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ABSTRACT
This research examines how a faith-based simglggliorganization and its members,
Simple Livers, navigate and give meaning to tha idieliving a simple lifestyle within
the context of their religious faith. Analyzing ddtom four years of participant
observation, interviews, and textual analysis gaoizational documents and drawing
from symbolic interaction and social movement &tare, especially the literature on
lifestyle movements, | describe the ways Simplestsyproduce and negotiate individual
and organizational identities situated within sgsteof religion, race, class, gender and
emotions. | examine the interplay of emotions v@tiristian and voluntary simplicity
ideologies, which creates amer-conforming moral sel§ distinctive identity that is
rooted in the belief that a Simple Liver shouldnbere moral than the general population.
| also discuss participants’ boundary work and des@anintragroup boundary crisisa
situation that occurs when groups cannot createaontain an organizational identity

because of conflicting inclusive and exclusive bames at the individual level.
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CHAPTER |
INTRODUCTION
VOLUNTARY SIMPLICITY
Recent developments have made many Americans palyeahd painfully aware of the
economic, environmental, social, and personal impatheir consumption practices.
Consequently, many question the capitalist paradigahespouses overconsumption and
depletes the Earth’s resources. Many also expexirec“time poverty, stress, physical
and mental iliness, wasteful status competitioss lof community, disconnection from
nature, a sense of meaninglessness or alienatida,iand general unhappiness” that
accompany the push to consume more (Alexander astddd 2012:7). In response, some
have turned to a way of life referred to as “voargtsimplicity” an ideology based on
anti- consumptive practices while simultaneousktéang environmentawareness,
social responsibility, spirituality and personabwgth.

In this dissertation, | examine a cross-sectiopample who have made this
decision in the context of a faith-based volunsimgplicity organization. Drawing on the
literatures on the sociology of social movemerits,dociology of emotions, and on the
negotiation of boundaries, | shed light on sevasglects of voluntary simplicity.
Specifically, | analyze the dynamics of individaald organizational identity,
socialization into living a simple life, the rolé mligion, and the influence of the social
positions of gender, race, and class. My analyisigith-based voluntary simplicity
contributes to the understanding of how peoplesacgalized into a social movement, the
role of emotions, religion, and ideology play irrpetuating identities focused on social

change, and the interactional activities and comsecges that occur between individual



and organizational identities.

The term “voluntary simplicity” (VS) describes a wamnent of people who are
dedicated to changing their consumption patterpeciically, voluntary simplifiers, or
“Simple Livers,™ can be broadly defined as people who make inteatiefforts to
consume less while cultivating a more personallffiiag, environmental and socially
conscious lifestyle. These practices include lingtiheir consumption patterns, choosing
sustainable simple living solutions, devoting minge and energy to developing a
greater sense of self, and other activities thatnote their ideals (Alexander and Ussher
2012; McDonald, Oates, Young and Hwang 2006; Gyi@s04; Elgin [1981] 1993).
Living simply has been advocated historically bylggophers, including Socrates; by
multiple religious doctrines, including BuddhisminHuism, Islam, and Christianity; by
groups such as the Transcendentalists, Quakesstimtal communities, and counter-
culture groups of the 1960s; and by writers suchraseau and Emerson (Aguilar 2008;
Buell 2005; Johnson 2004; Elgin 2003; Dominguez Rodin 1992; Shi 1985; Elgin
[1981] 1993). While many authors and religious does express voluntary simplicity as
having its roots within a religious framework, sorasearchers argue that modern day
discourses now tend to focus on ecological concandsvirtuous lifestyles (Cherrier
2007). The Pacific Northwest has been crediteth@asitib from which many VS
practitioners emerged and gained more of a follgwmthe 60s, but the movement has

since ebbed and flowed everywhere in the UniteteStdrincen et al. 2002).

! Often the terms “voluntary simplicity” and “simplieing” are used interchangeably,
albeit the term “voluntary simplicity” has oftendreequated with social movement and
“simple living” usually is associated with individls who adhere to this lifestyle. For this
paper, “simple living” (e.g., simple livers) wilefer to people and “voluntary simplicity”
will refer to a social movement.



Richard Gregg coined the term “voluntary simplitity 1936 and defined it as
having a Singleness of purpose, sincerity and honesty wakiwell as avoidance of
exterior clutter, of many possessions irrelevartheochief purpose dfife” ([1936]
2004:4). He claims that there is no clear-cut og-approach to simple living, a theme |
discuss in Chapter Five). Public speaker and attiduane Elgin argues that there are 10
differing forms of simplicity, including ecologicaimplicity, compassionate simplicity,
choiceful simplicity, economic simplicity, elegagimplicity, family simplicity, frugal
simplicity, political simplicity, soulful simplicit, and uncluttered simplicity (2003). Such
a variety of distinct yet overlapping categoridswlfor the possibility of many people
learning about and/or living a simple lifestyle.fact, along with a variety of ways to
engage in simple living, a spectrum of terms dégsrthe people who attempt to
consume less for a variety of reasons, includidgntary simplifiers, downshifters,
Simple Livers, and green consumers, to name aA#hough there are varying names
attributed to people challenging the social norfinsomsumption they often have similar
or intersecting ideas, choices, values, and bealegfarding consumption, the planet,
politics, family, time, work, and spirituality. Mgrsimplicity groups and leaders claim
there are numerous people who align and seek miesiliving practices. For example,
research by Ray and Anderson (2000) argues thdctitterral creatives,” or those who
seek to create a new culture that focuses on egasogial responsibility and justice,
spirituality, relationships, and rejection of comgution practices, make up around 34%

of the U.S. populatiohIn 2009, Carol Holst, a leader within the volugtaimplicity

’Ray, Paul H. 2012. “Dr Ray Paul: The $ Billion $ Mdet for Transformational
Entertainment” Retrieved October 5, 2013
(http://www.youtube.com/watch?v=8HIIpIF8eZ0)




movement, had over 100,000 people ask her nontmmg@fanization, Simple Living
America, how to “find the satisfaction of enoughAdditionally in 2013, Google’s
search engine lists over half a million resultsrotuntary simplicity. The media have
also been central to the proliferation of VS, inlthg movies such a&ffluenzaand
television shows lik&imple Living with Wanda Urbanskahich focused on challenging
consumptive norm$EvenOprah Winfrey featured an episode in which the 4tvh
Would You Dare Live Without?” discussed the topisimple living®> Many books also
discuss VS and the “how to” of simple living, indlog Elgin’s 1981 publication,
Voluntary Simplicity: Toward a Way of Life thatQsitwardly Simple, Inwardly Ri¢h
which provides one of the earlier foundations dimtary simplicity. Others include
Your Money or Your Lifey simplicity leaders Vicki Robin and Joe DomingLi€ake
Back Your Timéy John De Graaf; Linda Breen Pierc8isplicity Lessons: A 12-Step
Guide to Living Simplyand the 1997 book by Cecile AndreW$ie Circle of Simplicity
Andrews also provided the foundation for variousicity circle groups and Simple
Livers to meet online or face-to-face. VS groups geared toward supporting people

with the same interests and goals of anti-conswonpti

3 Glock, Allison. 2009. “Back to Basics: Living witioluntary Simplicity.” O

MagazineJanuary 2009. Retrieved April 14, 2013

(http://www.oprah.com/omagazine/Meet-Followers-c-Bimple-
LivingPhilosophy/)

* Hulu. 2013. “Simple Living with Wanda Urbanska”tReved November 23, 2013

(http://www.hulu.com/simple-living-with-wanda-

urbanska?cmp=507&mkwid=Uk1COPoU&pdv=c&qgclid=CJungD

70CFcY7MgodtxkAFvy

> Oprah.com 2008. “What Would You Dare Live WithduRetrieved November 23,

2013 fqttp://www.oprah.com/showinfo/\What-Would-You-Daeitive-Withou).

® For a more exhaustive account on the history aediandiscourse of voluntary

simplicity, see Johnson 2004.




Whereas a plethora of books and a variety of meaiphasizes the importance of
consuming less, and other routes to live simplg,Ititernet serves as the main driving
force of the simplicity community. In fact, simplg books like those mentioned above
have spawned websites on the topics of time, famiyney, and ways to de-clutter and
consume less. Websites, blogs, forums, and reseanthrs provide resources (books,
tips, programs, webinars, videos, conferencessanglicity circles) through which
people can interact. The Internet provides a s@c&ha in which to protest and build
social community and a support network (Eaton 2®dltenbeck and Zinkhan 2006).
Along with a range of techniques to learn about paudicipate in living simply, an
assortment of “cultural entrepreneurs”—environmegtaups, religious organizations,
individuals, non-profits, and for-profit organizais—share their knowledge on the
subject (Haenfler et al. 2012).

One of the largest conferences on voluntary sirplaccurred in 2001, where
many VS advocates came together with 24 other stityplenvironmental, and spiritual
leaders for the purpose of considering whethefdifise yet broad-based simplicity
movement could become a powerful lever for soaidl eultural change” (Evans and
Srull 2002). This meeting led to the creation & 8implicity Forum, with a mission
statement describing it asthink tank of academics and authors, activist arttbts,
educators and entrepreneurs who seek to promopiaityiin our work and practice it in
our lives. Together we are committed to achievingd lonoring simple, just and

sustainable ways of life”"The Simplicity Forum met from 2001-2006 and, likany

’ http://www.thesimplicityforum.org/Accessed July 14, 2013.




other organizations, uses a website to make yé&anlyn information available to a
broader audience.

Additionally, there has also been incregsasearch on the topic of simple living by
social scientists (Alexander and Ussher 2012; B2@5; Cohen, Comrov and Hoffner
2005; Levy 2005; Johnson 2004; Craig-Lees and28il2; Schor 1998). Over a century
ago, Thorstein Veblen (1899) took issue with thecpce of overindulgent consumption
as a way to reinforce one’s social prestigel the Theory of the Leisure Cla$® coined
the term “conspicuous consumption” to shed lightl@practices of a consumer-based
society. More recent studies focus on VS and chgdle to consumerism, including a
consumer economist approach (Schor 1998; Etzic#8YL3or example, both Schor
(1998) and Etzioni (1998) claim people who engagsome form of temporary reduction
of consumption are “downshifting,” differs from t®who make ongoing lifelong
changes that go beyond consumer-based tacticsasuaiuntary simplifiers. Other
researchers approach voluntary simplicity as ateaain better insight for marketing
strategies including how consumption attitudes ichgansumer behavior when making
marketplace decisions (Shaw and Moraes 2009; Shdvwawholm 2002; Iwata 1997,
1999; Shama 1981). Studies have also highlighte@d$/& social movement,
characterizing it under the paradigm of either avNE®cial Movement or, more recently,
a lifestyle movement. Both paradigms argue for aencaltural approach to social
movement activism, which includes people choosingdhere to living simply while
drawing on aspects of culture such as religionkbpmovies, and websites to gain
information and promote social change (Sandlin\Afadther 2009; Haenfler et al. 2012,

Cherrier and Murray 2002). Research on VS hasfatzgsed on the relevance of identity



formation, both individually and collectively (Lareen 2012; Kahl 2012; Sandlin and
Walther 2009; Cherrier 2007; Huneke 2005; Grisgb94). For example, Sandlin and
Walther’s (2009) work engages the relationship leetwindividual identity development
and linkages to sustaining a collective identityimately claiming that individualized
moral codes and practices are detrimental to crgaticohesive collective identity.
Grigsby’s (2004) qualitative research constitutes of the most comprehensive studies
on voluntary simplicity, highlighting the relatidmg between social locations and
voluntary simplicity participation and identity. Heork pays close attention to race,
class, and gender through a feminist theoreticapsetive. Whereas Grigsby’s research
addresses how voluntary simplicity is a culturaMement and the meaning-making
process of Simple Livers, no extant research facapecifically on the meaning-making
process ofaith-basedSimple Livers.

A central underlying theme in much of the socia¢stfic and popular literature
suggests that simple-living participants identdligious and/or spiritual ideals as one
reason for engaging in this movement. In other woliging simply is indeed a matter of
consuming less, but the practice also reflectsrésgd approach to life, one
characterized as “outwardly more simple and inlyambre rich” (Elgin [1981]
1993:25). Most major religious entities promote sdiorm of simple-living ideals as a
way to foster spiritual growth. For example, Taoigflects simplicity ideals with the
words of Lao-tzu (1988):“he who knows he has enasgfich.” Buddhism’s focus on
impermanence and non-attachment, and Hinduismisesal-exemplified by Mahatma
Gandhi’s endorsement of non-violence, compassiuth haoderation of desire—also

embrace the connection between minimalism andrawsgly enriching life. Along with



eastern traditions of simplicity, Christianity affeanother spiritual tradition of simple
living, specifically with practices like the “goldeule” that inform Jesus’ teaching
toward a compassionate simplicity. Many faith-bagexponents of simple living
emphasize the importance of living a frugal lifeiltthey focus on doctrine that
espouses Christian beliefs and practices. Accordirigregg ([1936] 2004), “living
simply seems to be an important element in thisretd manifest love and human unity .
.. to live in accordance with Jesus’ commands2@3). Research demonstrates that the
role of religion can prove to be influential oniadividual’s attitude, including one’s
consumption practices (Laurendeau 2003). Conceenexological degradation, the
drive to help others in need, the lack of importaplaced on material possessions, and
the fostering of a sense of community are just sofriee main tenets of various
Christian faiths. Therefore, it makes sense thmpka living and religion have crossed

paths.

DISSERTATION OVERVIEW
This dissertation focuses on Christian Simple Lsy@rgroup that exemplifies the
intersection of simple living and religion. Schadrave defined voluntary simplicity as a
cultural movement, or a diffuse or loose social eraent (Penn 2010; Haenfler et al.
2012; Grigsby 2004). | argue that, because dbitas on culture and individual social
change, voluntary simplicity does not align witle tinore traditional theoretical veins of
the social movements literature. In Chapter Tweylew this literature and consider its
limitations. | then discuss the relatively newrgtire on lifestyle movementhe

paradigm that best fits the VS movement. From skeating point, | then address how the



research on the cultural spaces of emotions anddawies can give the lifestyle
movements paradigm the analytic power to accounthfvements such as voluntary
simplicity.

