 IRL A L Es DEF ML M UK

This is not to suggest that trans-national communities
lack memories (Giesen 2003) or heritage, but their
sharedness can be compromised by contrasting experiences

within the shared experience?®?

and by processes of
denial and revision. In keeping with its sense of having
a civic identity, against a background of and fear of
ethno-cultural divisions and conflicts, the European
Union does not focus in a major way on the affirmation

of the common richness of European heritage?’®. I do not

question that it is possible to form in populations

293 strongest and most enduring memories are often of conflict within
the region.

2%% There is a risk that some endeavours to introduce a thickness,
for example by affirming the ‘Christian’ heritage of Europe, both
exaggerate the exclusiveness of its claim to be the cultural
underpinning and can even be close to a political claim to exercise
a strong cultural and political influence.
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wider identities but this task is made significantly
more difficult when a thin transnational ‘civic’
identity is put into competition with a thicker

‘national’ identity with stronger cultural ingredients.

In sharing the view that civic models can lack this
important thickness, I am conscious nonetheless that one
strand of thinking that speaks of thinness in ‘the
culturally empty notion of British identity as ‘mere’
constitutional patriotism’ (Condor et al 2006:126) would
seek to affirm a narrow, partial and exclusivist form of
British?®® identity with which I would not wish to

associate.

The alleged ‘thinness’ lies partly in the fundamental
grounds upon which civic nationalism is constructed.
Its answer to the question of what constitutes national
identity is rooted in civic participation and civic
values?’®, producing a citizen, ‘an informed person
skilled in the processes of a free society, who is
committed to democratic values and who not only is able
to, but feels obligated to, participate in social,
economic, and political processes.’ (Parker and

Jarolimek 1984, cited in Shaver 1991). Ignatieff

(1994:3) regards it as embracing ‘all those??’ -

2% py which they might mean ‘English’

2% There is here a problem of definition and of historic continuity.
For example, Germany did not cease to be a nation during the period
when the democratic institutions and practices were suspended. Nor,
presumably, did any of its nationals think that they had ceased to
have German identity, to be ‘German’. One wonders too, faced with
the traditional choice of ‘civil’ or ‘ethnic’ into which category
one might allocate nations that are evidently not ethnic in
character but are far from civic in polity, lacking democratic
institutions or democratic values.

297 Ignatieff is being somewhat more generous than states, however.
It is self-evidently not open to everyone who so subscribes, as
immigration is regulated by most states. (One cannot become an
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regardless of race, colour, creed, gender, language Or
ethnicity - who subscribe to the nation’s political
creed’; Hearn (2000:7) sees it as ‘involving commitments
to ideas of citizenship and the rule of law’?%®. This
laudable commitment is not to be denied, but the
question is how far on its own it constitutes a

sufficient basis for national identity for many people.

Commitment to national identity is of course not static
and indeed may be influenced by a range of factors?®®®. A
civic form of identity is rooted both in broad, enduring
political values (eg the right to participate and
freedom of speech) and in a sense of involvement with
political institutions and processes. When the
credibility of, and commitment of the public to, these
institutions and processes is low, there is the
potential for a weakening of one of the foundations of

civic belongingness.

Some advocates of the civic model have acknowledged that
history®®’ is a useful ally in establishing a common

identity. It is more difficult however to arrive at an

American citizen simply by swearing allegiance to the Constitution
of the US.) Also, one does not cease to have a national identity
if one refuses to subscribe to values of democracy or tolerance of
other civic values.

2% Tt is of course the reality that an individual’s or a group’s
civil rights within the nation are not dependent upon an acceptance
of common values of democracy, human rights or the rule of law.
There may be inhibitions on action, such as statutes prohibiting
incitement to hatred, but they do not require commitment of heart
and mind to values of equality, Jjustice, tolerance and respect, that
might be thought to fall within the scope of civic nationhood.

299 eg success internationally in popular sporting contests

30 1inda Colley, however, as well as affirming the histories of the
constituent nations within the UK, suggests: ‘there should be common
history lessons [in schools] too, which would recognise all kinds of
diversity but which would hammer out something of a common story.
This would be partly an invention; all histories are. But it might
be a useful invention.’ (Prospect 2005:22)
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unambiguous story that can embrace the whole civic

nation.

The pluralist nature of a civic nation inevitably
reduces the scope of sharedness in values upon which the
nation can rely as being fundamental to its life. 1Its
resort is to affirm the more universal. The UNESCO
Universal Declaration on Cultural Diversity (Matsuura in
UNESCO 2001) handles this tension by raising ‘cultural
diversity to the level of ‘the common heritage of
humanity’’. No-one from a liberal perspective would
deny the appropriateness of these as foundations of a
nation. As Kaufman argues, one problem lies in trying
‘to define something particular like a nation by
something universal like values. Unless you have got
radically different values from other countries, it is
not going to give you a lot of purchase.’ (Prospect
2005:22) There is of course some scope within a set of
universal values for specific interpretation and
application but these are cultural differences and
liable to be historically conditioned. Perhaps the
difficulty lies in one of the underlying questions in
national identity formation: It is not simply a matter
of Who are we? but implicitly also How are we different?
What is special about us? Such questions cannot be
answered adequately from a simple affirmation of
universal values, but they are recurrent human

questions.

The associated problem is that, while the neglect of
universal values is something that should and can excite
active concern, the affirmation of these rights (where

they already exist, however imperfectly) does not carry
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the same emotional weight. We might declare our
allegiance to these values and principles and indeed be
prepared to take action in their support or defence, but
this is not the same as the sense of loyalty and

belonging that national identity implies.

Grundtvig affirms the importance of the heartfelt in
human community. In this context, the search for

Britishness3%

is impeded by its lack, for many people,
of much by way of emotional content. (Ascherson in
Prospect 2005:22) If we reflect on the verbs that are
used in relation to identity, they often relate more to
the realm of feeling than of believing. This dimension
of emotional commitment is a critical one. ‘I am more
and more convinced that true revolutionaries must
perceive the revolution [..] as an act of love’. (Freire
in McIntosh 2001) 3% This echoes the sentiments of
Grundtvig that what we do not first love, we shall not

take much trouble to be concerned with. 3%

There is a link between love and loyalty. If indeed it
is true that an attachment to features of a cultural

nature enhances our sense of belonging to a nation, then

31 T am not suggesting that all people in Britain or even all those

who support the retention of the Union necessarily subscribe to the
view that a shared national identity is what glues the constituent
nations together. The survey results that indicate that many
people in each nation favour the maintenance of the Union but
declare themselves unconcerned whether or not this is the outcome
suggests a pragmatic commitment to the present constitutional and
economic arrangements which is poorly related to any deep sense of
common identity.
392 A similar sentiment was expressed by Guevara: ‘Let me say, with
the risk of appearing ridiculous, that the true revolutionary is
guided by strong feelings of love. It is impossible to think of an
authentic revolutionary without this quality.’ (Guevara in McIntosh
2001)
33 The original context is learning, but it is a truth of wider
applicability.
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of course if one does not love them or even identify
with them, then such a dimension may make one feel
marginalised or excluded. Also, i1n research on
relations within the community of Scotland between the
majority population and minorities, there is evidence of
a majority suspicion that minorities®’® ‘will always be
more loyal to something outside Scotland that provides a
basis for more exclusive ‘ethnic’ nationalism’ . (Hussain

and Miller 2004:4)

Identity and belonging are closely related to notions of

attachment and pride.>%"

My contention would be that an orientation towards a
more civic, inclusive form of nationalism is indeed
right. Only it is tenable in a pluralistic, liberal
society. In real political life, however, the borders
are not as tidy as its proponents would suggest. Civic
and cultural nationalisms have more in common than
conceptual differentiation would indicate. Perhaps the
real distinction is indeed between more exclusivist and
more inclusivist forms of national life. National
identity, a sense of belonging, feelings of pride,
attachment to history and to culture remain an important
element in the life of a nation and cannot lightly be
dismissed. A thin civic nationalism has need of

enrichment.

3% The research focused on two minority populations within Scotland
‘English’ and ‘Pakistani’.
395 “Respondents in Scotland almost universally oriented to a
perceived normative requirement to claim a strong sense of self in
nationalised terms, the authenticity of which was established by
displays of emotional attachment. In contrast, respondents in
England were inclined to treat all strong avowals or public displays
of national self-identity (whether ‘British’ or ‘English’) as
indicative of irrationality and reprehensible chauvinism and
particularism’. (Condor and Abell 2006:30)
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CULTURE MATTERS

As I have argued in the earlier section on ‘What kind of
nation’, my belief is that civic nationhood with its
emphasis on equality of membership in the nation, the
protection of rights and the affirmation of universal
values is an important plank in the modern nation, it is
not sufficient in itself. Its thinness 1is its
weakness. We are, as Geertz asserts, cultural animals.
(1993:38) We require a certain amount of thickness in

our nations.

Grundtvig was more focused on folk as ‘people’ than as
‘nation’ and by people he meant not simply the
generation of a particular time in history but a

306

fellowship that linked together a people in its past,

present and future.

The ‘four-leafed clover’ (Den danske fiir-klover 18306),

a symbol of the unity of Denmark, was for him ‘king and
people, fatherland and mother tongue’. His sense of

nation and people embraced the territorial’’’ and the

3% T use ‘fellowship’ as it implies in my understanding a bond that

is not familial and therefore not essentially ‘ethnic’ in character.
37 Grundtvig attached less importance than Herder to the natural
territorial setting in which a people lived out its life. ‘It is
not the sea that produces the Vikings, but the Vikings find in the
sea the element which corresponds to their nature, their symbol.’
(Grundtvig, quoted in Allen 1949:45) Cf Baudelaire’s ‘Homme libre,
toujours tu chériras la mer! La mere est ton miroir: tu contemples
ton dme dans la déroulement infini de sa lame..” (Baudelaire
1857/2005) It may be that here Grundtvig underestimates the impact
of place on people and in particular the extent to which land-
/seascape 1is not only interpreted but also influences the common
characteristics and spirit of the people. (Schama 1996) Certainly,
it is true that landscape is one of the elements utilised by
nationalists and a source of pride amongst those who identify with a
particular nation. For instance: ‘You my sons, like the beautiful
country,/ you too form a diverse whole;/ In language and thought, in
thought and feeling/ You are shaped by mountain peaks and valleys
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human, the past and the present, the constitutional and
the cultural/ linguistic. ‘There is a conjunction of a
particular territory, a land with a particular
language®®® with its own literature, and a particular
people who have a common memory and a common history,
sharing their own unique experience over many
generations of the fabric of human life. This
interpenetration and interaction of people, place and
language goes to make up the distinctive character of a
particular nation.’ (Allchin 1993:11) This interaction
is closely connected to the human processes of the
making of memory and meaning. ‘Places are locations in
which people have long memories, reaching back beyond
their own individual childhoods to the common lores of

bygone generations’. (Tuan 1974:245)

‘We are led to imagine each group developing its
cultural and social form in relative isolation,’
suggests Barth (1981:11), but there are not (despite
Herder’s views) unequivocally and exclusively ‘national’
cultural perspectives and ways. In reality, cultures may

overlap with one another to a significant degree. I am

alike..! (from the Festspiel fiir die Eidgendssische Bundesfeier in
Schwyz, quoted in Zimmer 2003: 207) It seems to me inherently
probable that physical environment contributes to shaping us as we
shape it by our actions; we live in a state of reciprocity with our
physical surroundings. ‘Human beings are an expression of their
landscape.’ (Durrell 1969) Grundtvig’s own poetic output both
utilises the imagery of the Danish landscape and was a source of
inspiration for such Danish landscape painters as PC Skovgaard.
See also Orr 1988:136ff on the role of landscape in Romanticism and
nationalism.
% TIf we are to use the criterion of a single language as a defining
characteristic of a nation, then it is evident from the statistics
that ‘only about 10 per cent of them [states] are nation-states by
the criterion of 90 per cent or more of the population speaking a
single language’. (van den Berghe 2005:121)
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conscious of such transnational ideas as négritude’’’,

expressing a commonality that is said to transcend
particularities. I do not doubt that politically and
culturally they have revalorising power and can usefully
create solidarities, particularly bringing in those of a
diaspora. Nonetheless, such transnational concepts do
inevitably gloss over very real differences, as such

critics as Confiant have argued3w. (1993/2006)

Cultures, with relatively few exceptions, are rarely
(even in Herder’s time) as hermetically sealed as might
be suggested, but rather have permeable borders,
constantly influencing and being influenced by other
cultures. Collective cultural identities ‘are ever in
the process of development and interpretation’, using
both internal and external resources. (Yack 1999:1006)
‘The Nation can have its BEING only at the price of
being forever in search of itself.’ (Braudel 1989: wvol
I: 23) This is not to suggest however that there are not
distinctive and distinguishing features to the cultures
of nations and groups, but to acknowledge that these are

neither consistently stable nor wholly exclusive.

A Herderian approach tends to assume a measure of
homogeneity within the people and its culture in a
context that is both changeable and contested. In the
vast majority of countries, as I have asserted earlier,

the notion of homogeneity is no more than a fiction.?’!

399 an idea taken forward particularly by Senghor, the writer and

first President of Senegal

319 Confiant asserts that négritude not only ignores the
heterogeneity of black nations but also of the heterogeneity, indeed
creoleness, of many black societies.