In Chapter Three, | describe the research settidgr@ethods. | begin with a
description of SimplePaths, the organization | gddand its board members. | then
provide an in-depth account of my research methaats, collection, and analysis,
including the importance of auto-ethnography ariléxevity for this dissertation.
Chapters Four through Six focus on several aspéatentity formation in the context of
voluntary simplicity. In Chapter Four, | examinethrocesses through which Simple
Livers are socialized into a simple living lifestyfocusing specifically on the influence
of gender and class. In particular, | criticallyaexine the relationship between
intergenerational class and gendered family valmeShapter Five, | address the
identity-making processes of faith-based Simplestsyincludinghe use of moral
repertoires—combinations of principles, practi@y] feelings, including guilt, pride,
and frustration—grounded in both the Christiantfaihd the tenets of voluntary
simplicity. In Chapter Six, | extend my analysisSimple Liver identity to encompass
the interactional relationship between social gesprractices, race, and Christianity. In
Chapter Seven, | expand the discussion of idestiti¢he organizational level.
Specifically, | examine how a faith-based simpji@tganization attempted and
ultimately failed to articulate an organizationdgmntity. My analysis focuses on struggles
over boundary-making decisions by board memberslardtors. Chapter Seven
addressewhythe organization failed and Chapter Eight brieflycusedowthe

organization folded providing an account of progatidecisions by the board. |
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conclude, in Chapter Nine, with a discussion obtk&cal concepts that expands the
sociological conversation about lifestyle movemgatsotions, boundaries, and the

limitations of a voluntary simplicity collective eahtity.
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CHAPTER 2

THEORETICAL FRAMEWORK
| wanted to understand the complexities of faitedshsimple living, including its
definition, its participants, and the challenges@e Livers encountered. In short, |
became interested in the meaning-making processngie living. Consequently, this
dissertation uses the symbolic interactionist pespe, which recognizes that all
interaction is a social process through which pecptate, maintain, and reproduce
meaning (Mead 1934; Blumer 1969). Furthermoreaargoal of the voluntary
simplicity movement is to challenge, change, amai& new meanings for issues of
materialism, work, family, and the environment. Hyenbolic interactionist perspective
illuminates how simple living is defined, the meagHmaking process of identity work
done by Simple Livers, and how a faith-based omgion negotiated and interpreted
simple living discourse and ideals.

Additionally, | use a symbolic interactionist appoh to address social movement
paradigms. In my analysis, | frequently engage withsocial movement literature,
paying particular attention to lifestyle movemedmadry. | also address the role of
emotions, identities (both individual and organiaaal), socialization, and boundaries.
Below, | examine the literature on social movemgimkduding resource mobilization,
political process theory, and new social movementd,ding the main criticisms. | then
discuss a new social movement paradigm, thatestijfe movements, which, | argue,

aligns more appropriately with the voluntary simpigvement. | also discuss literature
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that addresses the cultural aspects of social mentsnincluding collective identity,

emotions, and boundaries.

SOCIAL MOVEMENT PARADIGMS
Generally speaking, social movements constitutiecive efforts by groups of people to
challenge and transform social order. A plethorthebries about social movements have
circulated in the social sciences and influencetbua genres or schools of thought on
the topic. In particular, classic pre-1960s thexyrgaich as collective behavior, used
psychological factors, such as feelings of estrareyg and dispossession, to explain why
people participated in social movements (Goldb@&@fl1 Hoffer [1951] 2011). This
perspective portrayed people who wanted socialgdas having some type of
psychological dysfunction. Most theorists have sirecognized that pathology and
irrationality do not explain collective action andeémerging social movements
adequately. Consequently, explanations based arhpgical drives have become
problematic for explaining social action. Socialvement scholars instead started to
focus on the centrality of the political sphereg #vailability of resources, and the
cognitive rationality of social movement engagem#nis prompting resource

mobilization and political process theories.

Resource Mobilization
Social movement theorists swung the pendulum frqrarapective based on individual
psychology to one that portrays people as rationtieir reasons for participating in

collective action (Olson 1965). Those who partitéga resource mobilization social
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movements are not seen as irrational; on the agntizey are seen as rational actors who
weigh the costs and benefits of decisions basdddeagreed-upon political responses of
an aggrieved group. Resource mobilization paradigongpare social movements to
conventional organizations because both use resstwcachieve influence, power,
and/or to instigate particular changes (Goldber@l}9To reach expected goals,
movements must have an aggrieved population opgaod access to tools, such as
money, votes, labor, civic skills, information, go8ds. That is, a successful collective
action requires a variety of resources, includthgugh not limited to categories of both
tangible and intangible assets (Freeman (1979,)19a8gible assets are money,
facilities, funding, and methods of communicatiaereas intangible assets may include
legal skills and the commitment and labor of pgraats. Fundamental to resource
mobilization theory is the availability of multiptesources, multiple-group network
connections, as well as support from outside tlkeasmovement group (Snow, Zurcher,
and Ekland-Olson 1980). Moreover, “the best prediof the origins of a movement is
the availability of resources to an aggrieved grimgpease [s] the likelihood of collective
action” (Buechler 1990:10; McCarthy and Zald 19¥973). Successful movement
mobilization relies on supporters who do not disebenefit from movement goals, or
“conscience constituents,” as a critical routesioccessful movement mobilization
(Jenkins and Perrow 1977; McCarthy and Zald 19n7#his vein, the growth of both the
beneficiary (aggrieved population) and the consmeronstituents may often come
through “pre-existing social networks and conr@wiwithin the aggrieved groups
[which] are thus seen as a major resource thdtaes @ery critical in the early stages of

movement mobilization” (Buechler 1990:10). Societworks linking constituents and
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aggrieved groups are often connected through specifial movement organizations,
and other network affiliates of said organizaticd@serall, resource mobilization is
rooted within a formal organizational ideologictdrsce, one in which the organization
and its pre-existing social networks are centradcal movement successes (Buechler

1990; Steggenborg 1988).

Critiques of Resource Mobilization

Although resource mobilization provides some insigh understanding social
movements, the paradigm has shortcomings. Manglsagvements cannot be analyzed
using this theoretical paradigm, including thoseiag an organization-centered
framework or the social networks that are linkethise organizations.

Criticisms of the resource mobilization paradignmnpeo how its focus on formal
group organization overlooks diffuse networking ({Bleler 2000). In addition, resource
mobilization also oversimplifies the ideologicalgitins of grievances as a central route
for group formation. Not everyone within a movemagtees on what constitutes the
problem and how to go about challenging grievanResource mobilization’s focus on
the importance of politics, the recruitment of nes@s, and the organizational structure
of social movements also minimizes the importald tioat culture and the social
construction dimension of meaning-making play inidsomovements. This becomes
problematic when discussing the voluntary simpliatovement, a diffuse group that
does not necessarily have formal organizationdifiglfor a monolithic cause. Their

broadly defined grievances, which include environtak economic, and social justice
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issues as well as, job, time, and family-orientedoerns require explanatory power

beyond the paradigm of resource mobilization.

Political Process Theory and Contentious Politics

Whereas resource mobilization focuses on the org#ion as the central force for
collective action by aggrieved populations, podtiprocess theory (PPT) centers on the
state and the influence of the political spherexplain how movements emerge, present
challenges, and respond to the results of sucleciggs (McAdam et al. 2001, McAdam
2010; Tilly 2004; Della Porta and Tarrow 2004). PBgduses on “political

opportunities.” This term refers to the expandiogtical environment or its “openness,”
including the social changes that have made palithanges possible; the availability of
persuasive allies; how repressive the state magdmerding social change; and the extent
to which a division exists among elites and th&nse(s) on contentious issues (Tarrow
[1994] 1998; Tilly 1978). Political opportunitieetame a foundational tool with which
scholars could point to how shifts in power occdri®m those who have it to those who
are fighting for it and pushing for overall soctdlange. PPT also did not waiver from the
use of an organizational approach, including hgjtting the role of organizations in
existence before the emergence of the social movefedy., churches)—the indigenous
organizational strength, later coined as “mobiliggtructures” by those known as
contentious politics theorists, discussed belowANaEm et al. 1996). Mobilizing
structures are the preexisting organizations tffated a distinct route to recruit social
networks and people connected to these organizattofight alongside, or identify with,

the aggrieved population (Caren 2007).
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Critiques of Political Process Theory (and contens politics)

Critiques of the political process theory emerdghds spawning contentious politics, a
model that keeps an emphasis on organization aodirees and articulates the role that
political opportunities have in providing spacddan social movements, but
simultaneously introduces a framing process thiad@weledges the role of culture.
Although contentious politics and the melding a#g social movement theories have
been touted as the “classical social movement ajgiMtAdam et al. 2001), debate still
endures among social movement scholars about firersacy of organized political
action against the state (Armstrong and Bernst@@di82Steggenborg and Taylor 2005;
Snow 2004).

For example, one of the criticisms of the PPT m@aahts to the significant
importance of, and bias toward, structural-polégsoning. Scholars disagree about
defining and instantiating political opportunity éyer 2004; Gamson and Meyer 1996).
Goodwin and Jasper (1999) argue that political oppdty is tautological and
“conceptually muddled” (p. 28), including what peutar turn of events determines such
an opportunity, comprising but not limited to ecomo downturns, revolutionary
uprisings, and limiting and/or expanding constdnal rights. In this case, they argue,
political opportunity can be defined in a way thahveniently fits the particular social
movement/collective action process. Moreover, shewe challenged the underlying

premise of “openness” because a variety of soctalements have arisen out of state
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repression and/or excluded groups, or what carebeeatl as “closed” spaces (see
Khattra, Jasper and Goodwin 1999 for extended vwgvie

Criticism of contentious politics and its prede@@sften finds fault with the
focus on structural and political foundations whgeroring the cultural and ideological
elements embedded in social movements and cokeatition (Snow 2004). “Framing
processes” allowed scholars to address this la@geeaGoffman 1974). According to
Snow and Benford (1992:137), framing is “an intetpye schemata that simplifies and
condenses the ‘world out there.”” Frames becomayiwwhich SMOs make claims,
articulate problems, and offer actions as a waypase social movement
agenda/argument understandable to greater so&ety and Benford 1988). Yet social
movement scholars have also criticized the useaofihg processes. For instance,
Benford (1997) articulates six shortcomings, inahgda lack of empirical studies; the
failure to recognize frames as dynamic and socailystructed processes; framing
reification and reductionism; and reflecting viegislites as opposed to a collection of a
variety of people who participate in social movetsen

Because the contentious politics model embracésietgral-polity agenda, it
does not account for social movements that leaardsvfocusing on the role of culture
which includes institutions and groups beyond thges such as media, religion, families,
peers, and technology. Voluntary simplicity, fomaxle, does not bode well under this
social movement model. It does not issue a chadlénghe state; rather, the focus is
culturally situated. Social movement theorists hattempted to theorize the cultural

aspects of social action through a perspective knasynew social movements.
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New Social Movements

New social movement theories (NSM) question thecstirally rooted social movement
elements of the resource mobilization and politpraicess paradigms. From the
standpoint of NSM, no longer should social actioculs only on issues of
industrialization, like the redistribution of wealirom classic Marxists working-class
ideals. New social movements go beyond proletagaalutionary ideals to incorporate
other lines of collective action, such as cultigleplogy, gender, sexuality, and ethnicity
(Buechler 2000, 1995; Melucci, 1985, 1994; 1996h€01985;Touraine 1985). New
social movements incorporate cultural and symlgdials, tactics, and strategies, as
opposed to only focusing on political routes. Trauagw social movement paradigm
suggests that power does not come just from somteatieed space, such as the state and
polity, but in fact can emerge from the decentediforms of power and resistance that
exist within the cultural and societal sphere (Buec2000, 1995; see also Foucault
1981, 1977). Additionally, participants in new sdanovements vary in class, age,
ethnicity, gender, sexual orientation, and racggesting that other social statuses, as
opposed to merely class, represent important festior mobilization. Following that
line of reasoning, NSM analysis views social nekgarot as naturally embedded within

organizations, but as temporary and loosely-orgah{Buechler 1995; Melucci 1989).

Collective ldentity
New social movement research emphasizes the wltabf collective identity,
characterized as “the shared definition of a grihay derives from members’ common

interests, experiences, and solidarity” (Taylor &dittier 1992:105). Collective
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identities are socially constructed, negotiatedyaamg, relational, and multi-dimensional
(Snow 2001; Polletta and Jasper 2001; Melucci 1988ljetta and Jasper (2001) extend
the definition of collective identity to includgA]n individual’s cognitive, moral, and
emotional connection with a broader community, gatg, practice, or institution. Itis a
perception of a shared status or relation, whick beaimagined rather than experienced
directly, and it is distinct from personal iderggj although it may form part of a personal
identity (p. 285).”

Furthermore, Taylor and Whittier (1992) suggest tndlective identity, which they find
in all social movements, bridges resource mobilraparadigm (with its focus on
structure and organization) and new social moves@mth its focus on cultural and
symbolic discontent). While PPM and contentioustjpal models may have viewed
collective identity as a way “simply to fill gapsft by structuralist, state-centered, or
rational choice models,” Polletta and Jasper (Z0#8). argue for a more relational
analysis—one that incorporates collective iderdgypart of a movement’s creation,
recruitment, and decision-making tactics, and mammutcomes (see also Snow 2001).
Considerable research examines the role of colleadientity and social movements,
including the women'’s, Civil Rights, LGBT and gapwements, as well as the post-
partum and the straight edge movements (Haenfle4;28now and McAdam 2000:
Cornell and Hartmann 1998; Taylor 1996; Nagel 198&mson 1995; Taylor and
Whittier 1992; Buechler 1990). Collective identdgnnects people with issues in hopes
of creating social change on a collective levei{®a1996; Snow 2001). Taylor and
Whittier (1992) argue that collective identitieg &ormed by establishing boundaries of

differences, obtaining a group consciousness o$tiluggles as a way to define its
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interests, and to challenge systems of dominahanh tcalls attention to forms of

political activists embedded in everyday life” (1.8).

Boundaries

In general, collective identities entail the cortcap process of boundary making.
Boundaries are botsymboli¢ with “conceptual distinctions made by social asto
categorize,” angocial in which “differences [are] manifested in unegaetess to and
unequal distribution of resources” (Lamont and MwolA002:168-169Boundary works
the process by which groups negotiate tensionstirggérom ideas of inclusion and
exclusion. In particular, boundary work providesay for groups to navigate contested
boundaries and produce new or merging boundaryesp@sa way to circumvent
dichotomous distinctions. Although boundaries a@adly constructed, in the spirit of

the Thomas Theorem, they have real consequencesn@hand Thomas 1928).

Religious Boundary Making

Durkheim’s classic work'he Elementary Forms of Religious L{1©95) laid the
foundation for religious boundaries by distingurshbetween the sacred and the profane
(see also Edgell, Gerteis, and Hartmann 2006) rlsateiological works emphasize how
boundaries create differences between church aitsgl @’eber 1985) and differences
between denominations (Smith 1998; Wuthnow 1988uri8laries are both “necessary
and arbitrary” (Barker 2006:201) and they beconrdre¢in creating distinct religious
identities where categorization can occur endlegsbyindaries often serve to maintain

separateness between groups or among groups. Eeaof@oundaries that can facilitate
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religious inclusivity and exclusivity include legedf strictness (lannaccone 1994), belief
systems (Kapinus, Kraus, and Flowers 2010), andmatidentity (Straughn and Feld
2010).

Mermis-Cava (2009) shows how an interdenominati@hristian association
practicing “Christian Meditation” reframes the maanof meditation so that it crosses
over to non-institutional forms of religion whilemaining within traditional forms of
Christianity. Mermis-Cava depicts the act of metbtaas the “sail” or bridge to other
religious faiths, while other interpretative franefaneditation “anchor” or reinforce
denominational allegiance. Alba (2006) argues oaindary blurring occurs when
“experiences and outlooks that were once distiediiveach side of the boundary are
now shared to a significant extent” (p. 350). Blugrdoes not necessarily mean that
minority positions are being subsumed into majastatus; this relationship can be a
“two-sided affair” (p. 350-351). For example, iretbase of American Jewish life,
boundary blurring challenges old paradigms of adgatian by embracing new forms that
encompass hyphenated or hybrid identities (Alb&6200ukich’s (2010) study of a New
York Catholic Worker group simultaneously draw estVe boundaries with out-groups
such as mainstream America, other groups who g¢kevpoor, and the institutionalized
Roman Catholic Church on an abstract level, whaieforcing inclusive ideologies with
concrete practices such as sharing food, livingegpaand a more inclusive form of mass.

Cutler’s (2010) research on a secular Jewish contyngroup, Shalom, provides
yet another example of how an organization attertgptsanage both inclusive and
exclusive boundaries simultaneously. Cutler (2GKs the question “Is it possible for

an inclusive secular Jewish organization to be butlusive and secular?” (p. 5). In the
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case of Shalom, exclusive boundaries of Jewispioslity took precedence, albeit
implicitly, over an inclusive ethnic Jewish idegtitn particular, Shalom’s “desire to be
included in the Jewish community at large provedrgjer than the desire to be inclusive
of a Jewish identity completely divorced from redigs Judaism” (2010:25). Cutler's
(2010) research exemplifies the ongoing “messingsd’religious groups often
encounter when trying to negotiate conflicting bdames. Boundary work thus facilitates,
both implicitly and explicitly successfuhegotiations between or within groups.

As | go on to argue, recognizing the importantunalk aspects of both collective
identity and boundary work sheds essential analigint on the voluntary simplicity
movement, and specifically, on the activities offfdbased Simple Livers. In particular, |
address questions of what happens when boundaoyiatons break down, when
agreements (either implicitly or explicitly) amoagyroup are not met regarding the role
of inclusive or exclusive markers. | also investeghow such a breakdown affects a
group’s identity and survival. | also examine hosubdaries expedite the failure or
demise of a group. Additionally, | discuss the roleollective identity including its

strength and relationship to individual identitwishin the VS movement.

Critiques of New Social Movements

Whereas new social movements theory has demortstretecultural directions,

including collective identity and symbolic actionck as boundary work, provide a useful
conceptualization for social movements overall, ynseholars debate the “newness” of
new social movements. Some claim that postinduistriwements engage in the same

tactics as “old” movements, and they consequesettyssfalse dichotomy embedded in
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the premise of “new” social movements (Buechler5t@alhoun 1993; Tucker 1991). In
this sense, new social movements theory “inherenéystates the differences and
obscures the commonalties between past and presseiments” (Buechler 2000:449).
Buechler (2000) further problematizes the politiaisus cultural argument that stems
from the either/or premise of classifications ofisbmovements. Consequently, he
suggests considering all movements inherently ralland inherently political in nature.

Additionally, scholars have countered the clai@t thew social movements are
loosely structured, as opposed to other early sowm&ement counterparts, or that
identity was not a factor in gaining traction in vements from the past (Carroll and
Ratner 1995; Calhoun 1993). While debate contimbesit the role that new social
movements have within the tapestry of social movemesearch, the perspective has
brought to light the centrality of culture and itign Moreover, it has opened up the
possibility of addressing the role between privathvidual social action and larger
collective movement action, largely omitted frontisb movement theory. The
conceptual model difestyle movemengzovides the foundation for this discussion, and
for the analysis of the voluntary simplicity movemen general, and of faith-based

Simple Livers, in particular.

Lifestyle Movements

Recently, Haenfler, Johnson, and Jones (2012) gedvéa new direction within social
movement research by addressing the divide betiwe@ndual lifestyle choices and the
political engagement that occurs with collectiveverments proposed by the contentious

politics model. They argue that not all movemenmsrate under the guise of
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collective/group social action or fall under thgamizationally centered rubric. Nor do
they all focus grievances toward polity or authaén constructions. Moreover, Haenfler
et al. discuss three main characteristics of athfe movement, including, “ lifestyle
choice as a tactic of social change, the centtalabpersonal identity work, and the
diffuse structure of lifestyle movements” (2012:2).

This perspective examines participants’ commitntemnacting social change
through a person’s daily choices and decisionsseguently reflecting a particular
identity. Individual choices and values interseatlsthat “identities motivate adherents
to action” (Haenfler et al. 2012:9). Accordinglarficipation in a lifestyle movement
fosters a meaningful and often moral identity. Aiddhially, the targets of lifestyle
movements tend to be culturally situated, althoogihseparate from larger political goals
and engagement. Often, lifestyle movements (LM%l te have loose structures, based
on informal social networks and connections tor@eta of organizations, non-profits,
social movement organizations (SMOs), and cultenédepreneurs (Haenfler et al. 2012).
For example, in contrast to movements theorizecduresource mobilization and

political process models,

e LMs promote individual (vs. collective) action; giaipation occurs
primarily at the individual level, with the subjea understanding that
others are taking similar action, collectively adglup to social change.

e LMs engage in private (vs. public), and ongoing @fsodic) action;
adherents interweave action into daily life.

e LM adherents subjectively understand their indigildyprivate actions as
efforts toward social change (vs. exclusively $alfp, religious
exploration, or personal transformation).

e LM adherents engage in identity work, focusing igafarly on
cultivating a morally coherent, personally meaningdentity in the
context of a collective identity. Personal identgya site of social change.
Haenfler et al. (2012:5)
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In addition to these primary characteristics, LNd&dend to have diffuse (vs. centrally

organized) structures, and yet have a degree @renbe and continuity that
distinguishes them with from fads or trends. Thisp éend to target cultural practices
and codes, as opposed to formal/political insbingi (Haenfler et al. 2012).

Examples of groups that fall within the framewofKitestyle movements include (but
are not limited to) Promise Keepers, Straight Edfginity Pledgers, Locavores, the
slow food movement, green living, veganism/vegatasm, and Quiverfull (Haenfler et
al. 2012).

Although fairly new, the conceptual frameworkitéstyle movements can
provide insight into the voluntary simplicity movent. Throughout this dissertation, |
rely on the lifestyle movement perspective to pdevi more nuanced understanding of
VS and of faith-based Simple Livers. | also conitéito the lifestyle movement
perspective by incorporating an analysis of the aflemotions in social change. | turn

now to that literature.

THE SOCIOLOGY OF EMOTIONS
The development of the sociology of emotions sthedlate 1970s, beginning with the
work of Arlie Russell Hochschild, Thomas Scheffdarheodore Kemper, has revealed
the role emotions play in social life. Althougheasch topics and theoretical directions
within the sociology of emotions offer a plethofardormation on the emotionality of
individuals, groups, and organizations, the literatgroups loosely around the themes of

emotional cultures, emotion work, and social exgegprocesses.
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The concept of “emotional culture” captures theigocontext in which
emotionally meaningful interactions take place, andoing so, conveys the degree of
expressiveness allowed or control required fovamisituation. Just as culture, in
general, refers to shared meanings, Gordon (1988#)a$ “emotional cultures” as
“patterns of meanings embodied in symbols, by wipiebple communicate, perpetuate,
and develop their knowledge about their attitud@gatds emotions” (p. 115). Emotional
cultures include both impulsive meanings, thosesic@red spontaneous and unregulated
by institutional norms and standards, and thosedhserve and uphold norms and
standards. Emotional cultures also include the sdiat shape and govern what those
within a particular setting can feel and expredsictv Hochschild (1979) called the
“feeling rules” and “expression rules.” Each empo#bculture has its own beliefs, rules,
and emotional norms; thus, emotional experiencedlaatuate and change.
Consequently, scholars have examined the contddin® @merican emotional culture,
analyzing its combination of “the romantic longifog emotional authenticity” on one
hand, and “the modern requirement of rational adrand the cultivation of feeling” on
the other (Gonzalez 2013:3; see Cancian 1987;dri#i97, 1999; Stearns 1989a, b,
1994; Stearns and Stearns 1986). In addition, gamyps, institutions, and subcultures
have their own emotional cultures that incorpopasdicular emotion norms, rules,
vocabularies, and strategies. To illustrate, Loj2801) research provides a gendered
analysis of rescue workers’ emotional culture afdework” including the differing
emotion management techniques used by both maléearale rescue workers
throughout the rescue process. Bolton’s (2005 )arebeexamines the workplace as

emotional culture, focusing on the role of emotimachieving organizational objectives
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and in the subjective experiences of workers (feFRneman 2003). Contributors to
Barbalet’'s (2002) edited volume survey emotion wi@de range of settings and
situations.

Under the theme of “emotion work,” research haangixed how people actively
manage their emotions in private and public contdrthschild (2003, 1979, 1975)
refers to emotion work (or emotion managementtias act of trying to change in degree
or quality an emotion or feeling,” often in acconda with institutional and societal
norms (1979:561). In particular, people do emotia@nk by evoking or suppressing
emotions within specific contexts, in accordancthwieeling rules.” Hochschild
differentiates two types of emotion management:temavork, which occurs within the
private sphere including home, family, and frierasg emotionaiabor, which is
performed in the public sphere in accordance wistitutional or occupational guidelines
(2003). Hochschild’s own study of emotional laboraag flight attendants set the stage
for ongoing research on emotion work and emotidoiaAlthough a comprehensive
review of this literature is beyond the scope df thissertation, research on emotion
work includes studies of nail salon workers (Ka@3), self-help organizations (Irvine
1999; Francis 1997), Evangelical Christians (Wik#008), the household division of
labor, including the links between family emotionnk and the workplace (Erickson
2005; Erickson and Wharton 1995). Research on emaliabor examines how race
affects the emotional labor of academic profesf@idesiow 2003), worker negotiations
with workplace emotions such as burnout and feslofgnauthenticity (Sloan 2007;

Erickson and Ritter 2001), and the gendered andiemwork relations within the field
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of law (Pierce 1995;for an extensive review of eorotabor and the workforce, see
Wharton 2009).

Another theme within the sociology of emotiondugies social exchange
processes. In its most basic form, social exchémgery claims that individuals will
enter into and maintain ongoing relationships ag las they remain reciproc¢ah
driving force behind social exchange is “self-iegrand interdependence” (Lawler and
Thye 1999:217). Individuals in a relationship vedek out maximum benefits for their
efforts. Therefore, if there is a lack of reciptgdhen the relationship will end. In
addition, people have emotional responses withtnasexchanges. For example, if these
emotions are generally positive (“feeling goodhey foster affective attachments to the
particular relationship/group. Conversely, negagusotions (“feeling bad”) produce a
lack of affective attachment (Lawler and Thye 20B®search in this area includes
exchange processes in relation to power and digamper 1990; 1987; 1978), emotions
and the self (Heise 1990; Smith-Lovin 1990), and leonotions foster group solidarity

(Collins 1990; Durkheim 1995).