311 Tt is perhaps one of the obstacles to the reception of
Grundtvig’s ideas in our contemporary societies that, at a critical
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‘Most societies are not mono-ethnic; and even where they
are, common ethnicity does not of itself obliterate

division..”. (Ignatieff 1994:4)

Any attempt to define what is the common core of
cultural identity enters strongly contested ground. Any
version of memories or values or beliefs or cultural
practice generally results from contest and struggle
within the collectivity (Halbwachs 1992) and, though
these may achieve the status of cultural norms,
nonetheless alternative versions remain and may continue
to be pressed. The Grundtivigian idea of
vekselvirkning or interaction is of importance and
introduces a tension. With his commitment to notions of
the spirit of the people, of the awakening of the
dormant cultural heritage, Grundtvig takes a fairly
essentialist view of Danishness. Yet, the dominant
dynamic of community life is to be vekselvirkning,
community in conversation. Are we then to put some
aspects of life beyond the bounds of that conversation?
Grundtvig implies that ‘alien’ influences have to be
judged as to whether or not they are compatible with the
national culture. The test however is not a set of
abstract criteria but rather whether or not they are
judged to be so by the ordinary people and take root in
the community life. Reception is rarely direct and
absolute but more a matter of adaptation. I share the
affirmation of Cairns Craig that ‘Culture [..] is the
site of a dialogue, it is a dialectic [..] It is being

between’. (Craig 1996:206) Any liberal cultural

point in their development, with the territorial losses came in a
period of considerable homogeneity in ethnicity in Danish society
(at least as regards to ‘metropolitan’ Denmark).
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nationalism will affirm that ‘no culture can deny the
liberal freedoms which enable members to evaluate and

possibly revise it’.%'? (Kymlicka 1995: 158-163)

This contrasts with the more static attempts of
politicians of different UK political parties to propose
the essence of the British (or perhaps more commonly or
more correctly English) culture, (Harris 2006: 17) such
as the Orwellian echoes of John Major in declaring that
‘50 years from now Britain will still be the country of
long shadows on country grounds, warm beer, invincible
green suburbs, dog lovers and pool fillers and 'old
maids cycling to Holy Communion through the morning
mist'' (Major 2004). It can seem rather reminiscent of:

Think of what our Nation stands for,
Books from Boots and country lanes,
Free speech, free passes, class distinction,
Democracy and proper drains.
(Betjeman 1958/2006)

An observer may or may not recognise these features as
true of ‘Englishness’ or of a particular form of it, but
the Major quotation illustrates the fundamentally
private nature of these ‘national’ characteristics.

If we try to make a private set of cultural
values stand in for a shared public identity,
we commit two kinds of mistakes. On the one
hand, we have nowhere to look for guidance in
directing our public life: saying that the
British love animals and country pubs is no
use at all if what we have to decide 1is
whether to privatize the welfare state or
ratify the Maastricht treaty. On the other

32 More problematical is the question of whether or not

participation in liberal and pluralistic society implies not only
freedom to believe and freedom to live in accordance with these
beliefs but also at least an acceptance that those beliefs and ways
are open to criticism, require in some measure to be defended as
reasonable and consistent with the good of the whole community and
(in theory at the very least) open to the possibility of change.
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hand, we make national identity depend upon
on a private culture which may not be
universally shared across the society. If
we say that you are not genuinely British
unless you enjoy gardening and watching
critic, then we immediately erect barriers in
the face of all those who happen not to value
these things [..] Another problem with
‘cultural Englishness’ is that it overlooks
the existence of the Scots, the Welsh and the

Northern Irish.
(Miller 1995:172-3)

It is apparent in, for instance, the UK Government
website on British Citizenship (Home Office 2006) that
‘cultural belonging’ involves variously dimensions of
factual knowledge, awareness and understanding,
linguistic and social skills, attachment and cultural

nostalgia.

It is noteworthy too that the context in which these
questions often arise tends to be focused on the
acquisition of cultural competence by those outwith the
dominant cultural group. To belong to the community or
the nation if you are in a minority demands an

3 ‘Members of the

engagement with the majority culture.?!
mainstream culture find esteem for their way of a life
as a public good unproblematically available to all.
Minority groups, by contrast, lack the social ideational
bases through which their way of life can be recognized

and affirmed.’ (Seglow 1998:964)

Nor is it always clear what constitutes the primary
cultural unit. In Grundtvig’s thinking we find both

Danish and Nordic forms; hence, his proposal for the

313 1 share Kymlicka’s view that this is a practical obligation, even

if it may not be an unequivocal ethical one.
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creation of a Scandinavian university to complement the

‘Danish’ folk high school. There were similar movements

in other fields.

Nor is it so clear in the Scottish and British context
what is the unit.

are civic,

It is not for the idle, yawning populace
that the work of art is to be produced, but
for compatriots who await a lively
understanding of what resides in their
hearts. It 1is not idle curiosity that
pursues this new subject-matter, but a
sacred feeling for the native land and the
forefathers.. Until this has been
accomplished, the feats and ancient legends
of Scandinavia must wait in vain to reveal

themselves in form and colour.’
(Hgyen 1844: 360-1, quoted at Jstergadrd
2002:13)

identities of British and English/ Scottish/ Welsh,

given that

democratic institutions and shared values?

There is a characteristic respect for cultural

difference within the ethno-cultural perspective.

Against the more universalising tendencies of the

Enlightenment, Herder affirmed particularity and

pluralism®*“. Each had its unique qualities and

therefore gifts to humanity.

particular’, declared MacDiarmid (1978:845)

In recent times it has been fashionable
to talk of the levelling of nations, of
the disappearance of different races in
the melting-pot of contemporary
civilization. I do not agree with this
opinion, but its discussion remains
another question. Here it is merely
fitting to say that the disappearance of

314

then what meaning attaches to the separate

‘The universal IS the

If the criteria of national identity

we are to assume that they are each rooted in

A major difficulty lies in the shift from a plurality of distinct

cultural communities in parallel with one another to situations in
which the pluralism exists within the community.
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nations would have impoverished us no
less than if all men had become alike,
with one personality and one face.
Nations are the wealth of mankind, its
collective personalities; the very least
of them wears its own special colours and
bears within itself a special facet of
divine intention.

(Solzhenitsyn 1970 section 5)

Ignatieff, in his article, ‘Nationalism and the
Narcissism of Minor Differences’ (Ignatieff 1999:91ff)
lays at the door of such particularity a heavy weight of
responsibility for the world’s ills. ‘Yet without this

fiction - that humanity is primary and difference is
secondary - we are sunk.’ (at 101) His assertion is
true and must not be set aside. His linking of this

truth to a challenge to the nurturing of difference is

more contestable.

I am not persuaded by Ignatieff or by experience that
this stark oppositionality is either necessary or
helpful. To celebrate diversity does not require us to
abandon the conviction that our common humanity is the
most fundamental of all values. That we are alike in
important ways, that we share an essential identity,
that we owe each other responsibility and that we belong
together as members of humankind®'® does not require an

inference that we are the same.

I do not dispute some of Ignatieff’s concerns, but I
believe that he either tends to exaggerate them or he

refuses to allow their complementarity to his own

315 A deep conviction which, in Christian theology, is expressed in

the affirmation that all of humanity and each human are made in the
image of God.
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position. If we allow our sense of particularity to
become a source of division rather than difference (and
undoubtedly that human failing can be observed in the
world), then we shall have abused the gift of diversity,
but it is neither inevitable nor overwhelmingly the
case. In his affirming of what we have in common with
each other over what is different, he is right, but it
does not follow that the distinctive aspects are not of
value or interest. Both require to be held together, as
we do in affirming both our shared humanity and our
personal uniqueness. He is dismissive of difference - it
is 'Yminor’, the focus on difference is no more than a
form of ‘narcissism’ - and so he marginalizes the view
that there is, in the words of Rabbi Jonathan Sacks,
‘the dignity of difference’, and that cultural diversity
can be regarded as valuable and enriching.’® (Sacks

2003)

Ignatieff argues that as differences in reality become
smaller, then the larger they ‘are likely to loom in
(the) imagination. 1In this, however, he underestimates
the extent to which the affirmation of difference is
crucial to the development and preservation of identity.
He identifies this differentiation process as a means of
group formation which is nurtured by hostility towards
those people who do not share the characteristic. Sacks
acknowledges this danger, in the form of ‘tribalism’,’'my
tribe against yours, my nation against yours, my god
against yours. In the pre-monotheistic world, the gods

were local, they belonged to a particular place, and

31 Tt is in this way that I think we can hear Herder profitably,

even allowing for our conceptual differences, as an affirmation and
celebration of diversity.
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watched over the destinies of particular people’. (Sacks
2002:3) Popper associates nationalism with tribalism for
it ‘appeals to our tribal instincts, to passion and to
prejudice’ . (Popper 1962:49) What Sacks does however is
to suggest that, paradoxically, the antithesis of
tribalism, universalism, is also ‘deeply threatening and
may be equally inadequate as an account of the human

condition’. (Sacks 2002)

Grundtvig, as I affirm throughout this thesis, works to
hold together and in interaction with each other the
universal and the particular. We should not think about
nation without thinking about humanity and not think of
humanity without thinking about nations. As Fanon
argues in the context of post-colonialism, the ‘building
of a nation is of necessity accompanied by the discovery
and encouragement of universalising values. Far from
keeping aloof from other nations, therefore, it is
national liberation which leads the nation to play its
part on the stage of history. It is at the heart of
national consciousness that international consciousness
lives and grows. And this two-fold emerging is
ultimately the source of all culture.’ (Fanon 1959) The
relationship of the universal and the particular ought

not to be oppositional but reciprocal.

Grundtvig honours the universal rather than
universalism. We are, at our most fundamental, one with
each other in humankind but the nature of our humanity
is to be diverse, not to be the same, still less to have
that sameness imposed upon us. His universal

understanding is of humankind having (in Dunn’s words) a
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‘destiny [..] to be intensely and necessarily

particular’. (Dunn 1999:29)

The coincidence of ‘state’ and ‘cultural’ boundaries is
rarer than might be assumed; for example, the Slesvig-
Holstein situation that was so prominent in Grundtvig’s
context left Danish speakers in Germany and German

speakers in Denmark. >’

Even though the political
representation of minorities may reflect their
‘origins’, nonetheless it would appear that there is no
strong movement towards a realignment of boundaries and
the minorities seem to be established within their
respective states. (dstergdrd 2002) The liberal
question is then not about the right to statehood or to
belong to the ‘right’ state (culturally speaking) but of
the freedom and the space (including room within the

public space’?)

to express that culture within one’s
existing state. The key issue then is of how capacious
the state is, how much room it allows for cultural
groups not merely to flourish but to flourish in the
public space. (Kymlicka 1999:133) 1Indeed, this may not
be a matter of generosity, for the multicultural state

may only be able to maintain the coherence of national

317 There were those who argued for a division of Slesvig on

cultural-linguistic grounds so that there would be a closer match
between state and cultural nation. (Adriansen, 1990: 25)

3% This represents one of the more difficult challenges, for most
states allow for the performance of cultural difference from the
majority in private spaces (in culturally specific voluntary
organisations and religious bodies, for example) but the extent to
which this should be brought into the wider civic space is more
contested. The boundaries of the private and the public and the
balance of rights is a matter of some dispute. See, for example, on
the issue of regulating the wearing of religious clothing within
educational establishments Sahin v Turkey before the Grand Chamber
of the European Court of Human Rights, on 11 November 2005, reported
at http://www.echr.coe.int;and also R (on the application of Begum
(by her litigation friend, Rahman)) v Headteacher and Governors of
Denbigh High School Case heard by the House of Lords Appellate
Committee, reported at (2006) UKHL 15
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identity at the price of allowing other identities and
their particularities to be framed and to flourish

within the shared state. (Parekh 1991:74-5)

It is sometimes thought axiomatic that cultural
nationalism has to have a nationalist political
dimension to protect the culture (for example,
MacDiarmid 1931:594). I acknowledge that, without
political influence and distinct political forms,
cultures may be vulnerable or thought to be vulnerable.
I recognise that, as in Scotland, it is possible to
discern a wider cultural renaissance not unconnected to
a fresh recognition of political nationhood. In this
connection, it is perhaps interesting to observe that
Walter Scott ‘was so committed to the union between
Scotland and England that he believed Scotland to be
every bit an equal partner, and therefore its culture
worthy of recognition, study and enthusiasm’. (Kelly
2006:06) How far the Scottish education system and
cultural institutions shared this perception is more
questionable (as Paul Henderson Scott argues in his

‘Still in Bed with an Elephant’). (Scott 1985)

Even in relatively homogeneous national communities, it
cannot be assumed that there is any consensus as to the
key attributes of the culture and their significance.
While the appeal to historic origins can be an attempt
to close down debate (Lebovics 1992), the effort is not
guaranteed to have success. While proponents of a
particular cause may endeavour to use the cultural
material for a determined purpose, cultural legacies are
often ‘complex and .. contradictory’ (Yack 1999:106) and

may be more likely to occasion contest than to be a
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final word. While ethno-symbolist analysis might seem
be more respectful to the role of history and culture in
the construction and maintenance of national identity,
it is also because of its focus on that material, aware
of its contested nature. As AD Smith suggests,
‘ethnosymbolists have been at pains to emphasise the
plurality of ethnic pasts, ethnic myths and ethnic
cultures, and the way such plurality encourages rival
nationalist mythologies and memories’. (AD Smith

2003:365)

To this issue of dominant and contested accounts,
particularly of the past but also in the formation of
the present and the future, I return in the chapter
Fortelling. Though Renan is perhaps better known for
his suggestion that nationalism was a ‘daily
plebiscite’, he did recognise that a significant element
in any nation-building was a consciousness of the ‘rich
legacy of memories’ held in common, but he argued that
the process is one that involves choices being made
within our cultural inheritance. (Renan in Bhaba

1990:19)

Culture does matter, but no definition of that culture
is entitled to rule, frozen in a mythical always, free
from contestation, imposed on all. Rather, it is the
arena in which alternative cultural strands are shared,
examined critically and used as a resource for the

enrichment of life within the national community.
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NATION AND CLASS, GENDER AND CULTURE

Nation

The relationship of state and nation is a complex and
contested one in thinking about nationalism. The
Herderian conception is more oriented towards ‘people’
as a cultural community than towards ‘nation’ as a set
of political institutions and processes. Grundtvig,
similarly, was himself, while a supporter of the
monarchy and later of the developing institutions of the
democratic state, rather more focused on cultural and
linguistic concerns than on the constitutional and
political aspects. Meyer argues that ‘It may well be
that the experts will maintain that Grundtvig wasn’t
really a democrat, because democracy means the power of
the people, while Grundtvig wanted folkelighed, which is
something other than the people’s power. Folkelighed
builds on love of language and culture.’ (Meyer quoted in
Asian Human Rights Commission 200la) His concern was to
foster the enlightenment of the individual and the
cooperative spirit of Danes for life together in
society, though he does not neglect the role of
education in preparing people for participation in the
democratic institutions. As Auken (2004: 116) describes
the position of Grundtvig’s more ‘leftist’ followers,
the view was ‘menneske fegrst og borger s&°"?, mindre
stat, mere samfund’ - ‘a human being first and then a

citizen, less state and more society’.