Moral Emotions and Social Change

In this dissertation, | build on the fundamentakkvim the sociology of emotions but also
contribute to the literature in two important wapdthough the research on emotion
work, emotional cultures, and social exchange basaled essential aspects of social
life, none of these perspectives offers a way emere the centrality of emotions in

people’s lives within the context of social movertse-ollowing Jasper, who offers a

8 For an exhaustive account of exchange theories, @eler and Thye 1999.
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comprehensive account of emotions and social moremeeraction, | argue for a more
robust account of “what emotions are frequently bimrad in political action”
(2011:299). | have found a direct route to thistiyh the analysis eohoral emotions
Minimal extant social scientific research examingst Turner and Stets (2007)
call “moral emotions” in everyday livésMoral emotions convey evaluative components
of what is considered right or wrong, provide matignal energy, and can be self and/or
other-critical. They provide the motivation for pé® to “do the right thing” (Tangney,
Stuewig, and Mashek 2007). For example, Shott (L8[&2ms that empathy can motivate
people to participate in altruistic behavior. Mclough, Kilpatrick, Emmons, and Larson
(2001) posit gratitude as a “moral reinforcer” thaitivates prosocial behavior. These
examples also suggest a connection between momdiamae andtherpeople’s interests.
That is, moral emotions are both “self-critical’'d&fother-critical” (Turner and Stets
2007). Moral emotions include but are not limitedshame, guilt, empathy, sympathy,
gratitude, happiness and anger (Wilkins 2008; Tuane Stets 2007; Tangney and
Dearing 2002; McCullough et al. 2001; Rozin et1&l99).
Guilt, considered arototypicalmoral emotion, emerges when one has transgressed
cultural standards (Turner and Stets 2007; TangnedyDearing 2002; Eisenberg 2000;
Tangney 1991; Carroll 1985; Izard 1977). In its trmessic form, guilt exists as a feeling
of regret that one has in response to some typgarfgdoing, real or imagined, that

requires a reparative response.

® Although the term “moral emotions” implies existerof non-moral emotions, this
distinction does not appear in the literature. $aischave categorized emotions in
various ways (e.g. primary, secondary) yet; itagdnd the scope of this dissertation to
develop a definitive typology of moral and/or nomsa emotions. | rely on Turner and
Stets’s (2007) term “moral emotions” to be consisteith the literature.
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Minimal sociological research focuses specificaltythe emotion of pride.
Cooley (1922) discusses pride as one of three coemgs of thdooking-glass self.
Specifically, he states that people develop a sehpade based on the imagined
judgments of others. Therefore, pride is centradcal monitoring of the self. Other
scholars have defined pride as a positive emokianresults from a feeling of
competence and achievement (Kemper 1978) or aantleion of recognition (Bloch
2002). Shott (1979) provides an additional theoatinsight regarding how pride
facilitates social control by emotionally rewardipgople for normative and moral
conduct. Jasper points out that within social momeintiterature, SMOs often transform
shame to pride to mobilize support, as in the gal/lasbian movements (Jasper 2011;
Gould 2001).

Like guilt, pride also constitutesnaoral emotion. Yet, just as guilt is moral
because it emerges as a response to the violdtmrtoral norms, pride may be
considered a moral emotion because it results iehaving in ways thatlign with
cultural norms. Because moral emotions are base¢deoavaluative context of norms—
actions viewed as good or bad (Turner and Stetg)20then pride, a feeling that results
from performing a good action, constitutes a merabtion. Therefore, pride represents a
moral emotion that may emerge from individual agsithat align with accepted social
values.

In addition to guilt and pride, anger — or morecsfieally, frustration with
others—is also a moral emotion. Frustration istegldo the emotion of anger. In
particular, “many varieties of ‘almost anger’ andmyg nuances of the anger experience”

exist (Ellsworth and Scherer 2003:575), includingsfration. Therefore, frustration and
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anger-like emotions are related by degree (or Jevad intensity. Anger includes a
feeling of being wronged, because a sendainfesshas been breached. Therefore,
anger is also eoral emotionWhereas guilt is viewed as a “self-critical” mioganotion

in which a person has guilty feelings because $bhiherowntransgressions, anger is an
“other-critical” moral emotion that stems from &lieg thatsomeone elskas

perpetuated some form of injustice (Turner andsS1807).

In many situations, guilt, pride, and frustratioe anoral emotions that are
evaluative in nature, provide motivational enem@yl encompass self or other-critical
tendencies. Guilt, which is directed at the sslbhased on what is considered right or
wrong. This in turn motivates a sense of respoligibPride, also a self-critical emotion,
motivates through its alignment with cultural norfasustration, an other-critical
emotion, with its emphasis on injustice, providesgtimational energy.

In this dissertation, | will examine the role emas play in decision-making and
social action within the confines of lifestyle maovents. In particular, | will address how
moral emotions, especially guilt, pride, and frustratiare central to Simple Liver's

motivation and the cultivation of a selfhood gea®aard social change.
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CHAPTER 3

SETTING AND METHODS
This dissertation draws on four years of ethnog@aptudy of the group known as
SimplePaths. | engaged in participant observati@eminars and board meetings. |
analyzed numerous organizational documents. Antehviewed 44 people, including
participants, board members, and those loosellyaddiil with the organization. In this
chapter, | provide a brief historical overview ofmplePaths and its board members. |
then discuss the foundational logic of engagindpwitjualitative methodological
approach that dovetails with a symbolic interagibanalytic paradigm. After describing
how | entered the field, | then provide an outlafeny research methods, which include
the collection and analysis if data from interviewarticipant observation, and text. |
describe how | became interested the topic of ®rhiping including the role that both
auto-ethnography and reflexivity played in thisdstul conclude by discussing the

methodical issues of ethics and validity.

Entering the Field

My own interest in living simply comes not from arpcular event, but from a slow
awareness of my reliance on material goods as #&keyomote inner happiness. | grew
up during the era of the 80s, characterized a&tieé generation and symbolized by an
ideological push toward excess. The cultural mipeafoundly shaped my

consciousness. Yet, as time went on, this ideolefjyne uneasy.
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| started to challenge and question cultural naitmas espouse a consumptive
ideology. | began making conscious decisions ahout | wanted to live my life, which
entailed focusing on consuming less. For examplewnsized my possessions, shopped
locally for food and other necessities, became tzg@m, recycled and reused household
items, used energy efficient products in my home, @sed walking as a main form of
transportation. While on a personal quest of chglleg my own levels of consumptive
practices, | wanted to find out what others wermgand if living simply extended
beyond the liberal/progressive-minded area in whicked. The idea of focusing on
voluntary simplicity as a research interest integume.

Such an opportunity came up in spring of 2007, wdresther graduate student
gave me information pertaining to a voluntary siitipl presentation at a local church.
At this presentation, | met and spoke with theaweof a nationwide faith-based simple
living organization. | learned that SimplePatheng the oldest religiously based simple
living organizations in the country, with a thriginnternet website and a physical
location in the western United States. The orgdinirafforded me the opportunity to
meet and interview simple livers from all over theited States. | attended board
meetings, board retreats, conference calls, andmlieational conferences, taking
detailed field notes. In what follows, | providense background about the organization

and its structure.

Background on SimplePaths and Board Members
SimplePath$as a physical location in the western UnitedeStabut its main method of

outreach is through its website, which includesotas educational resources, books, and
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catalogs. When | started the research pro&msgylePaths had more than 2,000 active
members? SimplePaths had been in existence for over 35ygapmoting a simple-
living perspective geared toward a Christian auckein the early 2000s, board members
of SimplePaths decided it was time to revitalize dhganization and reach a larger
audience. Within the past five years, this orgaronahas expanded its outreach program
to include giving simple-living presentations atlabased groups and churches around
the country.

All SimplePaths board members had some affiliatutth mainline Protestant
denominations-! Historically, as the organization grew, board mersborged
relationships with the members of national denotiona and their programs. For
example, national denominational groups such aPtbsbyterian Church USA
(PC(USA)) and Evangelical Lutheran Church in AmerELCA) had representatives on
SimplePaths’ board. When | started this researath of these denominational groups
(along with a few others who were not tied to tbard) provided small grants to
SimplePaths, ranging from $500 to $15,000. In fdeting the last few years, the ELCA
and (PC)USA provided the major funds to keep tlgaoization alive. A central funding
stream for SimplePaths has historically come fraithfbased groups and
denominations. The relationship between SimplePatkdsdenominations are based on
the similar goal of spreading the message of siingleg to faith-based people. Working
for a national denominational group was not a nesoent to be on the board, but it was

often recognized as an asset. Many members aldph&hinent positions within their

19 According to SimplePaths documentation, active trenmare defined as those
individuals who pay annual membership dues.

1 Unless otherwise specified, for clarity purposé®mreferring to “the board” | am
including co-directors, board members, and boasirch
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respective local churches; for example, four wagtqrs. With the exception of one, all
board members were linked in some capacity toicelggdenominations on a
professional level and all held a Christian bedigstem on an individual levéf,

Although no overt rule requires that board memberge an affiliation with or
hold Christian beliefs, both the organizationabidgy and board members’ social
networks limit other options. Board members carmefall over the United States, often
the Midwest, and one board member resided in Camddag with conference calls,
SimplePaths would organize face-to-face board mgtior “retreats,” to discuss
upcoming plans, ideas, goals, and budgetary istlest. board members attended these
retreats, and while some paid out of their own pt&ko participate, many had their
expenses paid by their denomination-specific psibes

The first face-to-face board retreat that broughether both the newly hired co-
directors and board members was held during theff2I008. | went to all three face-to-
face retreats over the duration of data collectidthough these retreats are geared
toward addressing organizational topics, all therdeanembers expressed how
importance for building relationships and a serfssobdarity with one another. Many
expressed how retreats in the past really did rmtige enough time for “fun” activities
and spending time with one another beyond justrtglkusiness. For the first retreat, the
co-directors were mindful of this request and dicbrporate some recreational events,
such as a renewable energy tour and time for peomgplore the surrounding area. In
the beginning of the retreat, the board’s excitemes palpable. As a participant

researcher, | too was excited to be studying aarozgtion in the process of reinventing

12 One of the members on a personal level was a s@list Unitarian (UU), and while a
UU theological stance is pluralist in nature, tsts are based in Christianity.
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itself. Everyone was enthusiastic about the newgiptesdirections SimplePaths could
take. This dissertation, specifically Chapter se¥ecuses on the ensuing dialogues and
practices by board members occurring over a theagyeriod during annual board
retreats (9/08, 8/09, and 8/10) and 23 (Februa@@2@arch 2011) conference calls.
Appendix A provides a chart listing the board mersbeames, position, time spent on

the board, their denominational affiliation, anditroccupation.

DATA COLLECTION
This research draws on three types of data: irdessj participant observation, and
textual analysis. The primary data come from umstmed, in-depth interviews with
forty-four people who described themselves as Strhplers. Both textual analysis of
the organization’s public website, internal emaitsl meeting minutes, and participant
observation of board meetings and motivationalgutgions provided methodological

support for this research.

Interviews and Sampling

Interviews ranged from one to two houtdnterviewed a total of 44 Simple Livers
includingl2 men and 32 women with ages ranging eetn22 and 83 years old. Twelve
were either past or present board members andatisenf the organization. Thirty-two
were loosely affiliated with the organization, eittas past or present dues-paying
members or as attendees at presentations. Thesitivel connections to the organization
generated rich data for this research. Whenevesilges| did face-to-face interviews,

but | interviewed some people who were not geodcally accessible by phone. |
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recorded and transcribed all interviews. | havengled all the names used here to
pseudonyms. | used two types of interview guideg: for those directly involved with
SimplePaths and/or claim themselves as Simple &j\ard another for those who
attended a SimplePaths presentation. These intes\peovided thematically relevant
information for analysis (Kvale 1996). | also didiltiple interviews with the same
people. For example, | did an additional 20 follopvinterviews with both current co-
directors over the course of four years, oftenraftmference calls and presentations to
get their feedback and insight on the ensuing g@gendas, events, and decisions.

Because one of the main goals for this projecttwdmd out what living simply
means for those who engage in it, it was importamave enough flexibility within
interviews to allow for a range of topics to emerfee conversations with interviewees
were loosely organized and semi-structured to aftmva more active interview approach
(Holstein and Gubrium 1997). Allowing for flexibji provided a route for Simple Livers
to lay claim to what they deemed important to thees. | started conversations by
asking participants about their affiliation witm$lePaths, which often led them to
discuss their own experiences with simple livingnte themes that have emerged during
our conversations included what simple living meianhem, the practices that
characterize it, their emotions, how simple liviagonnected to their religious beliefs,
and family influences. For example, originally,ddnot considered family background
when discussing how and when participants embried simply but themes of family
influence quickly emerged during the interviews.

At presentations, along with taking field notetalked with audience members,

increasing rapport that would benefit the intervignocess. Most initial conversations
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focused on my educational background, researchk,tapd general information about the
larger conference or church group with which the@ePaths presentations were
connected. These initial face-to-face meetings wergral in creating a more relaxed
interview process that | did either on-site or piene interviews.

| used purposeful or criterion-based sampling méenviews because | needed to
hear from specific individuals who participatedsimple living and/or the SimplePaths
organization (Maxwell 2005). In short, criterionseal sampling allowed me to establish
whether people identified themselves as Simplersiv@irector recommendations and/or
simple living presentations/workshops providedrtteans to locate the sampling
population. In addition to director gatekeepeasb interviewed individuals who
attended a SimplePaths presentation/workshop.

All respondents filled out a basic demographiciinfation questionnaire
including their date of birth, race/ethnicity, cemt religious affiliation, marital status,
number of children, educational level, yearly (indual) income, occupation, and
political affiliation. The Simple Livers in thiswdy tend to hold mid-level, white-collar
jobs, such as teachers, account managers, pasusiologists, social workers, program
assistants, as well as nine retirees, three nadsp e full-time homemaker. All but one
in my sample had some form of a college educatiad,the majority of Simple Livers
hold either a Bachelor’s or a Master’s degree. &albar, while all Simple Livers have
or had professions that required some form of gelleducational background, their
professions were not high-paying ones. Althoughrlygacomes ranged from zero to
$120,000 dollars, the majority of individual incosrell between $40,000-$55,000

dollars. All participants claim a Christian andapmiritual affiliation including but not
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limited to Lutheran, Methodist, Roman Catholic, $brgterian, or Unitarian Universalist.
It is important to note that denominational affiita and theological positions are vast
and varied within American Christianity. That ithaugh most Simple Livers are
mainline Protestants, many of the Simple Liverthia study defined themselves as
politically progressive and claimed to embrace @aqustice and environmentalist
paradigm. They also identified with the progressiakies of what is called the “religious
left,” which embraces social activism and promaésystem-blaming” ideology as
opposed to the “individual-blaming” ideology embeddy the Christian Right (Hall
1997: 31-32). Appendix B provides a demographiatdisting gender, race, educational

level, and denominational and political affiliation

Participant Observation

Participant observation included attending yeadsrd-meeting retreats lasting three to
four days (9/08, 8/09, and 8/10), taping all coafee calls between February 2009-
March 2011 (total 23), traveling and attending wational presentations by organization
directors. In particular, | attended seven motadil SimplePaths presentations, local
and nationally. | also attended denominational eerices on larger issues, such as
poverty and hunger, at which SimplePaths had beeted to participate. Attending
presentations allowed me to assess not only tbeteat, but also the number of people
in attendance, the types of questions and conteat€ame up, and the interactions
between the directors of the organization and #réqgypants. | would go with the
directors and we would talk about organizationargs and happenings and their
thoughts and feelings on the subject. During tles@mtations, | would often engage with

participants before and after these events, wioamesimes led to later interviews.
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During board retreats, | volunteered to drive memibe and from locations, help
with various errands or activities, and spent leidime together such as sightseeing and
eating out. | got to know each board member on eerpersonal level and would have
many informal conversations with everyone.

| took detailed field notes during these confersnoeeetings, retreats, and
conference calls. My note taking also includes @amglytic ideas, hunches, feelings, and
impressions | have regarding the particular ewghich helped in building possible

analytical directions (Lofland et al. 2006).

Organizational Document Analysis

| also analyzed public and internal textual soudfabe organization, including
newsletters, emails, pamphlets, books, board ngeatinutes, and reports. A central
public textual source was the SimplePaths web&nalysis of the use of language and
images create meanings provided insight into Hendiscourse of simple living
emerged for this organization (Sturken and Cartwri01). For example, SimplePaths
board members spent some time discussing whetbaevald “Christian” should be part
of their mission statement that was located ontélesite home page. | documented the
various website transitions the organization hadertAroughout the last four years
including what materials were offered and othemgjes such as style layout, choice of
language, and points of interest. | did this bywgsan Internet add-oscrapbookwhich
allowed me to save or freeze webpages in theiragptiaccumulate and document the
ongoing changes on the website. Additionally, atest above, the organization

commissioned me to do a website analysis of otiterrnet organizations focusing on
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simple living and provide a written report on whadkes SimplePaths different from
these groups. This report provided me with the ojpoaty to look more closely at other
organizations and their style layouts, choice ofleage, and points of interest; further
assisting me with the website analysis of this pizgtion. Recognizing the importance
of the Internet as a research site provided yeth@nawenue for a complex understanding
of voluntary simplicity.

In addition, as an honorary board member, | haésscand permission to over
200 internal emails from board members, the topiashich ranged from general replies
to board meeting minutes. Additionally, | collectmails sent to SimplePaths members
(which | had also signed up for and paid the mestiprrate of $25) on topics ranging
from monthly insights and tips about simple liviagrequesting donations. | incorporated
two routes of textual coding: one focused on timebf events and the second focused
on categorizing themes such as “theology.” Textiegumentation fortified the data from

participant observation and interviews.

Data Analysis

| used a grounded theoretical approach to analsize (€harmaz 1983; Glaser and
Strauss 1967). | started analytical induction dyitime early stages of data collection,
coding field notes, observations from group presms, web-based material,
organizational documents and material, and conéerealls for emerging processes and
themes. | began writing analytical memos duringgaey stages of data collection,
coding my notes to flesh out emerging processesterdes. This technique allowed me

to further advance and think through analyticaldhes and ideas. To refine the analytic
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categories further, | examined and reexamined saehview transcript and coded field
notes to identify additional categories and therveseover, | wrote summaries of the
codes from each interview. When coding interviesisservations, and textual
documentation collectively, | became cognizants#risitizing concepts” which led to
the development of organizing and producing anedytilirections (Lofland et al. 2006;
Blumer 1969). Additionally, reflexivity and my owsiographical accounts also proved

helpful both in crosschecking and framing analyasdiscussed below).

BIOGRAPHICAL CONTEXT
Religious ideals and simple living often merge #md process is also apparent in my
own life. I am a religious person and, for me, stysocial justice principles are just one
of the more intriguing aspects of the church. ket,fane of my first proactive decisions in
changing my lifestyle habits included being introdd to CSA (community-supported
agriculture) through a social justice program kical church. While at this time | do not
participate in a particular religious social justgroup, | am intrigued by the influence
these groups can have on individuals. My own biplgiGal connections to voluntary
simplicity and religion proved helpful in gainingteee, building relationships, and

crosschecking data through an auto-ethnographgc len
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Auto-Ethnography: Binding and Blinding

Because my interests in voluntary simplicity drew to this research, | consequently had
the status of an “active” member of the researtimge(Adler and Adler 1987). Active-
member-researchers (AMRS) “often share somethimgmmon with the people they
study” (Adler and Adler 1987:50). Therefore, forstresearch project, | embraced my
own personal and subjective experiences. Incormgrauto-ethnographic tenets of a
researcher’s experiences provides creative roates/eal social processes (Irvine 2004,
Ellis 1991), and my own experiences suggested #gasitmion. Specifically, advantages
of auto-ethnography include commonly shared emstamong “insiders” that differ
from outsiders (Hayano 1979). Similar to Irvine’snk (2004), | incorporated an auto-
ethnographic approach of my “insider” status amgyo live simply as one route to
crosscheck emerging themes, specifically regardimgtionality. For example, Chapter
Five provides insight into the role certain emosidrave in creating a moral selfhood.
Along with interviews and participant observatiorabysis, | would also reflect on my
own emotional state when making my own simple tvilecisions and choices, thus
providing a route to “bind” to my research. By tHisnean my own feelings were similar
to what Simple Livers discussed; consequently glesresponding emotions contributed
a degree of semblance with the experiences of 8ilipers. Therefore, these emotions
became a methodological process to connect oréxpdriences that reached beyond
interviews and participant observation; the bindingcess facilitated a connective
experience between the researched and me as tesearevay to relate emotionally to
Simple Livers’ lived experiences. For example, whaking cloth bags to the grocery

store, washing plastic sandwich bags for contimgalye, or making sandwiches for the
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homeless through a local church, | would make sustay cognizant and address which
emotions would come up for me while doing these @heér activities. In this case, my
emotional state more often than not matched whapki Livers revealed in this study.
This practice became a way for me to “bind” myselthe research process; a way to
connect and confirm Simple Livers’ emotional expedes based on my own subjective
experiences.

While this methodological technique can prove tovéey beneficial and enhance
the recollection of details (Ellis 1997) it canalsad to “observations which can easily
be overlooked, including the many taken-for-grardesumptions about social behavior
and theblindnesso common, everyday activities” (Hayano 1979:1@jcs mine). In
particular, auto-ethnographic practices can be betieficial to the research process
while simultaneously problematic because the degfreemfort with one’s own
practices can lead to a lack of analytical reftactiAdditionally, blindness can also
produce assumptions including how researchers ekevk their own behavior and
views are the same as those they are researching.

In this case, blindness is twofold. First, it canduce assumptions about
respondents’ social practices, consequently blopdimesearcher to phenomena that are
in plain sight. Second, it can produce an assumpgliat respondents think and feel the
same as the researcher (me), which might not beai$® That is, analogous to the “false
consensus effect,” through which we overestimatedggree to which others share our
beliefs, attitudes, and behavioral choices, (RGssen, and House 1977), my own biased

reasons for choosing to live simply led me to hedithat others were doing it for the
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same reasons. For example, because of my own aletislive a simpler life over the
years, my political reasons for making these cleobmrame part of who | am.

Specifically, my lifestyle choices are part of npofiticalization of the self and
daily life” (Taylor and Whittier 1992:117); | do hocome from a neutral position. | make
these choices based on pro-environmental and apiiatism-driven paradigms with a
larger goal of “changing the system.” Yet, becaihgereasons for my choices are so
ingrained in my sense of self | did not think teegtion Simple Livers whether they
politicized living simply. This does not mean th&mple Livers are not trying to make
larger systemic changes, nor does it mean thatditeyot produce narratives that
support political-minded agendas; on the contrdr®ir conversations with me indicate
otherwise, and their ideas appear throughout thptelns. As a researcher, however, | did
not ask the question of political motivationtright. | assumed that people sought to live
simply for the same reasons | held, possibly ovenasing the reasons and social
processes for their decisions to live a simplestife. Looking back, | was shocked that |
did not just directly ask how they connect theiemaay decisions to the realm of
politics.

Consequently, I took this opportunity, which inityaseemed like a classic
methodological mistake, and used it as a way ttyaedhe data. It is just as important to
address what isot said of a topic whether as a researcher or by I8iirigers
themselves. My initial blindness to asking ovellitpml questions became a route to
contextualize Simple Livers and their actions farthn particular, the lack of prompting
a political conversation with these Simple Liveraynin fact reflect the larger underlying

critiques by social movement theorists when disogde®ose-based movements;
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individual lifestyle changes may not suffice to ¢guce change, and there needs to be
more consciously politically driven challengeshe state and/or laws. Consequently, the
blinders of my own behavior may in fact exemplifynple Livers, more generally: those
who prioritize individual behavior over challengegshe state as the route for social
change. Although this may prove to solidify theidibn of a lifestyle movement
articulated by Haenfler et al. (2012) it also coicggied the interconnecting relationship
between individual Simple Livers and larger poétlg structured institutions in trying to
foster larger social change, a topic | discuseieén@onclusion. By using my
methodological oversight to address theoreticaations of lifestyle movements, |
engaged in a “commitment to [the] analytic agenafedddressing a broader social

phenomenon (Anderson 2006:387).

Reflective Research

Although an auto-ethnographic approach was uskfudde certain to incorporate a
reflective stance, one that embracesandreness of reciprocal influence between
ethnographers and their settings and informantsh sliat | recognized my role in
producing and reproducing the social world (Ander2006: 382)Entering the field, |
immediately became aware of reactivity and theaieteer’s influence on the setting. For
example, because SimplePaths was going througtheatity crisis and the board
members constantly debated which direction therorgéion should take. | felt it
important not to participate in the everyday decismaking process in hopes of
lessening my impact. That is “I listened carefdhd participated lightly” (Lichertman
2005:10). Yet, it became clear to me that | bitame part of the research and that |

could not avoid influencing and being part of ceating this social world. For example,
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my interview questions with the directors and baaembers often became a flag and
were deemed important questions for the organizatio
Additionally, during my four years of research, ai¢he directors approached

me and asked if | would do a comprehensive repowloat other national faith-based
simple living organizations existed and examineddgfining differences of these
groups. The board felt that this report would tekm determine the organizational
niche of SimplePaths and would also prove benéfictany own research. Although |
agreed that this report would benefit my resedrblesitated to do it for fear of tainting
the research. Yet, | realized that the board mesimgght have not even come up with
the proposal for this report in the first place hadt been involved in this project. Even
with my pseudo-status as an honorary (quiet) bosohber and my own steps to
maintain a “fly on the wall” persona, all the boanémbers were very aware that | was a
researcher. This status led the board to take gayarof an opportunity they might not
have pursued if | were not there.

| did the report and | took steps, including saglkelarification from co-directors,
to ensure that | did what the board expected oflmthe end, | remain unclear about
what influence, if any, my report had on the baaeinbers and the ensuing directions
the board took with SimplePaths. Nor am | clear whahe board actually read it. In
fact, the report was only mentioned during the sdaetreat, as a “jumping off point” for
discussion, and never referred to again. Additignalvondered what influence, if any,
my presence as a researcher had on the enduratteeafjanization. As | discuss in
Chapter Seven, SimplePaths folded after 35 yeamsigihess. | noted two important

reflective components that occurred during theaedeprocess that specifically pertain
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to the writing of this chapter: the first being ihgact of my physical presence and the
second involving my own feeling towards the orgatian. | will first address the latter.
Over the course of four years, | often left preagahs, meetings, and conference calls
feeling frustrated. Moreover, | felt bad for beiingstrated with the group. | wanted this
group to succeed and | genuinely liked the peoplthe board, so for a while | could not
understand my frustration. | wondered if my feedimgflected my own fear of ineptness
with doing qualitative work. Maybe | felt this wéyecause | wasn’t doinggoodjob
with the research? Or maybe | really did not likese people. Moreover, while there is
always room for improvement in doing researchalired that my frustration with the
group stemmed from more than just personality ihosasies of group members.
Therefore, | kept going back, writing and thinkimadpout why | felt so frustrated. In this
sense, | learned “how we use those feelings torstatel the people we study” and
consequently used these emotions to drive my ogeareh questions and analysis
(Kleinman 1996:4). | began to recognize that my gomal response of frustration
centered on an important analytic feature of Sifaates— the lack of a clear
organizational direction. | was frustrated with #p®radic and convoluted niche options
the board members took regarding the organizakmaddition, while it was not up to me
to decide the organizational niche, it was impdrtant to dismiss the ongoing feeling of
frustration. Thus, my own emotions became a rautaltiress a theoretical direction of
this study. In the end, this methodological tobledlexivity, is what spurred the
direction for Chapter Seven on boundary crisisiamd¢oncilable group decisions.
Moreover, it is important to note the degree ofcsglaess a researcher may

inadvertently produce among the studied populadiahin this case among an
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organization. My research project started arotmedime SimplePaths began a new
phase including new niche directions, new directansl a new physical location. All the
board members were excited about what the futwlarhatore for SimplePaths. It was
no secret the board members were also very exttisgd&SimplePaths, specifically, and
simple living, in general, were the focus of mysdéigation. Many discussed the
importance of getting the word out about simplenljvand how my research would add
to the larger discourse of VS. My presence ase@areber added to the excitement of
new possibilities for the organization and VS ollefs stated above, often the co-
directors would express the importance of my retequestions. On one particular
occasion Sherry had pulled out her own notebookvate down questions | asked her
during a follow-up interview. She often made comtsesuch as, “Oh, that is good
question and | need to follow-up” or “Your quessdmelp me to think about what is
important” and then scribbled something down onrfgebook. The first time she did
this | was immediately taken aback. It became wbggr that |, as a researcher,
influenced the organization in some way. Over tharse of four years, | became part of
the business-as-usual setting while still seenrasearcher with an agenda. Directors and
board members would introduce me to others asearelser doing a study on their
organization. | often got the sense they felt sserablance of pride, legitimacy, and a
feeling of specialness, by having a researchemaide them during public events.
Consequently, although I did not know the exterwlach the report influenced
anyone, or the degree to which my interview questizecame flags, or whether my
presence affected board members in some way, | km&w was part of this setting and

the co-construction of this social world. Therefayagoing reflective practices, including
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writing extensive notes on this process, becamenportant component of this research
project. Employing a reflective practice also offi@éranother route to crosscheck

analytical processes (Karp 1996).