Some contemporary theorists distinguish ‘patriotism’ or

allegiance to the state and its institutions from

39 In passing, one might note the play on Grundtvig’s own famous

affirmation ‘menneske fgrst og Christen saa’
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‘nationalism’ or loyalty to the nation itself. (Connor
1994:196) Some, like John Breuilly and Eric Hobsbawm,320
would restrict the use of ‘nationalism’ to exclusively
political movements. Others, such as Anthony Smith and
John Hutchinson®?!, suggest that ‘It is better.. to see
‘cultural and political nationalism as competing
responses’’. (Smith 1998:179, incorporating quotation
from Hutchinson 1987:40-41) Ignatieff (1994: 3) asserts
that indeed the political, moral and cultural dimensions

of nationalism ‘underwrite one another’.

‘Folkelighed will be our watchword in the North, and
gently solve the riddles of equality,’ Grundtvig

predicted in a famous passage.

Grundtvig was not unaware of the differences, indeed
extreme social and economic inequalities that existed in
the Danish society of his day. His sense of and desire
for a common ‘Danish’ identity assumes or requires a
shared identity that is nothing less than a profound,
horizontal fellowship that involves the setting-aside of
other dimensions, including a focusing on unity rather

than on inequality . (Anderson 1990:11)

Class and Gender
Criticism is made that nationalisms both ignore and
subvert awareness of class divisions. As Linda Colley

observes:

paradoxically, class politics in the past
often worked to unify the different parts
of Britain. Think of Neil Kinnock in 1975
speaking in praise of ‘the combined
strength of working class people throughout

320 5ee, for example, Breuilly 1993 and Hobsbawm 1990
321 Hutchinson 1987 and 1994 and AD Smith 1998
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the whole of the United Kingdom brought to
bear against any bully’. ©No ambitious
politician would speak in such terms now;
and nor would the majority of voters.
Instead, and as a substitute for class
politics, you increasingly get the politics
of place, ethnicity or religion. Unable or
unwilling to regard themselves anymore as
British workers ranged against the
country's employing class, or as British
property-owners looking down on its masses,
men and women in these islands are more
likely now to adopt other, local or
sectional labels, and define themselves
primarily as Welsh, or Cornish, or Muslim,
or whatever. Class politics, whatever their
inherent costs, were still indisputably
British politics. The new, sectional
interest politics often explicitly rejects
notions of a unitary Britain.
(Colley 1999)

It is interesting however to set that general
observation against the research of Condor and Abell
(2006) which suggested differences in this regard
between Scottish and English respondents. The Scottish
participants in the research emphasised the cohesiveness
of the (Scottish) national community, whereas English
accounts of nation were qualified as respondents
attended to issues of class, ethnicity or regional

distinction.

Without thereby asserting any guarantee of typicality
(for accounts of national identity will to some degree

be idiosyncratic”2)

, Condor and Abell (2006) reported
the following interview excerpts’?’from Scottish

participants:

*?? See Cohen (1996)

323 Though the transcripts offered were few and inevitably in some
degree idiosyncratic, they were presented on the basis that the
particular features pertained to factors that analysis indicated to
be common within, and often distinctive to, the national samples
from which they were drawn.
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They spoke of ‘pride’

in aspects of national history,

celebrating for instance -

the fact they dragged themselves out of the

gutters
Glasgow or

deprivation.

and poverty
the
were brought up,

in the east end of
Gorbals or wherever they
particularly where there’s

(Condor and Abell 2006:10)

There is a clear class dimension to this reported

comment, though it is expressed in terms of national

history rather than as referring to the experience only

of some of the nation

(a point to which I shall return

shortly.
In relation to a question concerning her
‘sense of Dbeing Scottish’, the following

dialogue ensued -

Interviewer

We’ve touched a couple of
times in the interview,

you feel a sense

of being Scottish, and this may be a
difficult gquestion to answer, but why?
Respondent Why? Why do I have the
pride®*** or why do you have the feeling?
[...]

Respondent It’s a sense of identity,
isn’t it, really? I think that’s what
is comes down to. [..] You have something
in which, you have something that
reflects, that vyou’re part of, that

you’re proud to be part of.
that’s why I feel strongly about

I think,

That’s why,

I'm

it. I'm so proud of my country.
so proud of my countrymen, not only those
are living Dbut those that have gone
before and the contribution that’s Dbeen
made over the centuries. I'm just so

324

respondent’s affirmation of her sense of identity.

The reader will notice the recurrence of pride/proud in the
This very

affective form of identification is represented significantly

amongst Scots people. McCrone 2001:147 reports a survey

(in 1999)

in which some 90% of respondents indicated that they were very or

somewhat proud of being Scottish.

The sources of pride included

both traditional iconic representations and community values.
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proud to be part of that, albeit that I
had no input 1in it whatsoever. I'm
proud, by association.
Interviewer Do you mean by that [..]?
Respondent Fleming, figures in history.
Right down to the unsung. The girls
that worked in the munitions factories
down 1in Clydebank and risked their 1lives
(that) night when the German bombers kept
confusing the moonlight on the
tarmacadammed road, but they still went.
You Jjust feel this incredible fierce
pride.
Interviewer You do feel pride?
Respondent Yes, I swell with pride..
(Condor and Abell 2006:10)

As Condor and Abell note, the interviewee locates her
own pride in her nation, not (she believes) on a
chauvinistic bias, but on what purports to be a rational
assessment of the qualities demonstrated in its history.
Though the justification for pride includes a gender
component (the courage of the factory girls) and indeed
there is nothing exclusively ‘national’ about the
situation (for presumably there were similarly German
women taking risks), the respondent appears to focus on
the national compared with a transnational gender
solidarity, as a woman, or class solidarity, as a

working person.

I think, however, that that would be a misinterpretation
of the data. Rather than ignoring or marginalising
other identities she holds, the respondent appears to
bring them together within her definition of what it is
to be Scottish. This sense of national identity “is
achieved through a particular characterization of
Scottishness”. (Reicher and Hopkins 2001:74) Her
‘national’ identity is confirmed through a perception

that the virtues of the nation are the same as the
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working class and the women’s virtues of comradeship,
commitment and courage. As Anderson (1983) amongst
others has observed, it cannot be doubted that national
identity is, at least in Europe, the most widely and
strongly held form of identity. This does not require
us to believe that other forms of identity are thereby
obliterated. They may be present within and
contributing to defining the content of that national
identity. In the Scottish case, ‘the category may be
national but it is defined by working class wvalues’.

(Reicher and Hopkins 2001:74)

More fundamentally, however, it is argued that
nationalism is a gendered concept and nations gendered
entities. (McClintock 1997:89) The challenge perhaps
most strongly comes in the affirmation that the
prioritisation (indeed the existence) of national
identity is contested. “As a woman I have no country.
As a woman, I want no country. As a woman, my country
is the whole world.” (Wolff 1943:197)°*° Further, the
role of nationalism and nations in the exercise of power
is evidenced. Struggles for national recognition have
commonly been struggles between men for power. The
construction of memory, a powerful ingredient in nation-
building and maintenance, has largely been in terms of
men’s activities and experiences. Nation-states have
been institutions that have significantly protected
gender inequalities. Female symbols have been employed
in nationalism and its narratives but not in the cause

of advancing women’s rights and share of resources. The

3% There are parallels of view in the assertion of The Communist
Manifesto that ‘the working class has no country’ (Marx and Engels
1848: II The Proletarians) or in movements to affirm a black
international consciousness (Edwards 2003)
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history and the discourses of nationalism and of nation
states are notably silent in relation to the
contribution of women as active participants rather than
as symbols. I do not think that these assertions can be
properly denied. ‘Nowhere has feminism in its own right
been allowed to be more than the maidservant of

nationalism.’ (McClintock 1997:110)

While Grundtvig’s folkelighed does have an emphasis on
national unity and therefore may seem to marginalise
difference, including gender difference, this would not

be consistent with its ethos.>?°

Grundtvig’s perspective
would not deny Wolff’s declaration of solidarity with
the whole of humanity. A liberal folkelighed would not
deny the right to and the benefit of building
transnational solidarities to bring about social,
political and economic change in the cause of greater
equality (a commitment that lies within folke-1ighed).
As feminism seeks to advance the political rights of
women in particular, the question has arisen within
national liberation movements of how far it shares
rather than is in opposition to other forms of
liberation (including the assertion of the rights of a

people as a nation) .

The critique of some feminists rightly problematises the
nation, as idea and as practice. Conceptually,
politically, morally, the nation is open to very

substantial criticism. Yet, the reality of its

32 Danish society, on the basis of folkelighed, has moved
significantly towards a more equal distribution between the genders
of power and participative capacity.

327 McClintock (1997) acknowledges this argument amongst women in
countries where the cause of national liberation has been pursued.
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widespread existence and the enduring quality of its
presence has to be wrestled with. Perhaps the more
realistic question is not ‘Whether or not nations?’ but
‘What kind of nations?’ If, as is apparent, nations are
imagined, are the subject of contestation, are cultural
and moral entities, are the locus of political argument
and determination, then (while there cannot be pretence
that power and capacity to engage is equal) there is
potential for refiguring the nation, its processes, its
priorities, its memories of the past, its values and its
patterns. To belong to a nation is to have
responsibility for its shaping. National identity is
spacious and flexible enough to allow for both a sense
of pride in belonging and a critical capacity concerning
the realities of its life, including its errors and
faults. Folkeoplysning is concerned with building the
capacity of individuals, communities and groups within
society to participate fully in that critical

engagement. 328

An egalitarian discourse is deeply ingrained in Danish
values and behaviour (Liep and Olwig 1994: 18), but what
is the basis of this sense of togetherness and mutual

responsibility?

Sir James Mellon, in a somewhat idiosyncratic account of
the Danish people (Mellon 1992), wrote

The Danes are not a nation [..] they are a
tribe, this is the strength of their
fellowship and the reason they have

unshakable trust in each other [..] When
talking about the idea of a ‘nation’,
this also involves the idea of

328 part Three of the thesis is dedicated to consideration of such

processes.
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fellowship, but a nation requires if not
more, then at least something different’.
(quoted in Jespersen 2004:6)

In this gquotation, there are tones of ethnic nationhood,
the term ‘tribe’ having more commonly connotations of a
social organisation made up of interlinked families with
solidarity based on a form of kinship, reinforced by
cultural and language.>?’ Explicitly, Mellon refers to
an enduring and significant feeling and bond of ‘trust’
that he discerned in Danish society. The notion of
‘trust’ as a factor that both emerges from a sense of
cohesion and confers and confirms cohesion is considered
by Miller (1998), arguing that trust ‘is much more
likely to exist among people who imagine themselves to
share a common national identity, speak a common
language, and have overlapping values’. (Miller 1998:48)
This would seem to suggest that a trust between people
who do not share in or share less in an imagined
national community with cultural and moral attributes is

liable to be weaker.

Folkelighed is not a question of passive status. This
belonging and this equality within community is for
engagement, for sharing and for participation. (Nabudere
2003:18) Taken together with the concept and practice
of vekselvirkning (interaction), folkelighed is about a
sense of shared reflection and action for common purpose
within a committed community, with a strong sense of
mutual responsibility within society and particularly a

concern for those who are socially and economically

32 T have construed Mellon’s observation in this way, but am
conscious that some studies, eg Fried 1975, have evidenced the
existence of tribes with different cultural practices, differing
languages or dialects and permeable boundaries.
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disadvantaged. Those who heard Grundtvig’s teaching
(either directly or through intermediaries) in those
days were clearly inspired not only to have a sense of
shared belonging and therefore relationship but to take
community action to respond to common needs. Writing
of the village of Solbjerg on Mors, Buckser notes that
the followers of Grundtvig around 1870 ‘surrounded the
church with a full range of Grundtvigian social
institutions - banks, bakeries, butcher shops, a co-
operative market, historical societies, gymnastics
clubs, speakers’ clubs, a newspaper, and a political
party — all based on the principles of Grundtvigian

theology’. (Buckser 1995:260)

Manniche asserts that folkelighed is concerned with
‘community life that embraces everyone’ (Manniche

1972:21)

Cultural difference

Efforts to create a society in Scotland that does
embrace everyone often give rise to a claim that such
issues are largely irrelevant, firstly on grounds of
population ratios and secondly by reason of a myth of

Scottish openness.