A WORD ON ETHICS AND VALIDITY

The issue of confidentiality posed a main concarthis study. Although I took all
preventative measures to ensure confidentialiipaividual interviewees (e.g.,
pseudonyms and limited access to data), concetilenmlentity of the actual organization
was more difficult and “identified as particulapyoblematic” (Wiles et al. 2006). In
short, few national faith-based simple living orgations exist. One way | alleviated
concerns of confidentiality included stripping awdgntifying markers that could
potentially reveal the actual organization. Duéh® original agreement with the first
board director | had contact with, it was my dutynh an ethical standpoint to maintain
organizational anonymity. Yet, it was not a cent@hcern for board members; having
this research form part of the larger social dissewf voluntary simplicity proved
relevant for this organization. Consequently, themhers of the organization were more
than happy to have me do this research and | wawifght about what | could do to
preserve anonymity in light of the limited poolefisting faith-based simple living
organizations.

This research constitutes a case study of onaage$ighased organization. The
study cannot claim to have external generalizgtllécause no known “universe” of
simple living organizations from which one coulédwdra random sample and apply

generalizations (Maxwell 2005). Although qualitatiresearch is not often conducive to a
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goal of generalizability, | do claim to obtamternal generalizability within the setting
and the participants (Maxwell 2005; Denzin 1983yak involved with this organization
for four years and invested more than one hundoedshin interviews and time in the
field. Long-term involvement, interviews, particigabservation, and textual analysis
provided a rich, or thick, descriptive picture aith-based Simple Livers, consequently,
increasing the credibility of information while l@nng possible validity concerns

(Maxwell 2005).
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CHAPTER 4

SOCIALIZATION INTO SIMPLE LIVING

When | began my research for this dissertatioras particularly interested in

developing insight regarding how Simple Livers iateoduced to the idea of living a
simple life. Generally speaking, lifestyle movengelite VS rely heavily on the Internet
as a way to disseminate information (Sandlin anh@an 2009). Additionally, most
research on Simple Livers uses the Internet asi@s®f data or at least as a starting
point (Sandlin and Walther 2009; Hollenbeck anckAam 2006). Even simplicity

circles, a mainstay of the VS movement in whichpgte@ather in small groups to discuss
and share simplicity experiences and practicespamoted on the Web.

| recruited the participants for this research ane-time simplicity presentation
at a local church. This led me to believe thataomtion into a simple lifestyle can
occur either through Internet resources or, in ¢hse, through faith communities.
However, my conversations with participants reveédhat the socialization process into
VS is much more complex.

In this chapter, | discugsw participants are socialized into a simple living
lifestyle. In my analysis, | draw loosely from thife course perspective, which posits that
“the life course of individuals is embedded in @hadped by the historical times and
places they experience in their lifetime” (Elde©8B, 1999, 1994). For Simple Livers,
socialization primarily occurs through gender (esgéy the role of women), time

(historical), and place (farm life). Additionallgimple Livers’ experiences of the

13 See for example: http://simplicity.meetup.comfiested on September 3 2013
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socialization process provide a specific sociaglaarrative. The name of the movement
itself—"voluntary’—reflects the notion that livinggmply is a choice made by those who
canaffordto live a more lavish lifestyle. Choosing to burgen products and organic
foods or reducing workloads to spend more time ¥athily is easier for individuals who
achieve a certain degree of financial stability alads status. Yet, it is important to
investigate how class may indicate more than an@uodc standing (Grigsby 2004).

Class and gender are not stand-alone social caegQiass is part of a Simple Liver’s
biographical tapestry, embedded in micro and maatevactions, including the
socialization process.

The goal of this chapter is not merely to confilma tiemographics found
throughout the literature on Simple Livers (thatlst they are mostly white middle-
class women), but rather to address how thesel syordols interact with each other and
how people learn a simple lifestyle. The geograplnid historic markers of the Simple
Livers in my sample produced a noteworthy relatgmbetween intergenerational class

and gendered family values.

GENDER AND FAMILY SOCIALIZATION
Many Simple Livers | spoke with repeatedly talkédat the relationship between simple
living and family. In particular, our conversatioreslected the role mothers play in
passing simple living values on to their childrewl @he influence they have (or hope
they have) over other family members’ lifestylesogtisimple living research focuses on
single Simple Livers (Sandlin and Walther 2009;gSly 2004). In contrast, the

interview respondents in this study are mostly rdrwwomen, almost all of whom have
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children. When | asked Neil, one of the past doectf SimplePaths, which group the
organization targets, his answer reflected whatt miagple living research demonstrates,
“Our primary demographic has been, for the lasyd&rs, | would guess, middle- to
upper-income, well-educated white women, becausgréhthe ones who make most of
the purchasing decisions. They're the ones whoreme open to this. They're the ones
who do two-thirds of the work at Christmastime.”ifégecomments support the existing
research on gender, which locates women at thé&doteof most household decisions,
including during holiday seasons (Fischer and Adrik990). Additionally, women are
more often than not the primary caregivers to chitdn the family (Hays 1996). My
analysis suggests that women, as partners and rap#tne central to ongoing simple

living socialization processes.

Values to Children

While | cannot say with certainty who the primagregivers are in these simple living
families, it was the women who most often discugshedmportance of passing simple
living practices and values on to their childreaglacting as agents of socialization.
Female Simple Livers talked about the need to téaee values to their children. |
talked to Erin, a 30-year-old mother raising a 4+yeld and an 18-month old while
working two part-time jobs, one as a speech thetdpr stroke victims and another as a
coordinator at her church. I first met her at silpling workshop during a clergy
spousal retreat. She along with nine other peoplaudsed the question, “What can | do
to live a simpler life?” She talked about simplyctircles as a way for “normal” people to

learn about different practices and tactics to ceduaste. The group went on to discuss
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examples of practices they could implement inclgdinin’s example of air-drying
clothes versus using the dryer. Later during mgrinew, we discussed her goals as
Simple Liver, she replied:

My goal would be to pass these things on to mydedil. These

are not lessons that were taught to me. | wasmmiweaged to

be wasteful, but | was also never told that | stioiilbe

wasteful. When | was in the grocery store todaywwity four-

year-old, she wanted to put the bananas that we gedting into

one of those little plastic bags. | said to hergbn't need that.

We can put that in our cart and just carry it likes.” And she

was like, “But | want a bag!” “That's making extgarbage, and

we don't need to do that.” So hopefully in smallyagd'm

passing this on.

Erin acknowledged the role she has as a parembmaiing and perpetuating simple
living values and practices. Similarly, when | spakith Joan, a married 51-year-old
woman with two grown children, about how long shs been engaging in her own
simplicity practices, she brought up how she infleed her children, especially her
daughter. Joan told me that, during dinnertime vatie!ld often focus on family bonding
practices, including discussions of current evegitsted to topics such as sustainability,
as a way to nurture critical thinking skills. Shedieved these activities were instrumental
in building a foundation of simple living valueshigh her daughter maintained when she
later went to college and obtained a degree iragaility. Joan laughed, “I kind of

created a monster with her! But [my children] wamtlig more for information and not
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just blindly nod their heads when they hear orsmaething.” My conversation with
Joan not only reveals her role in promoting thesdaes, but also shows that the values
were internalized and later practiced by her daerghtitside of the home, reflecting her
mother’s teachings. Discussions of simple livinguea also provide family members
with a way to connect with each other; simple Igvia something families can talk about
and do together, as was the case with Joan’s family

Even when children are grown, family conversatiabsut simple living values
continue to take place. Patty, a blonde woman irebhdy fifties, discussed how all three
of her sons’ choices and decisions were influeryelder passion for locally grown,
environmentally friendly food. Patty explained, fAf them shop farmers’ markets,
they've listened to me so often, they tease mthaltime. ‘We were just gonna go buy
some pork chops [at a grocery store], but we thguafhmy God, what if you found out?
So we went to the [farmer’s] market instead.” $dwer added, “They all belong to
CSAs, community supported agriculture. I'm veryymtaf that.” She added jokingly,
“Even the real redneck right-wing one [son] up inviukee.” These women promote
simple living values and practices in the homeapés that their children will also find
ways to challenge consumption norms in their aldelt

Gender norms, which associate women with the gisphere of the home and
childrearing, create a particular route throughchilsimple living ideals are learned and
consequently nurtured. Female Simple Livers usétimee as a place to encourage a
form of resistance against mainstream consumptidreavironmental norms. Their goal

is to socialize children to behave according tagalthat challenge mainstream ideals.
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However, that does not mean men are excluded fnesetpractices. For
example, when speaking about his now-adult childBem described how proud he is of
his kids, “I think one of the most rewarding thifgss] in Boston when | went shopping
with my son to the grocery store and he grabbesktiooth bags to go put the groceries
in. I thought, ‘Wow, I'm impressed! | don’t alwag® that.” And it made me try to be
more conscious to do it.” Simple living socializatiis not unidirectional, but is a cyclical
form of socialization among family members, as Bemonstrates when he says that his
son reminds him to be “more conscious to do it"—+tikatake cloth bags to the store.
Ben also talked about how his daughter embraceslsilwing practices and
acknowledged that she “was doing those things Isecatiwhat she learned growing up.”

Trent, one of 12 men interviewed, discussed howaritehis wife were trying to
instill simple living values in their children. Fexample, when talking with his kids
about their decision not to purchase “bigger, bétteusehold items, he rationalized,
“We don’t have a big fancy house, number one dtfgetty modest house. We don’t
have big screen TVs, we don't have flat-screen TWV®y're all older TVs. Our kids are
after us all the time to get a big-screen TV. Wéhe old ones that don’t have a big-
screen TV.” He went on to describe how he explathésidecision to his children.
“Number one, we’re not the only ones,” he said. §&rumber two, we just choose not to
do that, not to spend our money that way. We It they watch too much TV anyway.
We try to limit it, but it's hard.”

In sum, although men do have influence within gmaify structure, the data
overwhelmingly demonstrate that women are at thefifont of teaching simple living

practices within the home. Women act as agente®@ébzation by passing these
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principles on to their children. Consequently, wtihese women may in fact maintain
gendered domestic norms of child rearing withingheate sphere, they are also using
their role as mothers to challenge the mainstreamanmic consumptive norms of the
public sphere. In addition to encouraging their childi@adopt simple living values and

practices, women also aim to influence others witheir family networks.

Familial Circles of Influences
Female Simple Livers also shared stories aboutthewtry to expand their influence
beyond their children to include other family mem#hesuch as husbands and in-laws.
Often, these practices are conscious and deliherateat times, covert in nature.
Additionally, some of their stories reflect intrargerational influences that go beyond
mother-child relations. For example, Elsa’s stogpidts a dynamic relationship of
familial social networks among her daughters. S, $I guess it’s interesting that my
daughter has had an impact on her sisters asWlt.they now, you know, recycle,
even though they may not have the curbside reqydhey collect their stuff and...and
you know, do it. They take their bags to the "drElsa’s statement reflects the impact
of family relations on simple living practices. &ls daughters are actively perpetuating
these values within the immediate family circle ditwbnally, Elsa discussed how these
practices extend beyond immediate family:

Our middle daughter Stephanie, is getting martiésigummer,

and | met her husband, and | said, ‘don’t you r&3/c. And um

you know kind of preached to him about that. Amigiestingly,

he was here at Christmas time and he was helpintheuishes

in the dishwasher, and my old feelings of you'restivey too
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much water. It was like just put ‘em in the simidd’ll take care

of ‘em.

Elsa wanted to say something to her son-in-law abisuuse of water, but he was a
“newer member...someone coming into the family. Hoaydu say you're using too
much water?” She went on to say that she will ppbphroach the topic “at some point
in time.” “When | get to know him better,” she dail will probably say | grew up
where it's a sin to waste water, so you have tokusl of use it sparingly around me.”
For Elsa, simple living was not just an importaadt of daily life. It was also a way to
bring others into the fold of the family by waysfggesting existing family simple living
habits, as a way to show her commitment to herisdéaw as the “newer member” of the
family. Just as it was important to pass simplagwalues along to her children, Elsa’s
story reflects her conscious decision to convirtbers to adopt, or at least be aware of,
simple living practices.