Compared with England and in particular with its cities,
the numbers and percentages of people in Scotland who
identify other than as white Scottish are low, as may
readily be seen from Table 8. It does not follow,
however, on any principles of rationality or of Jjustice
that this means that such a society does not have to
take account of questions of ethnic and cultural

diversity. With such ethnic balance, the likelihood
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that the white majority culture will become wholly
normative simply by its presence and the absence of much
visible alternative is strong. Indeed, the consequent
lack of political power in small minorities lays a
particular responsibility on the majority community not
to create an overwhelming cultural hegemony and to
ensure that the society is sufficiently capacious, not
only to allow the private celebration of cultural
differences but to give that culture access to the
public space also and to develop opportunities for

cultural sharing and learning.
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Table 8 Scottish population by ethnic group

o % minority
Popularion | _ ethnic
p population

White Scottish 88.09 Na 4,459,071
Other White

7.38 Na 373,685
British
White Irish 0.98 Na 49,428
Any other White

1.54 Na 78,150
background
Indian 0.30 14.79 15,037
Pakistani 0.63 31.27 31,793
Bangladeshi 0.04 1.95 1,981
Chinese 0.32 16.04 16,310
Other South Asian [0.12 6.09 6,196
Caribbean 0.04 1.75 1,778
African 0.10 5.03 5,118
Black Scottish or
any other Black 0.02 1.11 1,129
background
Any Mixed

0.25 12.55 12,764
Background
Any other

0.19 9.41 9,571
background
All minority

2.01 100.00
ethnic population
All population 100.00 Na 5,062,011

Source:
Scottish Executive Office of the Chief Statistician (2004)

The assumption too of an incontrovertibly open and
tolerant society is rooted in a recurrent myth, but this

may not be as true as the myth asserts.
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Table 9 Racial prejudice in Scotland

56% of Scots felt there is 'a great deal' or 'quite a lot' of
prejudice towards minority ethnic communities in Scotland.
(Source: Attitudes to Discrimination in Scotland 2003)

The number of racist incidents recorded by Scottish Police
Forces continues to rise annually.

Hostile attitudes towards asylum seekers and immigrants are
most widely held by male Scots in their mid-20s and 30s, in
the Cl and C2 social classes. Older Scots tend to be more
tolerant. (Source: Scotland on Sunday Opinion Poll on Racist
Attitudes, April 2002)

18% of people said that attempts to give equal opportunities
to people from minority ethnic communities had 'gone too far'.
(Source: Attitudes to Discrimination in Scotland 2003)

52% of people said that most people in Scotland would mind
either 'a lot' or 'a little' if one of their close relatives
married someone from a different racial or ethnic background.
(Source: Attitudes to Discrimination in Scotland 2003)

20% agreed that people from minority ethnic groups take away
jobs from other people in Scotland. (Source: Attitudes to
Discrimination in Scotland 2003)

27% of people that 'taking all things into account' people
from minority ethnic groups had 'nothing at all' or 'not much’
in common with people from white backgrounds. (Source:
Attitudes to Discrimination in Scotland 2003)

46% of people said they would prefer to live in an area where
'most people are similar' to themselves. (Source: Attitudes to

Discrimination in Scotland 2003)

(extracted from One Scotland nd)

How far can a process of interaction respond to the
changing demography and shifts in attitude? The

evidence is that ethnic communities are not

204




interpenetrative at the level of making families.?®° It
is in the public space that most engagement is likely to

occur, if at all’®!.

There is some measure of inevitability that in any state
or society there will be some privileging of the
historically dominant culture, particularly if this is
the culture with which the majority population
associates itself. This is built into the fabric of its
institutions and processes3w. (Nielsen 1999: 125-6)

‘As the American feminist Iris Young has argued, any
public space, any policy, any society is structured
around certain kinds of understandings, around practices
that are inherited, which prioritise some cultural
values and behaviours over others.’ (Modood 2005) A
liberal democratic state must seek to ensure that in
terms of civic entitlements there is equality of access

and take positive steps to advance this.

Further, such a nation ought, as part of protecting the
rights of all, seek (and be particularly aware of the
need) to protect the rights of minorities within its
society. (Nielsen 1999:126) An inclusion agenda has to
be concerned with the ‘politics of difference’ and the

‘politics of recognition’, no less than issues of

330 percentage of households where not all persons are in the same
ethnic category 0.97% (General Register Office for Scotland 2006)

31 1 continue this issue of dialogue in the public space in chapter
12 Interaction in civil society

332 Instances of this may include the designation of a particular
language as the ‘official’ language of the state (while perhaps
making provision for other languages to be used in particular
circumstances) or the correspondence of public holidays to religious
or traditional cultural celebrations
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material inequality®®®’. (Bond 2006, citing Fraser 2003;
Stewart 2000 and Taylor 1992).

As there is engagement within the public space, albeit
with its biases, the dominant cultural assumptions and
behaviours may be contested and this may lead to
modification. (Modood 2005) Indeed, there is this
double-edgedness to cultural nationalism. While the
dominant groups within a society may endeavour to bring
all within the majority culture (the traditional role of
ethno-cultural myths), this commitment to affirming
cultural heritage and values may evoke and be used by

minorities®

to give rise to and nourish alternative
aspirations. (Deutsch and Foltz 1963; Esman 1977; Mayo

1974)

The focus of civic nations tends to be principally on
the law and on democratic rights. The critical goal is
the operation of rights within civic society and it is
through the operation of civic society that these rights
are enforced. Though this impacts more widely, for
example, on the formation of attitudes and on the social
practices®®. Charles Taylor (1992) argues that equality
of rights has to be complemented by an ‘equality of
recognition’, rooted in a presumption of equality of
worth. This perspective has merit in it, in that it

invites an interactive, interpenetrative relationship

333 There is of course a correlation between social exclusion and
economic disadvantage, not least through a lack of full acceptance
into the national community impacting often on labour market
position.

3% or indeed by competing groups within the ethnic majority

33 While anti-discriminatory legislation is targeted through the
civil and criminal law at preventing certain behaviours, it can also
have an educative function in creating an alternative set of
societal norms.
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between cultures within a society. In acknowledging
worth, we are engaging on the basis that the culture is
worthy, not only to and in the sight of the member of
that culture, but potentially to others who learn about
it, experience something of it and in some measure share
in its impact as far as it enters the public space.
Taylor does not however argue that all cultures are, in
the end of the day, of equal merit. 1Indeed, in a
rational and open enquiring society, all will and should
be subject to examination and challenge. How far is
this then an equality of regard if all that is presumed
is that there is something of value within each cultural
tradition? Many people would (understandably) bear a
commitment to the belief that there is not just
something of worth in their own culture but that it is
particularly worthy??®*? I am not however dismissive of
the idea, whatever its conceptual and practical
weaknesses, for there is a thinness in the commitment to
civic values. It provides for minority culture
participation in the political and civil public spaces
but may not recognise sufficiently the need for
mutuality of respect and regard between cultures in the

living out of that participation.

The development and healthy maintenance of a pluralist,
multicultural society inevitably involves some measure
of tension between cultures, not least between the
‘dominant’ and the 'minorities’. Kymlicka adopts a

pragmatic evaluation: ‘they®®’ know that this uprooting

%€ It is difficult to imagine that human beings would seek to commit
to anything that they did not think, even provisionally, has more
merit than other versions and possibilities.

337 minorities who have settled more recently in a nation
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will only be successful®® if they’*®

adapt to their new
country, including its language and customs’. (Kymlicka
1999:131) This view is not inconsistent with Senghor’s

injunction ‘assimiler, ne pas étre assimilé’ 40,

(Murphy
2003:5) It is difficult to conceive of a successful
civic nation if those of minority cultural backgrounds
were to refuse to use a common tongue, at least in
public life, or to adopt in some measure the values>*!
and behaviours of the majority (while retaining the

right, and responsibility as may be, to challenge

these) .

Increasingly in Western societies, the multi-cultural
(related to multi-ethnic) make-up of society is of those
whose citizenship comes through birth within the

2

country. Eriksen writes of Norway *? yet describes a

widespread scenario that goes beyond that country:

338 Kymlicka’s assertion seems to assume that there is a single
version of success in this context, but there may be rather
different criteria from the perspectives of the majority and
depending upon the goals of the minority group.

3% It has to be acknowledged that not all cultural communities have
the expectation that, or are prepared to permit, all members of
their community should participate fully in wider society.

390 vto assimilate, but not to be assimilated’

I think that this does go further than merely those values which
are traditionally conceived of as universal civic values of
democracy, respect for the rule of law etc, but this is an arena of
major contestation in contemporary British society. What are the
minimal values? Who is to be the judge of what constitutes
acceptability? The private and the public spheres (and where
religion or faith lie) have fuzzy boundaries. It in such matters
that vekselvirkning, an honest, free and open discussion, becomes so
vital to the health of society.

%2 having first acknowledged that, though Norway is often regarded
as having a high degree of homogeneity, the presence of Sami and
Finnish ‘Norwegians’ has back to mediaeval times been complemented
by immigration from Germany and from the other Nordic countries.

341
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These young people speak Norwegian
without an accent and consequently can
scarcely be described as coming from an
alien culture by those who oppose
immigration. They are far more familiar
with Norwegian society than their parents
are and know how to promote their
interests and safeguard their rights.
They are familiar with both worlds and
this fact creates special problems for
the group as a whole. On the one hand
Norwegians have told them since childhood
that they are different, while they in
fact know no other homeland than Norway.
On the other hand they often feel
pressured by their parent generation to
remain faithful to the traditional values
and not become ‘too Norwegian’.

(Eriksen nd)

The relationship of birth and belonging, the
significance of multiple identity for many people from
ethnic minorities, the tension between family and
territorial heritage are all issues that are

recognizable in many modern societies.

‘(I)f by multiculturalism one means that young Americans
should learn more about the many backgrounds of those
who together make up America, it would enrich us all. If
(however) one means that there would be no shared

3 or values3“, that there would be no recognition

heroes?*
of one shared core - especially democracy, mutual
respect, and individual rights...it might destroy our

unity and thus our society’. (Etzioni 1995:37)

Against singular views of national identity, McCrone

345

(2002) suggests that there is a significant degree of

33 Any inclusive roll however would require to be drawn from a broad
range of histories.
4 My understanding is that different cultures properly bring their
own gifts to this sharing and it is not merely a matter of
subscribing to the ‘traditional’ recognised symbols and values.
35 See also Modood et al 1997 and Saeed et al 1999
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use of hyphenated identities within Scotland (eg

Pakistani-Scot or Asian—Scot)346

. Such phrases carry
different significance depending on whether they are
self-labels or involve labelling by others and whether
or not the hyphenation is being utilised to compromise
the sense in which the person/group is thought to be
‘truly’ Scottish by the first element being considered
to be a qualification of the second. It cannot be
assumed that those Scots with an ethnic minority
heritage necessarily wish to exclude themselves from the

347

simple, unhyphenated ‘Scottish’. Potentially

problematical too is the relationship then to those

348
d

whose ‘Scots’ identity is not hyphenate and whose

identity is not therefore considered open to question’*’.

A difficulty in framing nationalism as the recognition
of the legitimate political and cultural rights of a
people is that this can be at the cost of the
recognition of the existence as right-bearing
communities of others within the nation. ‘It is
astonishing to hear pundits and politicians speaking of
the ‘four nations’ of Britain. Windrush and its
aftermath is not even an afterthought in this discourse.

So when Scotland has got kilted up and the English have

% We may be most aware of this form of self-labelling in the
context of the United States of America. (Portes and MacLeod 1996
7 Cf, in the context of the use of ‘English’ as an identity, Joly
2001.
% There is no equivalent ‘Scots-Scottish’ either occurring in the
literature or in common parlance. The absence of hyphenation is of
course not suggesting that such Scots do not have or do not attach
significance to multiple identities relating to such aspects as
their class or gender or sexuality or other sources of identity.
% Bond 2006:611 argues that ‘Within any national context, an
individual who can claim national belonging on the basis of all
three of these markers of national identity [residence, birth and
ancestry] will almost certainly have a straightforward claim to this
identity’.
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established their homelands far from the Welsh and
Irish, where do we, the black Britons go?’ (Alibhai-
Brown 2000:271) If we may appeal to Grundtvig in this
regard, it is clear that, together with his assertion of
the rights to be Danish, linguistically and culturally,
went hand-in-hand with a recognition of the rights of

linguistic and cultural minorities.

BEYOND ETHNICITY

The phrase in Grundtvig’s Folkelighed of 1848 ‘Byrd og
Blod er Folke-Grunde, ikke Luft og mindre Staal’
(‘Descent and blood are the folk-foundation, not air
still less steel’®‘) at first sight appears to affirm a
decidedly ethnic view of the folk. Lundgreen-Nielsen
counsels us, however, not to read the phrase as a
reference to genetic or racial purity but as a poetic
reference to the family affection and respect that ought
to be borne towards one’s forebears. (Lundgreen-Neilsen
1997: 89) Ole Vind, however, asserts that Grundtvig’s
nationalism has a background that is rooted in the

ethnical story of Genesis 10.°°' (Vind 1999)

A concern that Grundtvig may have been following an
exclusivist ethnocentric line of thinking is fed by the
correspondence in 1849 between Grundtvig and MA
Goldschmidt, a Danish Jew. Grundtvig was happy to
recognise that Goldschmidt was a citizen of Denmark but

considered that he was not culturally a Dane. (Thing

3% Yair’ here is used in the sense of ‘cant’ and ‘steel’ is a symbol

of military power
3%l YThese are the descendants of Japheth in their lands, with their
own language, by their families, in their nations.’
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2001) Prima facie, this appears to take an exclusive
view of Danishness and one that sits uncomfortably with
the expressions of his opinion on ethnicity that we
shall consider immediately below. It would be
consistent with Grundtvig’s idea of the folk that,
within a single state, there should be different ethno-
cultural groups. We might then construe Grundtvig’s
attitude towards Goldschmidt less as an exclusion from
Danishness and more as an affirmation of his membership

of the Jewish cultural community.

Something of Grundtvig’s approach may be discerned in
current discussions concerning identity terms that have
both ‘national’ and ‘cultural’ applicability. If we
take the example of ‘English’ identity in Condor and
Abell’s study (2006) :

Respondents352 [..] did not suggest that

they resented their ‘exclusion’ from
English identity, or that they see this as
curtailing their civil, political or social
rights. In fact, rather than regarding an
exclusive sense of English identity as a
marker of white racism, they were more
inclined to treat injunctions to the effect
that ‘everyone should call themselves
English’ as a form of cultural racism.
(Condor and Abell 2006:150-1)

‘.. What is a people? .. Is it the nose or the mouth that

233 They belong to a people who think

gives it away
they do, those who hear the mother tongue, those who
love the fatherland, the rest are separated from the
people, expel themselves, do not belong.’ (Grundtvig,

quoted in @stergard 1992:3-27) ‘To a nation they

%2 Young adults of Pakistani ethnic heritage in Greater Manchester
3% This reference to physical characteristics would seem to be an
indication of genetic or racial criteria and so it is clear that
Grundtvig is rejecting this definition of national identity.
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belong/ who consider themselves so/ with an ear for
their language/ and fire for their country.’ (Folkeligt
skal alt nu vere 1848, quoted in Thyssen 1993:349%°%)

The ‘dark’ side of nationalism, national culture and
national identity is well-evidenced and apparent.
Nielsen suggests that nationalism can never be anything
other ‘xenophobic, authoritarian, exclusivist and, where
it has the opportunity, often expansionist as well’
(Nielsen 1999:120) and Barry argues that national
interests are generally pursued ‘at the expense of the
interests of other countries and without regard to other
values such as the avoidance of bloodshed, respect for
international law, or the maintenance of international
cooperation’. (Barry 1987: 353-4) Those who are
suspicious of or even hostile towards nationalism do not
have to look far, historically or in contemporary world
politics, to identify supporting evidence. Ignatieff,
for instance, in choosing the title Blood and Belonging
for his 1994 work on ‘journeys into the new
nationalism’*>® brings together two dimensions of some
forms of nationalism reflected in the word ‘blood’, the
notion of nation as a community of people of kinship (as
in ‘blood relations’) and the shedding of blood through
violent nationalist-based struggles and wars. Reviewing
situations of ethnic cleansing, of exploitation of
‘guest workers’, of unjust treatment of ethnic
minorities, of dispossessed communities and of sectarian
conflict, he portrays a picture of nationalism that is

not false but it is partial. To suggest this is not to

3% The text appeared originally in Danskeren of 30 August 1848 in
nr24: side 381-4 and is also published in the Folkeh@jskolens
Sangbog (1989: nr 451)
35 This phrase is the subtitle of Ignatieff (1994)

213



dispute the horror of some of the situations that he
describes or the potential of nationalism to be
destructive and dehumanising. It is however to propose
a more balanced evaluation. ‘For if on the one side this
obstinate sense of national identity can lead to violent
conflict and blind hatreds, on the other side it can
play a more constructive role in human affairs..’
(Allchin 1993:11) ‘Some nationalisms are peaceful,
liberal and democratic, while others are xenophobic,

authoritarian and expansionist.’ (Kymlicka 1999:133)

Such descent-based approaches to national
membership have obvious racist overtones...It
is indeed one of the tests of a liberal
conception of minority rights that it defines
national membership in terms of integration
into a cultural community, rather than
descent. National membership should be open
in principle to anyone, regardless of race or
colour, who is willing to learn the language
and history of the society and participate in
its social and political institutions.
(Kymlicka 1995:23)

It is common to describe Denmark as an imagined
egalitarian community based on a significantly
homogeneous society imbued with a culture of consensus.
(Marcussen and Zglner 2003, citing Borish 1991; Hansen
1980; Liep and Olwig 1994; Reddy 1991; dstergard 1992a,
1992b and 2000) On this view of national identity, it
is not ethnicity that binds the community, nor even a
democratic commitment to civic institutions, wvalues and
processes, but a kinship of character. ‘This is what
we are like’ might be its motto. One suspects that
Grundtvig would have seen this in somewhat essentialist

terms, that these were the outworking of the spirit of
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the people, the folkednd.®® Hume, for example, is
rather less essentialist, believing there to be
discernible traits in a people®’’ but that these were
neither common to all, nor immutable. (Scott 1985:96)
In truth, it is to Grundtvig himself that one largely
should look to find the stimulus and the guide. ‘The
egalitarian discourse is so deeply ingrained that it
shapes Danish self-perception and defines acceptable
modes of action.’ (Liep and Olwig 1994: 18) Craig
(2003) suggests that at times such myths of national
character correlate poorly to actual behaviour and in
fact become a proxy for actually living out the myth’s
content. They may also however be prophetic myths in
which the essential character is declared, not so much
as an explanation as a call to ‘return’ to some trait.
The purpose of the myth can be to serve a ‘movement of
moral regeneration which seeks to re-unite the different
aspects of the nation.. by returning to the creative
life-principle of the nation’. (Hutchinson 1987:14) The
notion then of the ‘trait’ being true to the people’s
character is less a looking back into primeval origins
as a looking to develop the characteristic in response

to contemporary needs.

So commonly and positively affirmed are the features of
‘Danishness’ that it would be easy to view Danish
society stereotypically and to ignore the evidence that

there are other, and contradictory, facets in Danish

3¢ The essentialist view of national character may be tinged or even

by explicitly related with ethnicity as ‘inherited traits’
37 Men of sense condemn these indistinguished judgements; though,
at the same time, they allow that each nation has a peculiar set of
manneres, and that some particular qualities are more frequently to
be met with among one people than among their neighbours.’ (Hume,
quoted in Scott 1985:96)
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public life. We are well accustomed to our image of
Denmark as an open, hyggelig’®®, social democratic,
egalitarian and welfare-oriented society. There are
signs in contemporary Denmark however that the
exclusivist side of national identity is not without
influence and effect. The United Nations Committee on
Economic, Social and Cultural Rights noted in November
2004 that Y (The committee) was concerned that the rise
in the number of immigrants and refugees arriving in
Denmark over the last years had been met with increased
negative and hostile attitudes towards foreigners. It
recommended, among other things, that the State party
closely monitor the incidence of, and combat racism and
xenophobia, and that it continue to promote
intercultural understanding and tolerance among all
groups in society.’ (United Nations Committee on

Economic, Social and Cultural Rights 2004)

In recent Danish parliamentary elections, there has been
a growth of electoral support for right-wing parties
and, at the time of writing, the government has the
support of the Danish People’s Party (Danske folkeparti
or DF)%g. ‘The DF is profoundly anti-immigrant,
proclaiming that ‘we will not accept a transformation to
a multi-ethnic society (...) Denmark belongs to the
Danes’’ (Blau and Christensen 2006: 3). The website of
the DF declares, ‘vi elsker vort faedreland, og vi fgler

en historisk forpligtelse til at verne om landet, folket

% Hygge is another difficult-to-translate Danish term but expresses

a range of characteristics, embracing cosiness, welcome, authentic

relationship to the national character, consistent with the people

and their history.

3%9 The Dansk Folkeparti. The party’s share of the vote in

parliamentary elections in Denmark was 7.4% in 1998, 12% in 2001 and

13.3% in 2005. (Danish Interior Affairs and Health Ministry 2006)
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og den danske arv’ (we love our fatherland, and we feel
a historic commitment to defend our country, our people
and the Danish inheritance). Two affirmations in its
statement of principles declare: ‘Landet bygger pa den
danske kulturarv, og dansk kultur skal derfor bevares og
styrkes.. Vi vil ...ikke acceptere en multi-etnisk
forvandling af landet’ (The country is built on the
Danish cultural inheritance, and Danish culture should
therefore be preserved and strengthened.. We will not
accept a multi-ethnic change in the country.) (Dansk
Follkeparti 2006) The romantic Grundtvigian perception
of the countryside as the nation unspoiled by alien
influences®®® is available to modern exclusivist
politics. Wren’s view is that this is becoming a more

distinct part of Danish political discourse. (Wren 2001)

The boundary between a sense of celebration of national
particularity and beliefs about ethno-cultural purity
can be maintained only through a vigilance and a
resistance when the language of love of that
particularity begins to turn to a hatred of that which

is different.

3% Rural landscapes and the life of their populations are popular

'signifiers of national identity' in nationalist discourse. (Agyeman
and Spooner, 1997)
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UNIVERSALISM, COSMOPOLITANISM and MELLEM-FOLKELIGHED

Universalism, particularity and national identity

‘T love my family more than myself; more than my family
my fatherland; more than my fatherland humankind.’
(Herder quoting Fénelon and himself quoted in Foster

2001)

It was fundamental to Grundtvig’s thinking that there
was no contradiction between the particularity of a folk
and the universal nature of our humanity, for human life
‘unfolds itself in a definite people, who have their own
character created through history’ (Hanne Severinsen,
quoted in Asia Folk School Online 2001). ‘Human nature

is only found in national form.’ (Thaning 1972:74)

Neil MacCormick adopts a similar position. ‘Could one
learn to love mankind universally if one has not first
learned to love people in the concrete in the narrower
range. Respecting other people entails respecting the
things they value. If I have no sense of what is my
own to which I have special regard, I can hardly respect
your sense of special regard for what is your own.’

(MacCormick 1999:194)

In Grundtvig’s mind, there was a suspicion that what was
passed off as universal was indeed something that had
once been particular in an ethnic group or nation. That
is indeed not unknown: Condorcet’s argument for a
universal language concluded with the identification of
French as the ideal choice for this role. (Kymlicka

1999) More broadly, visions of the universal have not
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infrequently borne a striking resemblance to
Westernization (Conversi 2001:38) and cosmopolitanism in
some forms has seemed ‘just like idiosyncratic variants
on American patriotism’ (Howe 2002:81 citing Brennan

1997)

Though universal principles and nationalist claims are
cast oppositionally in much of the literature, Grundtvig
approaches the question of ‘nation’ from a universalist
basis, that there is a fundamental right for nations as
cultural groups to exist and to have the means of
expressing their culture. As Henningsen (1993b:59)
argues, ‘(Grundtvig’s) perspective was universal.
History was a process of interaction and enlightenment.
But, Grundtvig urgently emphasized, there is no shortcut

of harmonization leading to the universally human.’

Freedom was a fundamental issue for Grundtvig and
influenced his thinking on many things, from church

31 o pedagogy3@. The road to universal

organisation
values could not lie down the path of domination. It
could not be right to impose particular values or norms
upon peoples under the pretext that they were universal.
Our common humanity could not be affirmed through
denying some human beings their right to self-

determination.

%! In relation for example to the rights of free (valgmenighed)
congregations to elect their own priest or liberty to attend worship
and participate in the sacraments outwith one’s ‘own’ parish

%2 In relation, for example, to the need for a spirit of freedom in
learning situations
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The idea of ‘chosenness’, though common as a form of

h*%®, now seems to us an outmoded way of

national myt
thinking and capable of reinforcing aggressive and
dominating ideas within a nation. Yet Grundtvig offers
a more servant-oriented interpretation. Its
affirmation is that the world has need of nations that
are different because they find a vocation to serve the
world in different ways. He discerns in history a
special role for the Danish and indeed Nordic peoples,
not for their own aggrandisement but for the good of
humanity. (Fain 1971: 84) We may no longer employ the
language of vocation or chosenness, but this is no
reason to dismiss the concept of each nation having a
particular contribution to offer (a concept with which

we are perfectly content in relation to individual human

beings) .

In this context too, we may reiterate the point made in
other contexts that, as Grundtvig is concerned to affirm
the particular, so it is within the context of the unity
of humankind. Bugge emphasises that

his thoughts about ‘the folk/ people/
nation’ and ‘nationhood’ did not express
the narrow and aggressive consciousness of
identity of which examples could be found
in nineteenth-century Europe, or which find
expression in so many nationalistic
movements in our day.. (but are rooted in) a
universalist view of humanity which in the
final analysis has its roots in the Judaeo-
Christian idea of creation. Therefore,
mankind’s progress occurs in a positive
dialogic interaction with other peoples and
their cultures.

(Bugge 199%a:144)

363 gee, for example, AD Smith and Schoépflin
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Globalisation and cosmopolitanism

‘Globalisation®®® may be thought of initially as the
widening, deepening and speeding up of worldwide
interconnectedness in all aspects of contemporary social
life, from the cultural to the criminal, the financial

to the spiritual.’ (Held et al. 1999, 2)

In this context, nations or at least nation-states are
thought to be obstructive and ultimately irrelevant if
not obsolete. (Aranason 1990; Hobsbawm 1990; Smelser
1968) It is not for here to evaluate in detail these
trends. Globalisation is unquestionably a powerful
force in the world. It is rooted in an evolutionary
understanding that imagines humanity to be progressing
to more universal forms of living and more universal
values®®®, though late 20thC developments have called
into serious question the assumption of this trend.

(Connor 1973) They clearly could have consequence for

4 . . Dy
364 Tt is not necessary here to explore in detail issues of

causality and context, but briefly it may be helpful to acknowledge
such factors as

- Internationalisation of markets and economies with
consequences for the mobility of labour across state and
indeed continental boundaries and the development of immense
transnational corporations

- Challenges in major fields of global significance transcending
national boundaries and not amenable only to national
strategies and solutions, eg health and environmental issues

- Scientific development, particularly in relation to
communication technology, facilitating a diffusion of cultural
values (though Schlesinger 1987,1991 offers evidence of a
resurgence of ethnic communities in diaspora through the
capacity of dispersed ‘members’ to build relationships and
renew ‘memories’ through IT communication networks)

- Migration as economic and legal boundaries are relaxed both
within political and economic collaborative organisations and
more widely

— International treaty recognition of human rights and with them
an increasing sense of universal personhood (Soysal 1994).