Often, husbands are the first family membeas$ thmale Simple Livers try to convince.
Incorporating simple living practices is a pointn&gotiation among married couples,
typically initiated and sustained by women, sometrm a covert fashion (Huneke
2005). As Martha noted in our conversation, herrredrdaughter is “working on her
[own] husband.” Erin also discussed the ways sh&e&ebto incorporate simple living
practices into her household and get her husbarmdvied. She had just been to a large
Lutheran event, which had given her some new mactimple living ideas. Her story
reveals the negotiating tactics she employed tdiget and by default, the rest of the

family, to lessen their meat consumption:
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When | came back froiBlobal Mission he was like, ‘Does it
really make a difference?’ So there’s been a liitteof
encouragement, but he’s been very open to learhihthink
we’'re getting there. We're trying as a family tottits together.
The neat thing, to begin with wabat[meatless dinnersyas

probably my biggest sell

Erin emphasized that she had to sell her husbartideoidea of not having meat for
dinner every night. Erin wanted to incorporate darljving tactics in their everyday
family life, but she had to find a way to get heishand to agree to this. She told him,
“If I make two meatless dinners a week, you'relpably not even gonna notice it. |
think he had this idea that | was gonna start agrtafu for dinner every night.” To
create change in her household, Erin had to contétticher husband’s stigmatized view
of vegetarianism, which challenges the norm of aariag meat and contradicts
Midwestern rural farm life ideals. She explainedust kind of started doing it without
really making a big deal out of it, | did that two weeks, | said, ‘this is what it would be
like.” And he hadn’t even noticed that it had happd And | said, ‘See?’ Once he
realized that, he’s been very supportive.” Erirdsert adoption of simple living practices
later influenced her husband’s choices and de@sioot only concerning food, but also
shopping and driving. Her husband not only accefmeited meat consumption, but also
suggested that they adopt a “no shopping for Len€. They agreed not to buy anything
except for groceries during the 40-day Lenten seaathen they did begin shopping
again, he adopted new consumption practices, ssisha@ping at second-hand clothing

stores. Erin told me, “He was great with the clatds clothes. He was very supportive of
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that and he loves to go to those stores now.” Bigy have agreements about a number
of other daily practices, including the act of dny. Erin said, “Before it was, ‘I'll go in
my car and you go in your car, and that way if ohthe kids freaks out, we can divide
and conquer.’ Now it's ‘We’'ll all go together in ertar, there’s no reason to take two.”
While driving only one car reduces the family’s eoamental impact, this practice also
reflects the value that Simple Livers spend tim#hvamily. Ultimately, Erin was
successful in her negotiations.

In addition to influencing her husband, Erin, ltke other women in this study,
influenced other family members. For example, sexdbed how her family bought
socially conscious gifts for her parents that welreectly fair trade [or] things that would
be used.” After describing the gifts (such as b&arp mixes whose proceeds benefit
low-income women and other fair-wage products)estained the reaction of her in-
laws. “People didn’'t say, ‘We don't like it’,” shecalled. “But | didn’t ever sense that
they were as excited about it as | was...Not one avaite other, not good or bad, just,
‘Oh, thanks.’” But I still felt like we were sharirvghat was important to us... and maybe
it took. We’'ll see next Christmas how it goes.”rEsieffort to expand the gift-giving
paradigm to reflect her own family values is anmegke of her attempts at expanding the
socialization process of simple living tactics.rEiattempts to share simple living ideals
reflect simple living goals including both the gtiat others embrace these ideals and
being an example to others, in this case, immedaady members.

Many women also discussed how they learned simpiegglvalues from their
own mothers (Pierce 2000). Reflecting on the infeesof her mother’s activities, such as

serving on social justice committees, Martha ndtédised to tell people that | think |
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started doing this because that’'s what my mother[&he] was the role model, to
participate in committees, to participate in thevétes that the church provided. And
then | decided | liked doing it, too, I'm not doiitgust because my mother did it, I'm
learning a lot by doing this.” Martha attributed tegvn church and simple living
activities to successful socialization on her mogheart. During another interview, Elsa
also shared that when she was growing up, her rmmaoueaged values of not being
wasteful. “Yeah, I'd say my mom kind of instilled][in all of us,” she explained. “Re-
use your Ziploc bags. Don't just use them oncetarmlv them away, that you can turn
‘em inside out and wash ‘em and use ‘em agdisa is another example of how a
mother influenced a child, who in turn, influendest own daughter (who earned a
degree in sustainability); this illustrates theengenerational nature of simple living
socialization processes.

The women in this study challenge consumption arwirenmental mainstream
behavior through the enactment of gendered nomeé, &s motherhood, by teaching
simple living norms and values to their childrem aat times, covertly adopting and
negotiating simple living practices in their houskls. Based on women'’s traditional
roles in the private sphere, Simple Livers’ soegiion practices often center on the
immediate family; therefore, the consequenceseddtactions often influence other
family members. In addition to the importance ot@enaal influence and family
practices, many Simple Livers cited the intricakationship between class and

geography as being central to the formation ofrthienple living ideals.
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SPACE, PLACE, AND CLASS

Research shows that most Simple Livers are midulepper-class (Grigsby
2004). Simple Livers tend to hold mid-level, whaeHar jobs, such as teachers, account
managers, pastors, social workers, IT techniciand,program assistants. All but one in
my sample had some form of a college educationtlamdnajority of Simple Livers hold
either a Bachelors or a Masters degree. Overatiptgi Livers rarely talked about class
status in terms of their current income (Grigsb©4)0 One exception occurred during
my visit at Isaac and Brian’s home. Gathered inlitheg room, sitting on big,
overstuffed, slightly worn chairs, we chatted alivetrelationship between income and
living a simple life. Both grew up in a very ruralprking-class area, and both have jobs
in the service industry that do not pay well. Agsult, they often struggle to live simply.
Isaac protested:

If we had more money, we could have our solar Famelild a
house that's completely off the grid and we wout di@
dependent on anything else. Just even like whaitl] buying
bananas. When you're buying organic, you're payimuge
money. So even the food, if you try to live moreegr or more
simply...you know that the organic land that thosedreas were
grown on...didn’t use synthetic fertilizers...so yowlnthat the
land is somewhat good there [and] you try to suipipat, but
it's costing you more money. Within our budgetptdf those

decisions are very hard to make each week.
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In this case, Isaac reiterates that having a lomeerme makes simple living decisions
difficult. This conversation with Isaac emphasizled point about economic class
positions; namely, how expensive it is to maingsimple living lifestyle. Yet, for the
most part, class status, defined as income, isoraething Simple Livers speak about
except through off-the-cuff statements such asrij\simply can be expensive.”
Therefore, economic privilege held by middle-clasgus maintains a degree of
invisibility and is consequently ignored by thosghm the simple living movement.
However, class is situated and discussed by referenhistorical markers such as

periods of deprivation, including the Depressioa er

Era as Space

| was surprised to discover that many of my pgrdots wanted to reflect on the periods
in which they grew up when talking about simplengy. For example, many Simple
Livers described how growing up, being a childhed Depression, or being children of
the children of the Depression, provided them aithunderstanding of how to live
simply now. Some have vivid memories of the hanoisiiney or their immediate families
experienced during the Depression. These discussiotime hardship of the Depression,
or perceived notions of hardship, reflect a speaifass identity, one that fused a
simplistic lifestyle based on economic necessitih\aiparticular value systefhhis

value system either served as a catalyst for thwbgelived through these periods to
continue living simply, or it was passed down totaer generation. For example, | sat

with Michelle, an 81 year-old widow, in her modésime decorated with floral print
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furniture and a butterfly motif. We chatted aboat bpbringing, and she described how
family practices introduced her to a more simgiitestyle:

| was aware of having to go without material thihggause I'm
a child of the Depression. | recall very vividlyetkinds of things
that we had to do without, and yet because of nemsa’
attitude about making do—"use it over, use it upawit out’—

it [living simply] was not a strange concept to me.

Although some of the study participants did notrfally recognize the term “simple
living” while growing up, they nevertheless suggelsthat experiences such as the
Depression shaped their families’ core values etivectly or indirectly. Simple living
became a way of life long before it existed asrecept. Many respondents maintained
that historic economic crises shaped thaig-termvalue system. Michelle, for example,
went on to talk about the values of her parentbeyTwere frugal because they were
children of the Depression,” she recalled. “Mayleew | was really young there might
have been a little bit of necessity there, butgstlolder, they had plenty to live on; they
just chose to live that way [simply].” She wentdiscuss how she lives a simple life,
including eating healthfully, cutting back on sttw@ught Christmas gifts, avoiding a lot
of paper products, disconnecting electrical plagsl cutting back on buying material for
her favorite pastime, sewing. Michelle connectsgeents’ belief system and the
hardships of the Depression to l&msimple living values.

Others, such as Martha and Ben, a married couigle baought up the Depression
as a period in which their respective families tmthake do with very little. As Martha

noted about her parents:
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My parents grew up in the Depression, and theMistdd that a
whole lot. You don’t buy stuff that you don’t ne&dlle lived in a
little town, you don’t go to town all the time. Thdole idea, |

would say | grew up with it [living simply].

While Martha’s life was not directly affected byetbepression, she described how her
parents’ economic experiences during the also Besme influenced her family life. Her
husband Ben, 15 years her senior, on the other, laatahlly lived through this era. “I
think | grew up with it,” he told me. “l was a Degssion baby. | can remember the cans
of bent nails my father saved because you couddigstien them out and use them again.
And | don’t do that. Intentionally. [laughter] Arigprobably should.” Ben wove together
a narrative of the past and present, in which hénéeshould reuse bent nails not because
of economic necessity but because of his presgnidéals of simple living.

Of course, not all simple living families experoex the Depression era in the
same way. Research by Elder (1999) demonstrateadhall families suffered similar
degrees of economic hardship during the Depre$sianConsequently, even though
families during the Depression suffered econonmssds, working class families suffered
more than a 35% loss of income. Consistent witleE$d1999) research, which
demonstrates a variation of economic effects onlisduring the Depression, Erin’s
story reflects how her parents, and many in thaegion, do not recognize the
importance of living simply based on historicalboted time periods. Erin articulates
that trying to get others to understand the impaeaof living simply can be hard to
explain to other generations including those wheehi@ad some form of experience

and/or connection to the era. That is, her grarefgarived through the Depression but



67

their children (her parents) did not believe inrty simply. When discussing her own
simple living practices, she talked about how hen parents and others of that
generation just do not “get it:”

Lately, it's come down to a generation gap forMaybe this is
just an excuse on our part, but | feel like my pgsegeneration,
those are the people that frustrate me the most. géreeration,
in my experience, very much feels more of an emtignt. ‘This
is my money and I’'m gonna do what | want with.itAnd it's
just that generation, because remember, | workrnaraing
home, so | will talk about this stuff with the 7@9-, 90-year-old
crowd, and they live simply because they hava ba
Depression-era generation is just fabulous in la#l things they
know.They think we’re so ridiculously wasteful, they dagven
stand it. It's just my mom, that 50-, 60-year-okhgration that |

struggle to talk to about it.

Neither Erin nor her parents lived through the [@spion, yet she draws on this

economic hardship narrative to position her owniad® In this sense, Erin

acknowledges the relative class standings of theeerations: that of her parents, who
have the financial means but do not focus on liamgply; that of the Depression
generation, whiiadto live simply; and her own generation’s consusratiEven though
Erin articulates how the “differences in birth yeapose individuals to different

historical worlds” including constraints and optsoisshe draws on a class-based collective

memory that is not her own and ties it to her pcast(Elder 1994:5). Consequently, the
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class markers of an era of extreme hardship anseceation due to necessity are
reframed as desirable, or as Erin claims, a “famil@ollective memory?

In addition to the Depression, other historicalréseserved as a way to talk about
class and the intergenerational disseminationmpbcity values. For example, Anna
stated:

Well, part of it is my upbringing. | mean when &svgrowing up
in the *70s, and we had the energy crisis back faed] | think

it was when the first Earth Day started back tloen So during
that energy crunch, my generation was partly raised
conserving and recycling. My parents were very mlile that.
They had a compost pile, and we had our own garéewl we

were always into that.

Anna connects her decision to live simply to th&s &hergy crisis and the necessity to
conserve, along with the reinforcement of her pa‘drelief system. Again, this
emphasizes how Simple Livers link practices histdly adopted out of economic
necessity with contemporary conservation valuespaadtices, such as composting and
recycling. Simple Livers and their families engagevhat Elder (1998, 1994) calls,
“linked lives,” in which families live interdependly based on both social and historical
influences. Their narratives illustrate the intergational familial interactions that
encourage them to embrace living a simple life.&@mple, if grandparents lived during

the Depression, their values of “having to makewvith what you have,” influenced their

% | rely on Olick and Robbins’ definition of colléee memory, which includes “the
varieties of forms through which we are shapedeyast, conscious and unconscious,
public and private” (1998:112).
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children’s lives and imparted values of living sisndn particular, Simple Livers’ use of
historical time periods provide the connective aadializing aspect of living simply
such that, “each generation is bound to fatefuisi@es and events in the other’s life
course” (Elder 1985:40). In addition, Simple Livéuse history (space), collective
memory, and values as a way to talk about classleVdbme Simple Livers focused on
the “linked lives” of the Depression or the enecoggis of the 1970’s, others
concentrated on other times, such as the 1950%haw childhoods spent on the farm

influence their current practices.

Rural Farm Life as Place

Research shows that most Simple Livers live in nidr@as (Alexander and Ussher
2012). In contrast, the Simple Livers | interviengrdw up and worked in rural
farmlands and, consequently, expressed a strorsg sfémegionalism. Often, they would
bridge the gap between space (history) and plasegf@phy), claiming a poor or
working class status situated in rural farm life.this end, they viewed farm life as “just
the way life is.” Or, as Bernice explained, “I wosay all, but many farmers are quite
aware of the things that it takes for simpler Igjimnd many of them have been doing it,
again, without attaching that label to it, but jeghply because that's what farmers have
done for years and years.” Elaine echoed a simmladset:

Well, | grew up in the 50s. And grew up on a fawirere you
know we grew most of our vegetables, and we yowkwe had
peaches. And we had the eggs. And we had one coweigot
the milk. And my dad loved horses. So even thoughhad a

couple tractors, we still farmed with horsesuyknow you
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definitely couldn’t define it as simple living &t time. That

was just who we were, and what everyone did attitmat.