3% The UNESCO declaration on cultural diversity (2001) for example
endeavours to hold together particularity and universality, rooted
in an affirmation that the right to cultural diversity is a
universal human right.
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both the nation-state and for cultural particularity.
The development of relationships, activities and
mechanisms at a global level can be seen to undermine
the relevance of the nation-state which may be by-
passed. Our role as citizens is relegated in comparison
with our role as consumers and consumers in a global
market. It is in that setting that we are to exercise

our freedom of choice and of action.

The term ‘cosmopolitanism’ is scarcely a novel one>®?,
but there is a contemporary usage that is more
specifically linked to a modern consumerist perspective.

The cosmopolitan.. refuses to think of himself
as defined by his location or his ancestry or
his citizenship or his language. Though he
may live in San Francisco and be of Irish
ancestry, he does not take his identity to be
compromised when he learns Spanish, eats
Chinese, wears clothes made in Korea, listens
to arias by Verdi sung by a Maori princess on
Japanese equipment.. He is a creature of
modernity, conscious of living in a mixed-up
world and having a mixed-up self.

(Waldron 1996:172)

One might be tempted to dismiss this as rather
superficial, but the argument is made that this
permeability of geographical and cultural borders
renders national and cultural group boundaries
superfluous and nonsensical and that the case for
particular nations or cultures is consequently
undermined. While it has to be recognised that the late
20thC and early 21stC have brought more accessible air
travel, it is not the case that the lives of the vast
majority of people in the world have been transformed so
that they are moving constantly between places and

across cultures. ‘Sated people can afford to be

3¢ In ancient Greece, the KOOUONOALTNG was a citizen of the world.
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cosmopolitan’. (Ignatieff 1994:189) Though the
quotation purports to be about identity and seems to
suggest that this cosmopolitan lifestyle results in a
‘mixed-up self’, it also affirms that ‘he does not take
his identity to be compromised’; there is nothing to
suggest that the person’s identity is undermined or
altered by moving through these diverse experiences.
There is a seriously consumer-oriented perspective at
work here; ‘I am what I consume’. Grundtvig was
dismissive of any notion that one became a member of
another folk simply by learning the language. (Fain
1971: 83) Though our anonymous cosmopolitan is able and
happy to partake of these different ‘cultures’, there is
nothing to suggest that s/he wishes them to lose
distinctiveness or fails to recognise that they are in
some way different or foreign to his own; indeed the
opposing assumption may be the more likely. The mere
fact that Waldron lists the names of nationalities and
these will evoke an understanding in the mind of the
reader suggests that these cultures still exist at some
level or another in an recognisable form. Indeed, as
Conversi (2001:37), ‘cosmopolitans still depend on the
locals to be able to conceive themselves as
cosmopolitans’. The locals, meantime, may regard the
more acculturated élites as no longer belonging fully to
the cultural community (Laborde 2001), just as Grundtvig
viewed critically the élites who had lost their

‘Danishness’.

The other major ground on which cosmopolitanism is
advanced against particularity is that the latter is
labelled parochial or limited in vision. It is an

accusation to which the Scots have been particularly
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sensitive. It implies a narrowness and a backwardness
that conflicts with a declaration that holds Scotland to
be a nation that is both comfortable with itself yet
open to the world and to modernity. ‘It damns up before
we start because we must leap in desperation to join
‘the world’; condemns us when we finish with having been
no more than ourselves’. (Craig 1996:11) Kavanagh367
offers a more positive view of ‘the parochial mentality
(.. which) is never in any doubt about the social and
artistic validity of his parish..’. It has to be
acknowledged that a parochialism which is blind to the
ideas and ways of other places or arrogantly imagines
its own superiority or has no interest in anything

beyond its own bounds would be a poor thing.

A local and global mellem-folkelighed
If folkelighed is not to be understood and practised
exclusively in the context of the nation, how are we to

understand its international dimensions?

It is, firstly, an affirmation of our common humanity
and a commitment to be in solidarity with one another.
It recognises that, though we express our humanness at
some level in different ways, nonetheless there is an
underlying universal quality. It refuses to allow our
particularity in identity to mask, or worse to

undermine, our shared identity.

It also celebrates and uses our diversity, not as a
source of division, but as an enrichment of human life.

Further, it requires of us (as far as is consistent with

367 (cited in Fallon and Mahon 1990:xviii)
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fundamental human values) to respect the views, values
and ways of those who differ from us so that, as we
explore experience more deeply, we may be able to
discern the meeting-points, the harmony and the cohesion

that lies there.

It calls us out of isolation and separation into
interaction. ‘It is not just more knowledge, not just a
wider horizon, not just a better judgement about good
and evil in our moral jungle. It is that, but it is
more than that. Grundtvig would say that education is
transference of life from lone personality to another
through the spoken word, the ‘living word’ .. But even
this definition is not enough. Education is
interpretation of life.. We must go into fellowship with
other men and women in order to interpret our own
experiences in fellowship with them..” (Manniche 1973:38-

9)
This interaction leads us out of independence into

interdependence and reciprocity, out of distancing into

dialogue, out of division into respect for difference.
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Chapter 9
DET LEVENDE ORD
THE LIVING WORD

THE LIVING WORD

As a theological idea

The Living Word related to fundamental questions of the
nature of humankind within the created order, with the
place of the Bible within the Christian community, with
the words spoken by Jesus himself and with language as a

part of creation.

In his early years, he had taken a strict wview on the
authority of the Christian scriptures as the Word of God.
In time, however, he recognised that there was indeed a
Christian Church with an oral tradition before the New
Testament as a book had come into being. (Thaning 1973)
Christianity had not been founded, not upon the Bible,

but upon early congregations. (Harbsmeier 1973)

He was a stern critic of the rationalists whom, he felt,
had undermined by their biblical criticism the foundation
that Luther had built through the translation of the
Bible into the vernacular. (Michelsen 1983) He underwent
as part of his ‘unparalleled discovery’ of 1823-4 however
a fresh realisation about the relationship of the Bible
and the Church. It was his awakening to the idea of the
Living Word, which convinced him that it was not possible

that the living word of God should come to life through a
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book rather than the oral word>®®. (Eastern Churches
Quarterly 1959 :131) Now he says, ‘The Bible 1is the
shadow of the Word: the shadow follows the man, not the
reverse. The shadow is a picture of the living man. Only
when the Word is made living by force of the spirit and
the living faith does it rise from the dead.’

(Christelige Pradikener I1:325ff).

The capacity for the Bible to be used for ‘death’ rather
than ‘life’ was acknowledged by Grundtvig. ‘Only in the
warmth of the oral word is the light living, and where it
fails to accompany the divine scriptures, these become
nothing but a rack for the little ones’ (Grundtvig quoted
in Bugge 1993d)

In the light of the prologue to John’s Gospel, Grundtvig
argues: ‘The Word rather is Christ himself, the love of
the Father revealed in our own language, living and
present in the strength of the Spirit’ (Lindhart 1951:45)
If the Word is to be a Living Word, it comes through
verbs of action. (Lindhart 1951:44) The ministry of
Jesus was oral rather than written; the Gospel was spoken
and heard rather than written and read. (Lundgreen-

Nielsen 1993:92)

The Christian congregation was not a ‘reading society’
but rather a ‘community of faith’. Preaching the Word was
not ‘to write with pen and ink, but in the strength of
the spirit and with a living voice to proclaim the word

of faith...’ (Christelige Pradikener 1, Preface; trans

3% This perspective on the Scriptures is consistent with his wider

criticism of the place of books in the human community.
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Lindhart 1951 at 42)in order that it might evoke an

active response in the hearer. (Lawson 1991:11)

It was in the sacraments that most clearly the Word was
to be heard. Grundtvig himself argues: ‘...we must
place the open Bible on the Altar, and not imagine that
we can construct the Altar on the book’ 3%’ (quoted in
FEastern Churches Quarterly 1959:131) Grundtvig’s new
theological conviction 1is related to his thinking in
secular areas. In his theology, the word is the vehicle
of the spirit; that also is his basic idea when he speaks
about education. He advocated the use of the 1living,
spoken word in worship, but 1in the secular area of
education the living word is of course not Jesus Christ,

but a human word. ' (Bugge 1983a)

The 1living word was rooted also in the nature of
humankind,: ‘Man 1is in God’s image made/ with 1living
words on his tongue; among trees and beasts he can
therefore with the gods have speech and make song’ (Koch
1943:123)%"%°. A fundamental characteristic of humanity was
the capacity for speech. The human word is ‘the mark of
the human in distinction from the animal, the expression
of our wonderful inner life, the evidence of our likeness
to God. He who was the complete 1image of God was

therefore called also the Word of God.’3"! (Allen 1949)

3% At the celebration of the sacraments, the words of Jesus are
heard and the congregation respond with their own living word,
particularly in the Creed and the Lord’s Prayer. ‘When the creed is
spoken at baptism and communion, says Grundtvig, the Holy Spirit
creates a fusion of the human, spoken word and Christ, God’s living
word.
7% Also, ‘the sound of the word upon our lips/ resembles in small
our maker’s voice/ is still from that other world/ utters power in
the spirit’s name’ (Koch 1943:124).
11 Grundtvig however does not confuse the Living Word as it comes
from God and the living word spoken by human beings. As KE Bugge
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Yet, the Word of God and the word of human beings do not
remain wholly in isolation from one another. There 1is
potential for interaction. God speaks to humankind but
humankind is also capable of speaking to God with a human
word, for ‘earth’s creator gave to men speech that they
might talk to him.’ (Koch 1943:132) The capacity for
encounter and engagement is fundamental to the centrality

of the oral.

The oral v the written word

The decisive factor in the mind of Grundtvig 1is not
theological but practical. It was the poetry and power of
language that convinced Grundtvig that the living word
was indeed the spoken and not the written word. ‘The word
belongs on the mouth and not on the pen’ (Nordens
Mytologi eller Sindbilled-Sprog 1832 trans Broadbridge
and Jensen 1984: 28)

It was indeed life itself that had nurtured this idea in
Grundtvig’s head. His childhood experiences with his
mother and with Malene, the helper at the Udby parsonage

were formative for him®’?.

suggests, ‘we find a distinction between that which originates in
God and that which originates in man. The Word of God is of course
Jesus Christ who was and is the light of man.’ (Bugge 1983a:10-11)
372 Tt was she (Grundtvig’s mother) herself who taught the little boy
to read, and soon he was poring delightedly over books like Suhm’s
‘History of Denmark’. Kall’s ‘World History’ and ‘The Life of
Luther’ - great volumes which were almost too heavy for him to
carry. It was she, too, who told him old Scandinavian sagas, and
sang him Danish songs, giving him his first experience of the
‘living word’ which he afterwards regarded as such an essential
means of education.’ (Davies 1944: 14-15) Grundtvig wrote to her
in 1815 - ‘with thy noble blood thou gavest me the sense of song and
saga.’ (quoted in Davies 1944:15)
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From early years, he had been absorbed by the Norse
legends. Though they were now in written form, he was
conscious of their oral basis. When he turned to
translation, he attested: ‘I have endeavoured with all my
might to render into 1living speech what I saw 1in the
poem’ . (Beowulf 1820) He would pause and ask himself,
when in doubt about a phrase, ‘How would Malene have said

that?’ (Davies 1944:15)

Another formative event for him had been hearing lectures
by his cousin, Steffens. The memory of what Steffens had
said was significant for him in leading him to
recognising the importance of what is folkelig in the
life of a people, but he remembered also how Steffens had
spoken. It had been inspirational. ‘it was the power of
the spoken word that caused the spark to jump.’ In a poem
composed at Steffen’s death he called him ‘the lightning
man’ as a tribute to that spark 1it by Steffens’
speaking. (Thaning 1972 at 77) Grundtvig knew from this
and from his own experience of speaking that the lecture,

the talk, could inspire and challenge and change.

Later, Grundtvig was impressed by the capacity of the
voice of the ordinary people to express what was good and
right 1in Denmark 1in the consultative assemblies. He
wrote (1936): ‘I have been struck lately by the thought
that the original Danish national feeling and the
People’s Voice enlivening all that is Danish, the voice I
was looking for in old books and within myself, they too
have truly risen from the dead in The People’s State
Council, so as 1long as we Jjust give it time as we

should, everything in Denmark will gradually take Danish
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shape, Jjust 1like everything in the Church will take
Christian shape, with the help of God.’ (quoted in Lawson
1991:19)

Grundtvig was himself a powerful orator, as reports
attest?’?:

That was a blessed moment. How it still remains
beautiful for me when I think of it! I can see
even today that venerable figure sitting by the
window. I feel as 1if I can still hear his
strange and curious voice, both mild and weighty
at the same time. It was as if he took a veil
away from my eyes. [...] I had never seen things
in that 1light before. It became so clear for
me. [...] ‘While he talked’, I later wrote to my
fiancée, ‘it was as if I came home to myself.
The most beautiful dream of my youth had been
brought to life again.’ I finally knew what it
was I had to take hold of.’ (Trier 1890:12
quoted in Borish 1998:241)

He was effective as a soap-box orator. Some 27 years
after the event, Termansen wrote of the speech at
Skamlingsbanken: ‘Every chord within me responded, and I
have hardly forgotten a word. For hours afterwards I
repeated them to myself in my quiet working hours, to
which they brought refreshment, life and enrichment.. It
was one of the most memorable days in my life.’ (Davies
1944:25) A newspaper report noted that ‘he spoke for an
hour and a quarter in the open air’ and it commented on
‘the immediate understanding and audible resonance with
which every innuendo, even the very slightest, was
received by the crowd.’ (quoted in Thaning 1972:11) His

preaching was commanding and his lectures popular. (ibid

373 Gosse, an English visitor to Denmark in 1872, also testifies to

Grundtvig’s charismatic appeal (Gosse 1911:85-87, quoted in Borish
1998:242)
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1972:11) Thaning suggests further that a key to this
extensive appeal was his ability to captivate different
audiences by discovering and exploiting the kind of
language they understood and the subjects that appealed
to them: students, artisans and, at political meetings,
sailors and farmers. But gatherings of learned scholars
also listened to what he had to say. The living word was
one that spoke to the hearer, whoever that hearer might
be.’* The capacity of the oral word to engage, move and

convince is it strength in education and communication.

‘The starting point for Grundtvig’s thinking on the
Living Word is a gqualitative distinction between the
spoken, oral word on the one side and the written,

possibly printed, word on the other side. The oral

word is primary. Its source is life, it is 1living,
and it arouses or creates life...’?’” (Bugge 1999:41)
37 Not all were similarly impressed on all occasions. ‘A

contemporary has recorded one tragic-comic scene from Roskilde Synod
in 1812, when to the assembled clergy Grundtvig read aloud his fine
poem Roskilde  Rim, glorifying the  historical and religious
associations of the ancient Cathedral. (Grundtvig said afterwards
that some of his hearers were moved to tears, but they were a small
minority.) During the reading, Bishop Minter wandered around the
room, taking books from the shelves and turning over their pages;
most of the clergy. Who had just had a good dinner, slept peacefully
and snored, while the Dean who sat beside Grundtvig ‘with an angel’s
patience kept re-lighting the candles as often as the poet in his
enthusiasm blew them out’’ (Davies 1944:19)

37 1t is a view he expressed frequently and forcefully. ‘The word
stands as high above writing as the body above the shadow.’
(Nordens Mythologi 1832,v,28; Davies 1931:17) ‘All letters are dead
even if written by the fingers of angels and nibs of stars’. (Skolen
for Livet; trans Jensen 1984 at 66) He contrasts ‘glowing tongues
and ice cold pens’. (Pentecost Sermon 1858) [Flirstly and lastly it
is the mouth which must be used, particularly because it is the only
living tool for the spirit on earth, and partly because we never
will get more in common with the People than that can be therein and
by itself be passed on from mouth to mouth as well, and it 1is as
easily said that only to the same degree as the speech becomes
dialogue partly between old people and young ones, and partly
between the youngsters themselves, only to the same degree the
enlightenment will succeed... (Bgn og Begreb om en dansk hwjskole 1
Soer 1840; trans in Lawson 1991:58)

232



For Grundtvig, then, the oral word is the most powerful

in impact; it is hearing rather than reading that most

engages the audience. The oral word carries emotion; the
written lacks passion. The oral engages; the written
leaves detached. The oral reflects and speaks to the

spirit of the people; the written stands apart from the
people. The oral is living and conveys life; the written

is dead and brings death.

‘T have already sought to emphasize the enormous
difference between word and script, given equal
circumstances...Life profits as 1little by dead words as
by dead fish; as 1little by blunt quills as by pointed
pens of steel; as little by shadowy words as by shadowy
people...the word belongs in the mouth and not in the pen
and that ideas and emotions, faith and anskuelse are
expressed orally not manually and...Children are Dborn
with tongue and with ears but not with books under their

arms or with pen in their hand.’ (Nordens Mytologi 1832

translated in Knudsen 1976:22ff)

For Grundtvig, the supremacy of the oral word over the
written was self-evident. The written word should try to
imitate the oral, to recover some of the power of the
oral word. There was no hope of renewal and of the
continuation of folk-1life in the spirit unless the pen
was cut according to folk-speech so that the written word
became at least for the 1liveliest ©people a fiery

utterance of the ancient folk-spirit...’ (Skribenten Nik

Fred Sev Grundtvigs Literaire Testamente 1827; Haarder

1983 at 24-5) In the Christian life too, there was an
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acknowledgement that the written word was dead without
the oral attributes of faith and power.

...earlier he had Dbelieved ...that every educated
reader could see what Christianity was from the
Scriptures. But now he saw that that as a mistake.
The paper is dead and the letters are dead without
faith and power. Faith comes from hearing, hearing
‘the Word of Faith that we preach.’ (Thyssen
1993:246)

Part of orality’s power lay in 1its naturalness, its
spontaneity. The living word had ‘precious little to do
with the wisdom of books, it has everything to do with
the experience of everyday life, the meeting with women
and the open talk.’ (Grundtvig quoted in Harbsmeier
1993:130) We can see here how closely the living word

and vekselvirkning are partners to one another.

Grundtvig acknowledges that not all human words are
living words. At its Dbest, speech 1is a mark that,
despite, in Christian and Grundtvig’s terms, the fallen
state of humanity, humankind has maintained ‘a sense of
truth and longing for life which is the essence of true
humanity, and, as such, the absolute prerequisite for
man’s salvation from sin and death.’ (Prenter 1973: 223)
Yet Grundtvig was aware of the potential for the misuse
of the oral word, a word that may superficially appear to
be 1living, but nonetheless bring death rather than life.
‘Grundtvig’s living word can just as well be used as a
means of leading man to inhumanity as to humanity, unless
the person wusing it at the same time sharpens his
audience’s critical sense - and then it is no longer the
living word.’ (Toftdahl 231) The oral word can be used
to teach hatred, to destroy, to spread evil, to inspire

people to do evil. Where an individual or a people
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misuse the language to distort the truth or to speak in
an unloving way or to work for death rather than 1life,
then there is a loss of their ‘created humanity’.

(Prenter 1973:224)

If speech is a mark of our being human, it 1is only a
living word if it reflects our humanity which Grundtvig
finds in the honesty, the love and the strength in human
speech of men. These three are present in speech not in
an objective way, but they are the real human stuff that
make up human speech.’ (Harbsmeier 1993:131) Grundtvig
cherished the power and potential of human speech when it
best reflected these i1deals of  honesty, love and

strength.

In our contemporary situation, the priority of the
‘living word’ would appear to resonate with a fresh
emphasis on the oral dimension. In Part Three, I turn to
three areas of learning and engagement, each of which is

fundamentally oral.

Bielfeldt (1998) however raises a cautionary note as to
its continuing relevance in what might be said to be a
post-verbal age,

Firstly, the Grundtvigian notion that the word
can ‘live’ and operate in the transformation
of a person’s life is increasingly problematic
today, for dwindling numbers of American
college students have been ‘linguistically-
formed’ Dby the reading of books. Students
today are much more accustomed to watching
television...than reading, listening or
conversation about issues. For most the
visual image has a better chance of striking
the heart than the spoken word.
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Similarly, in the context of ©pressures to deliver
learning opportunities in individualised and distance
modes, the opportunities for living words to be heard and

exchanged are compromised.

The place of books in learning

I began chapter 1 by alluding to the book-oriented nature
of much theological learning. Much theology is in the
form of (often very 1large) books. Written forms are
associated with space for development and complexity.
Written material holds together quantities of ‘factual’

resources. Literacy is prized.

‘We do not seek life itself in books’, Grundtvig declares
(quoted 1in Davies 1931:17). If learning was 1indeed a
livoplysning, then it must be concerned with the deepest

376

truths which are found not in texts but in living and

speaking.

His own school experience had taught him only of the mis-
use of books in education. (Davies 1944:15) ©Nonetheless,
he had devoted himself for much of his early life to
scholarship amongst books. He had been seeking ‘the
original Danish character and the voice of the
people...in old books’” (Davies 1944:23) He had become a
book-worshipper, a book  worm, he admitted. (Thyssen

1983:251)

%7 This is not to say that books do not contain truths. Rather, it
is that it does not become truth for us until we have appropriated
it, related it to our experience and our lives, engaged with others
around the questions and discerned its meaning for living.
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His position as a critic of the role of books might seem
hypocritical, given that he was both a prolific writer
and an avid reader. This, he acknowledged. (Davies
1931:17) A significant part of his corpus of written work
was however in more orally-oriented forms such as poems,

hymns and songs, and speeches.

It was not, however, that he rejected books, but rather
that he considered that there was a superstitious
assumption about the contribution of books and that they
were too often a substitute for learning from 1life
itself. They ought to be ‘good friends in reserve’.

(Bugge 1983d:219)

‘A good book by conveying to me the reflection or shadow
of the ‘living word’ may awake the feeling which is
slumbering in my soul; but it cannot transplant new life.
Only the ‘living word’” itself can do that, for the
written word is dead.’ (Davies 1931:17) One ought not
to go to books 1in order to resolve questions: ‘books
cannot settle issues; they can only describe’. (Nordens

Mytologi 1832; trans in Knudsen 1976:2)

None of this 1s to suggest that there can be no useful
engagement between writer and reader. ‘It is the living,
communicative situation that is central to the making of
poem and tale. This communicative situation, the
narrative situation, the interaction between the poet and
his public, is as ancient as the hills and for ever new.’
(Haarder 1983:76) Yet, there could not be a true
vekselvirkning or interaction, for there is no contact

and no conversation between them.
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Rather, the priority was for 1life to be explored in the
context of 1life. ‘V'Life’ which is more than ‘food’ 1is
certainly also more than the ‘books’ and must be studied
when you want to collect ‘knowledge of human nature’;
here the books may be good aids, but they are still, as
you know, not at all human beings, and very Dbad

substitutes for them too.’ (Den Danske Fiir-Klegver in

Lawson 1991:28) He was critical of the notion that ‘the
more steadily you kept at the books from childhood the
wiser vyou became of the human 1life with which vyou had

nothing to do at all’. (Begn og Begreb in Lawson 1991:154)

‘All book knowledge is dead that is not unified with a

corresponding life in the reader’ (Skolen for Livet 1838;

Broadridge and Jensen 1984:74) The book may inspire the
reader to enter 1into experiences, to reflect wupon
experience, to converse with others, to decide and to
commit, but it cannot itself do any of these things for
the reader. The scene of real learning was not the
library but life itself where experience and conversation

were the teachers.

Not only do books in themselves fail to convey the living
word, they can delude the reader into imagining that they
have gained insight into 1life, for in worshipping books
and printed words, they ‘lost all sense of spirit and
life’ . (Grundtvig quoted in Thaning 1972:76) In the study
of the academic world, there is a risk of ‘thinking and
talking like a book and treating everybody like a book’.
(Thyssen 1983:250) Though reading as an educational tool
is very often complemented by some requirement to discuss
with others, Grundtvig challenges us to see that, too
readily, the focus can be on the book and its forms of

knowledge rather than on requiring the book to be an
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entry into conversation that is life- and living-focused.
If the book is approached in a spirited way,however, it
is possible that the printed ideas can come alive through
dialogue and ‘the frozen past’ can be connected to
‘students’ questions as generated by their contemporary
lives and circumstances’. (Spicer 1998:177-8) ‘We go then
to books not as bookworms who will feed on them as we
would feed on corpses and carcasses, but as 1living
people...’ (Nordens Mytologi 1832 in Broadbridge and
Jensen 1984:45)

Books were aids to understanding, not ends in themselves.
‘I looked at 1life, at real human life as it is led in
this world, and immediately saw that in order to learn
how to lead a wuseful and pleasurable human 1life the
majority of people really do not require books at all,
but only a good, honest heart, sound common sense, a
tolerably good ear, a tolerably good tongue - and then
enough liveliness to be able to talk to properly
enlightened people capable of arousing their attention
and showing them what 1life likes when the 1light shines
upon it.’ (Thaning 1972:96-7)

MODERSMAL — THE MOTHER TONGUE

The position of Danish in Grundtvig’s time

The Danish language had fallen into a state of weakness
and vulnerability. The educated believed - and the
educational and state systems supported this wview - that
the path to higher culture lay through a knowledge of

foreign 1languages, particularly Latin and German. In
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part at least, this is the root of Grundtvig’s antipathy
towards the educated and cultured classes of Copenhagen.
Borish (1991)notes that in the surviving manuscripts of
the elder Bernstorff, statesman and diplomat in Denmark,
not a single word of Danish is to be found. Indeed, the
educated had become almost apologetic for their lack of
language skills. (Smaaskrifter 1872:38-9; trans Lawson

1991:38)

They took a disdainful view of their own native language.
As Davies (1994:6-7) suggests, ‘as for their national
language, in which those treasures were preserved, may of
them were inclined to be ashamed of it and to look on it
as the unpolished speech of an inferior class’. ‘Would it
be exaggerated to assume that three-fourths of the
students of Copenhagen can hardly write Danish... (Davies
1944:40) In particular, they often regarded the folk

language as rude and barbaric. (Nordens Mytologi 1832;

trans Jensen 1984:406) Grundtvig asserts, ‘for where the
mother tongue 1in its natural simplicity is ousted from
official wusage and cultured circles it 1is so to speak

thrown on the dunghill.’ (Mands Minde 1838 1in Jensen

1984:116) The Danish language had been ‘downgraded as
nowhere else 1in the cultured world.’ (Lykeskning til
Danmark 1847; trans Lawson 1991:98) These comments may
bring to mind the extent to which Scots came to be
regarded as merely a debased form of English (Kay 1986;
McClure 1997) ‘So a person who doesn't "speak right" is
therefore categorised as an ignoramus; it's not simply

that he doesn't know how to speak right, but that this

240



"inability" shows that he has no claim to knowledge of

truth.’” (Leonard 1973)377

This weakening of the position of Danish as a living and
lively language had also permeated the ordinary life of
Denmark. ‘I listened to it (the people’s voice) for
five months without hearing more than two proverbs of

which one by the way was an imitation...’ (Den Danske

Fiir Klpver 1836; trans Lawson 1991:32) In the Scottish

situation, this would underestimate the strength of Scots
or Scots elements 1in English as a form of everyday
speech, but education for long has viewed this tongue as
an erroneous form of English, still largely denies its
vocabulary and forms any place in scholarly conversation
and attaches low status to its expression and those who

use it.

The main twin threats to the Danish language were Latin
(taught 1in the so-called Latin schools) and German

(through its dominance in the public sphere).

The confrontation around the use of the German language
became particularly focused in the situation in the
duchies of Slesvig and Holstein. In the duchies, there
were both Danish- and German- speaking populations. The
official language of the Slesvig Assembly however was
German despite the protestations of some Danish-speaking
members that they ought to be permitted to use their own

mother tongue in debates. (Davies 1944:24) The issue

377 See also Tom Leonard’s poem ‘this is the six o’clock news’
(Leonard 1983)
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of language rights became a heated one®’®, particularly in
the southern parts of Denmark with borders to Germany and
Grundtvig himself became a significant contributor to the
debate. The rights of the Danish speaking populations
had to be protected in their own context and also that
the position of Danish within Denmark as a whole should

not be further undermined.

One of Grundtvig’s objections to the use of German was
its ‘colonising’ tendencies. The dominance of the German
language was part of a wider Germanisation which
Grundtvig sought to resist (and which we <consider
elsewhere in the thesis in the chapters on folkelighed

and cultural nationalism). (Mands Minde 1838)

He was particularly critical of the notion that education
could Dbe properly conducted in other than the mother
tongue. In this, he echoes the thinking of Herder: ‘If
language 1s the organ of our soul-forces, the medium of
our i1innermost education, then we cannot but be educated
otherwise than in the language of our people and our
country; and so-called French education in Germany must
by necessity deform and misguide German minds.’ (Herder

1770; Allchin 1993:18; Rerup 1993:18)

Language policies in education had created and widened a
gap between the ordinary people and the scholars that had
grown 1into ‘a vyawning abyss’. (Lawson 1991:49) As
Lochead’s poem (Lochhead 2003) suggests, it drives a gulf

also between people’s worlds: everyday life in which one

378 In part, this was an economic and social issue as much as a

linguistic one, as the use of German meant, for Danish speakers,
exclusion and the need to pay interpreters.
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form of speech 1s wused and a world of scholarship
(including theology) in which a different and unfamiliar

language has to be employed.

In his own writings, Grundtvig was resistant to the
appropriation of foreign words into the Danish language.
The mother tongue had to be cleansed of the ‘muddy water’
which creeps into the language. (Jgrgensen 1993:91) Where
he encountered them, he sought out original Danish

equivalents. (Thaning 1973:72)379

Grundtvig was deeply concerned at the state of the Danish

language 1in Denmark; he writes of it as an ‘old ash

tree... the stem of which 1is being decayed, 1its leaves
being eaten, its root being gnawed away.’ (Lawson
1991:39) Yet, Grundtvig was not without hope. After

referring to the ‘six hundred years to the shattering
yoke of the Latin language and to the merciless scourge
of the German’, he asks ‘would it have been possible at
all that the Danish could still be a living tongue not
only for peasants and for children, but for the King and
for all his bards, had it not been for the fact that the
people in spite of all apparent contempt still had loved
it right from the bottom of their hearts and upheld it as
the apple of their eyes?’. (Lawson 1991:39) The
sustaining of a mother tongue is not only a practical
issue, it goes to the heart of a people’s sense of their

worth.

37 The cause of linguistic purity is a recurrent one. In Scots
Gaelic there are regular debates about the appropriateness of
utilizing English words as opposed to creating neologisms. French
governments and legislatures have attempted to resist franglais. 1In
the mediaeval period, there was resistance to the intrusion of
Danish words into English.
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In the light of this historical background, we turn now
to explore in more detail how Grundtvig responded to the

issues that the cultural and political context raised.

Language and the identity of a people

The language of a people was, for Grundtvig, not an
abstraction, lifted away from the broader issues of
culture. Grundtvig was not primarily a ‘political’
nationalist, but he acknowledged that language 1is a
pillar of nation-building and indeed the demarcation of

space. (Den Danske Fiir-Klegver 1836) This follows the

classic Herderian association between language and the
spirit of the people and the wider and indeed the wider
acknowledgement of the crucial function that language
plays 1n many national and nationalist movements.
(Blonmaert 1996) ‘A people without a mother tongue is
like a king without his kingdom and in fact Dboth are
equally badly served by the fact that their possessions

are only on paper...’ Den Danske Fiir-Kleover 1836;

Lawson 1991:48)

The four leaves of the clover are: The King, the People,
the Homeland and the Mother Tongue. Allchin (1993:11)
reminds us that these elements come together in the
theory and 1in the 1lives of nations. ‘There 1s a
conjunction of a particular territory, a land with a
particular language with its own literature, and a
particular people who have a common memory and a common
history, sharing their own unique experience over many
generations of the fabric of human 1life. This

interpenetration and interaction of people, place and
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language, goes to make up the distinctive character of a
particular nation.’ We might say that the four elements
are cornerstones of the nation, yet that is a more static
notion. Grundtvig’s clover perhaps better captures the
organic and developing nature of their relationship.
Allchin uses advisedly the term ‘interaction’, for its
equivalent 1in Danish 1is vekselvirkning, a Grundtvigian
word. As we shall recognise below, though we are and he
was using it in a particular and pedagogical sense, yet
nonetheless it 1s a concept that goes beyond such
boundaries. It is that working together, that
interaction, that penetration, that vekselvirkning of
those different elements which binds together and is a

dynamic of a people.

Allchin also draws our attention to the importance of
culture and language, not simply for the people concerned
but for the whole of humanity. In the context of what he
discerns as a growing awareness of the gift of diversity,
‘we may be able to give more value to the God-given
quality of such things as language and culture; to see
the death of a language as an affront to God as well as
the impoverishment of humankind?®°. For Grundtvig the
Holy Spirit speaks through the life and poets of every
nation. The texts which embody the memory and experience
of a whole people are in their own way also sacred

texts.’ (Allchin 1993:14)

380 The diversity of languages in the world is, in Grundtvig’s view,

inevitable and proper. In his sermon on Pentecost and the
fulfilment of the prophecy of Joel (Christelige Pradikener 1859,
III, 157), Grundtvig interprets the saying ‘'You shall speak with new
tongues’ as a declaration that the Gospel was spoken and heard in
the mother tongues of those who were witnesses.
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The mother tongue is connected to the people, folket, but
also to the spirit of the people, folkeanden and to its
heart. ‘Every nation has 1ts own specific national
character which is peculiar to that nation and which
manifests itself in that nation’s language and history>%!
[..] Only through the Danish language can the power and
the activity of the spirit of the people rouse the Danish

people spiritually and politically’. (Birgitte Thyssen
1983:304) There 1is a form of vekselvirkning between a
people and its language, for though language is

formalised and systematised, nonetheless it grows
organically in response to the life of the people, ‘like
the flower of a plant, (1t) is developed from the
peculiar life of each people,’ (Davies 1944:45) Without
adopting a wholly Herderian position, I do believe that
there is a particular affinity between a people and its
ordinary language, the words and the expressions 1its
develops, for they grow out of its experience and 1its
perspective. They are words too that carry not only
their particular meaning but are signs and symbols of
wider significance as something that is owned in common
by a community. ‘Ethnic identity is twin skin to
linguistic identity - I am my language. Until I can
take a pride in my language, I cannot take pride in

myself’. (Anzaldta 1987:59)

%! Grundtvig however equally respects the linguistic rights of

others, not only in their own nations, but where there are
minorities. Grundtvig resisted the efforts of the Danish
government to bolster the Danishness of the duchies by enforcing the
learning and use of Danish amongst those whose mother tongue was
German and he supported his son Sven who asserted the rights of the
Faeroese to their own language rights. (Lawson 1991) It is
possible, he suggests, for one to have a love of the mother tongue
and still show respect for the languages of others. (Langt hgjere
bjerge; Borish 1991:245)
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The language spoken by human beings is therefore always a
particular language, for ‘there is no universal language.
There 1is no way we can sSpeak, communicate or even think
without placing ourselves within the constraints of a
particular language whose contours were shaped Dby
hundreds of generations of speakers, storytellers,
artists and visionaries who came before us, the legacy we
inherit and of whose story we become a part.’ (Sacks

2002:54)

The language of the people

The mother tongue 1s not only the language of the
‘motherland’. In Grundtvig’s understanding, it 1is
fundamentally the language spoken to each child on its
mother’s lap. It 1s the language that which develops in
the child and is encountered by him/her in all kinds of
everyday situations. It is the language that is learned
in play and activity without any awareness that it 1is
being learned, still less taught. It is not ‘defined by

linguists or schoolmasters’. (Dam 1983:34)

‘The mother tongue has its home neither in the brain of
scholars nor even in the pen of the best writers, but in
the mouth of the people and it is here, and not there,
that the mother tongue must 1live and move and work,
express and extend Danish patriotism, enlightenment, Jjoy
and gladness.’ (Davies 1944:46) It is the mother tongue
spoken by the ordinary people that is the treasure chest
of the language: ‘...irrational as it sounds that the
whole wealth of the mother tongue in our books of bards

has been found in the mouth of the people, still it is
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necessarily true...’ (Den Danske Fiir-Klpver 1836; trans

Lawson 1991:40)

‘The mother’s tongue is the power’s word/ which lives in
the people’s mouth’ (Koch 1943:120). From his own
speaking, whether from the pulpit or in the lecture hall
or on the hillside, Grundtvig knew that by using the
speech of the ordinary people he could not only speak to
them in a way that they would understand but also that

this form of speech was powerful in the oratorical sense.

Though Grundtvig does not deny that there are universal
teachings (in particular the Christian Gospel), he
affirms that these are met in and through the particular
language of a people. ‘The words of faith get their
meaning and importance from our understanding of the
words in their human and popular context, as defined and

created by the mother-tongue’. (Dam 1983:35)

He was sceptical as to the notion of a standardised
language. He was very aware of the debt he felt to the
peasant’s dialects of his own childhood, in rural
Sjelland and in the eastern part of Jylland. His writing
made use of many popular expressions in dialect and he
called that language ‘servants-hall Danish’. With a
poet’s ear, Grundtvig hears with the deepest affection
the cadences of the Danish language, as he affirms in his

poem, Moders Navn er en himmelsk Lyd. (Jgrgenesen

1993:96)%**? He drew often on the traditional sayings and

%82 Thaning (1972:14) comments that on the occasion on which he was
taken on a carriage ride in order to see the splendours of Norwegian
scenery, ‘all he was interested in was a chance to talk to the
Norwegian peasants he met on the way. He wanted to discover what was
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proverbs of the Danish people, but also contemporary
popular books and the conversations of the ordinary
people as he heard them speak in everyday life. (Saxtorph
1926) In the period when he is publishing Danne-virke,
Grundtvig adopts a ‘plain and humorous Danish speech’.
‘He Dbecame a passionate <collector of ancient popular
proverbs and sayings’. He saw that the spirit of th
people ‘manifests itself not only in mythology but also
in the pictureseque everyday speech of men’. (Thaning
1973:72) They, in Grundtvig’s view, ‘enshrine the spirit

of the language’ (Davies 1944:46)

These forms of oral expression also enshrine a wisdom,
based on experience and common sense’. (E Larsen 1973:65-
66; trans S Larsen at pp233-34) In speaking with the
ordinary ©people, one had to communicate in their
language: ‘Who wants to meet the people/ and know them
completely/ must yelp with the people/ if they cannot
bark’. (Den Danske Fiir-Klgver 1836; Lawson 1991:59)

From his studies of the old Anglo-Saxon texts, Grundtvig
was convinced that it was the wvernacular that Dbest
reflected the thought forms of the people. The mother
tongue had a ‘natural, fluent, emphatic way of expressing
everything which is in their hearts and runs in their

minds.’ (Den Danske Fiir-Klgpver 18306) He understood that

though the Anglo-Saxon poetry had been preserved in the
monasteries and by learned people, nonetheless it was

narrated ‘not told as learned people would tell the

in their minds, what spiritual support they derived from it, and how
they expressed themselves’.
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stories (but) in the imagery ordinary people used’.

(Noack 1993:41) 383

He was highly critical of philosophers and others and
‘the deep artificial words they have invented for
themselves’ (Thaning 1972:133) While one acknowledges
that there can be value for professions and specialisms
in developing a specialist language (though not, I
suggest where the principal purpose 1is exclusionary), I
do want to question the development of specialist
theological language, not least under the influence of
the academy. It does concern me as an educator and as a
clergyperson that theological education, concerned with
faith and with life, has generated a ‘scholarly’ language
that can distance theology from 1life, head from heart,
faithful people from theology and the wider public from

religious discourse.

VEKSELVIRKNING

If a word is to be a living word, then it must be spoken
in a living context. There had to be a vekselvirkning, a

lively interaction.

Again, it 1is possible to recognise a particular 1life
experience that exerted some influence on Grundtvig and
shaped his thinking. In this case, he had spent time in
England and had wvisited Trinity College, Cambridge for
two weeks. He was impressed by the tutorial system in
which there was a conversation between the teacher and

the student.

%3 gimilarly, he too embarked upon translation of older texts into
modern everyday language.
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In the Grundtvigian interaction, there would first be an
input by the teacher. In Grundtvig’s wview, it 1is the
teacher who 1is best placed to offer this, not through
being qualified in any specialist sense, but because of
that wider 1life experience that comes with maturity.
(Grundtvig’s thinking on the folk high school was
developed in the context of the education of the young.)
This is not to say at all that the teacher’s input should
be regarded as the last word; to the contrary, it is the
stimulus 