In this case, place, specifically farm life, becenaeway taarrange “patterns of
interaction that constitute network formation aotiective action” (Pogorelc 2011:417
Farm life was a place where families socializecheaber into living simply. Yet, neither
farm life, nor eras such as the Depression, wadddlas “voluntary simplicity” or
“simple living” because these terms conncteice This was not the case for many
Simple Livers who grew up under these circumstantieat is, rural farm life is hard
work and leaves little time or money for leisurel @onsumption practices.

As stated above, some Simple Livers used botbrlyigspace) and geography
(place) as a way to talk indirectly about clasg. iRstance, Elsa stated that her mother
“grew up during the ‘30s and knew the hardshipghat time and just said don’t ever
throw something away that you could use again.” \B&et on to describe how her
mother never threw old clothing out, but used iitdailts or made it into aprons. She
attributed her awareness of waste to her upbringmg farm. She stated, “I grew up on a
farm in Kansas, and you had to take your tin carteé dump and that kind of thing.”

Whereas Elsa’s narrative focused on the 1930’shangbarents’ lifestyle that was
later passed down to her, Patty reflected on stoalir rural life in the 1950’s.
Specifically, Patty talked about how her dad “wageat gardener” and how her mom
“did a lot of canning and processing of foods fue tvinter, as did my grandmother. That
was just the lifestyle in the ‘40s and ‘50s thagmhember. And it wasn't really an issue,

because that was just how you did it. It was a ktoain, and everything was pretty
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transparent.” As she tells this story, Patty dassdirectly address issues of class
hardship because that is “just how you did it.”
Janet’s story offers a stronger awareness ofitieesiection of class and (place)
geography:
I think my husband and | both grew up very simitaiWe both
grew up in families that were probably kind of loweiddle-
class families. Not a lot of extra money to do axtingsWe
weren’t poor, but there were times when money vgd. tWe
both grew up in families that had big gardens. \Mavgfood at
home. That helped stretch the budget dollsiss parents both
grew up on farms, so they were used to that, t@dMh’t waste
things.We didn’t throw things away when we were done with
them, which is a difficult thingpecause | still live with that

mindsetJike, ‘This is still good, you can't get rid of it

Janet articulates how farm life and a lower ecomomeans within her family taught her
practices that still influence her choideslay, again reflective of “linked lives” (Elder
1998,1994). Many Simple Livers describe the hagusbf other times and places and
embrace the value systems that arose from themgmstances.

The consideration of geography (place) and higtgpace) provides a better
understanding of how people were socialized intimdj simply. These narratives also
intersect to provide Simple Livers with a way ttktabout class status, and they
demonstrate that past poverty and hardship anamgtesliving norms to particular
geographic locations. Together, farm life and histd periods of hardship form a useful

framework for Simple Livers to talk aboutantemporaryelationship with class.
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However, contemporary narratives of simple livimgl Zlass are reframed in a way that

rejects a “poor or wanting” class status.

“Not” Deprivation
Farm life and historical periods as markers ofck® a “nod” to hardship realities. They
serve as a useful backdrop for explaining a mongéeroporary relationship between
simple living and class. Alongside narratives tt@hmunicate the limitations of both
place (geography) and space (history), Simple kiexpress a degree of agency
regarding their decisions, including refashionigtpexperiences to fit current lifestyle
decisions. They “construct their own life coursetigh the choices and actions they take
within the opportunities and constraints of histangd social circumstances” (Elder
1998:4).

Contemporary narratives of class by Simple Liveesramanticized in such a
way that adherents of modern simple living consitarejectionof deprivation. In fact,
they view simple living as an enhancement of idgrand surroundings (as discussed in
Chapter Five) rather than a means of coping widmemic hardship. One of the primary
goals of a lifestyle movement such as voluntarypdieity is to help others understand
that said lifestyle hasorevalue than a mainstream lifestyle offers, sucbl#aining
more “stuff” or focusing on attaining a particukgonomic status. Simple Livers are not
trying to be “poor” or to mimic poverty; rather et see living simply as a way to enrich
their lives (Elgin [1981] 1993). Many Simple Liveemphasize the need to challenge the
stereotypes that depict them as people who areveepof possessions (Andrews and

Urbanska 2009). For example, when | interviewedkrae stated that:
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Voluntary simplicity is important because it's tige we glorify
poverty. Voluntary simplicity is people who chodeéhave a
lifestyle that doesn’t indulge in all these thirtgat are just not
meaningful. But it doesn’t mean poorer is alwayddrelt
doesn’t mean that | don’t want to have indoor plimgkand that

| want to be unhappy.

Simple Livers acknowledge the realities of poveatyd they do not dismiss the very real
hardships experienced by the poor. On the conttiaey, use markers of class as a way to
distinguish actual hardships from living a simpfedtyle. In this case, Frank rejects the
idea that simple living is a “poor” practice. Hatsts that poverty connotes unhappiness,
but thatchoosingto consume less leads to happiness and meanoris life. Michelle
articulated the same message:

I don’t know whether some people are a little taroé by the
idea that they should be more cognizant of livirginapler life
and being more aware of the things we need to dortieerve
our environment. People are slow to accept changaything,
I think. I don’t know whether they feel that they have torive
themselves in order to live this way. You don’u ¥on't
deprive yourself. You change your way of livingryide, which
doesn’t mean that you are being deprived in any, Wegn't

think.

Michelle describes the need to distinguish betwaerosing to live simply and actual
economic deprivation. Her statement shows how adaste believes that the perception

of simple living as deprivation needs to changeldbo demonstrates that she has
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encountered this misperception repeatedly whemtalbo others about simple living.
Her statement is useful in illustrating how thosgsale the movement perceive simple
living. When discussing their lifestyle choicesmPie Livers must fend off negative
connotations of poverty—of being deprived—while sltaneously reinforcing the
positive attributes of living with less. During arimal conversations, Simple Livers
talked about the difference between poverty anasing to live simply. As Ben stated,
“To live simply doesn’t mean you have to go liveaicave. You're still gonna drive a
car. You're still gonna turn on the lights at horBet it's consciously making some
decisions about it.”

Ben articulates how modern-day Simple Livers haebace in what they do,
reflecting a middle-class status, as opposed teetivdno actually live in poverty and lack
such choices (Etzioni 1998). Because Simple Liteesthey are battling a perception of
scarcity, it becomes important to reframe the tifiesromantically, as “fulfilling.” Or, as
Elaine said, “I do buy probably a quarter of mytlels at consignment stores or second-
hand stores, antally enjoy it..you knowi,it’s fun. It's not a deprivation-type thing.”
Simple Livers often talked about simple living afifling, fun, enjoyable, and
satisfying, which allows them to create a romaakass narrative while simultaneously
distancing themselves from a hardship narrative.

In sum, Simple Livers address class indirectly tiglostories about farm life and
the hardships of particular historical eras. Spealify, place and space become a way for
Simple Livers to situate their own experiencesifgrty and/or necessity and rural
living within a narrative that rejectsreegativeview of poverty. Present-day simple living

narratives, however, insist that living simply mamsconnection to poverty, but is instead
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a chosen means of achieving personal fulfillmert laappiness. These stories are

important in promoting simple living as way of life friends and family.

*k*

In this chapter, | have argued that the uniquetjoosility of these Simple Livers, which
encompass gendered and classed features, prodspesitic form of socialization. |
claimed that socialization into simple living happerimarily in the home, as women,
through the gendered work such as childcare, infleghe behavior of their families.
This produces both inter- and intra-family simpleng participation. Additionally, this
chapter provides a more nuanced understandingss$ oh relation to simple living,
including a discussion of not only socioeconomatist, but also how place and space
situate and structure Simple Livers’ lives. Theptkaalso discussed how Simple Livers’
values originate in (mostly) women’s practicesarht life and cultural memories of
hardship. These cultural origins exist in starktcast to contemporary simple living
discourses, which reject deprivation and incluceasie romanticized understanding of
simple living as personal fulfilment, a more alhg reason to engage in this form of
social action. Consequently, this chapter has esipbda both the structural
(gender/family and farm life) and temporal (histat) dimensions of socialization.
Overall, this chapter has contributed to the exgsliterature on social movements
through exploration of the manner in which peopkesocialized and participate in a
movement and by incorporation of Elder’'s work caonagg the influence of social and
historical periods on socialization.

McAdam and Paulsen’s (1993) work on recruitmentficas argues that “strong
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subjective identification with a particular idegtiteinforced by organizational or
individual ties” to a movement will encourage retment and participant activism (p.
658). Although | do not contest their point, | wdlike to add to the conversation by
addressing an earlier step in the process. McAdahPaulsen (1993) argue that before
one becomes “the object of a recruiting appealg must be aware that a particular
social issue exists (p. 647). However, this argurpass little attention thow people
become aware of social issues and the role lif®fyisnd agency play before movement
recruitment occurs. Individual decisions do notdn a vacuum. | have suggested that
life history shapes a person’s perception and mgtheir decision to participate in a
movement.

Simple Livers become attracted or attached to ebkissue or causieefore they
even know it existhrough the structural and time dimensions ofaaation. Living a
simple life becomes part of their value system |bafpre it becomes a lifestyle
movement decision. Life history and agency prowadth the foundation and the tools
Simple Livers use to create a more meaningful srtifgd. The next chapter extends this

through an examination of the formation of a Simplesr identity.
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CHAPTER 5
‘DOING” VOLUNTARY SIMPLICITY:

EMOTION AND THE CONSTRUCTION OF MORAL IDENTITY

In the previous chapter, | analyzed how socialarathapes individual awareness of and
preferences for the practices known as “simplegyvi| focused on how relational
structures attract people to simple living and eose them to engage in those
practices. In this chapter, | move beyond the decit participate and investigate what
shapes involvement. Specifically, | investigate lemotions and ideology influence the
construction of the moral identity of Simple Livers

The importance of emotions in simple living becartear to me during a
conversation early in my research. | met Pastor &dhe Methodist church after the
morning service had included a talk by the natimoalrdinator of SimplePaths. The
speaker’s 15-minute presentation focused on “Fivg® Ways to Live a Just Life” and
emphasized how such a lifestyle connected to #hehtegs of Jesus. Before Pastor Bob
introduced me to the speaker, he apologized foowrs failure to practice the basic
tenets of simple living, such as having recyclimgstor a community church garden. He
went on to explain that he felt bad, but added, i busy part-time pastor, he could
only do so much. | left wondering why Pastor Bolb itenecessary to apologize for what
he perceived as his failures and to justify hig laicaction regarding simple living
choices. As | proceeded with my research, | heaadynSimple Livers describe feeling
guilty when they did something that they believelated the principles of living a simple

lifestyle. | became interested in understandingtiygact of guilt on their lifestyle, and
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throughout our conversations, | heard them voieérfgs of pride and frustration, in
addition to guilt, when talking about their dailyds. Intrigued, | began to analyze the
role emotions play in constructing identity andmuading social action among Simple
Livers.

Many scholars have examined how emotions influsoocgal movements (see
Jasper 2011). They have investigated how emotmstelf solidarity (Summers-Effler
2005; Nepstad 2004), promote participation and haalion (Zackariasson 2009; Benski
2005; Wettergren 2005) or demobilization and nortigipation (Norgaard 2006; Kleres
2005), and provide a route for protests (Yang 200bgy have also studied the
interactional processes of emotion management amcingsts and social movement
groups (Reger 2004; Hercus 1999; Groves 1995).d&Res@lso examines the role of
what are consideranoral emotion®n social activists (Herzog and Golden 2009). For
example, Nepstad and Smith (2001) illustrate howatnautrage was the motivating
factor for Central American protestors. Moral eran§, often imbued with negative and
positive evaluations, include but are not limitedshame, guilt, empathy, sympathy,
happiness, and anger (Wilkins 2008; Turner ancs@D7; Tangney and Dearing 2002).
Moral emotions help the individual determine wisatight or wrong, provide
motivational energy, and can be self and/or othgical (Turner and Stets 2007); all of
which can facilitate a meaningful and moral idgnttticused on social change.

Similarly, scholars have also analyzed the refainp between identity work and
social action (Snow and Anderson 2001; SchwalbeMasbn-Schrock 1996; Anderson,
Snow, and Cress 1994). The term “identity work’erefto “the range of activities

individuals engage in to create, present, and suggasonal identities that are congruent
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with and supportive of the self- concept” (Snow @&mlerson 1987:1348). Schwalbe and
Mason-Schrock define it as “anything people doiMiaaially or collectively, to give
meaning to themselves or others,” including crggéind drawing on emotions and
cultural codes to signal their identity (1996:1143. Snow and Anderson (1987) point
out, identity work can include “(a) procurementaorangement of physical settings and
props; (b) cosmetic face work or the arrangemepeotonal appearance; (c) selective
association with other individuals and groups; @)dverbal construction and assertion
of personal identities” (p.1348). The concept higjitis how people use various
resources, such as their possessions, accesgdrysg;al appearance, and friends, to
portray and to see themselves in a positive liglthough scholars have examined the
relationship between identity work and social-moeetrrelated identities (e.g: Snow and
Anderson 2001), | found no extant work that expdtes role of emotion in diffuse
movements.

In this chapter, | contribute to several literagiby portraying moral emotions as
part of what | have called the “moral repertoiréfaith-based VS. Along with morally
infused principles and practices, drawn largelyfrGhristianity and Voluntary
Simplicity, moral emotions help Simple Livers buddlistinctive moral identity, one
based on and recursively informed by their simpi@d decisions. In what follows, |
examine the defining features of moral repertoinesying systematically from practices,
to principles of Christianity, to emotions. Althdugdiscuss these separately, the
distinction is analytical rather than empirical lived experience, the features of the
moral repertoire overlap, interact, and inform anether. A decision to take—or refrain

from taking—a particular action might be based ¢migian ideals, informed by VS



80

ideology,and motivated by emotion. For clarity, | examine tlmenponent features of the
moral repertoire individually before concludinggtuhapter by discussing its emergent

character and its influence on moral identity.

“Doing” Moral Ideology through Simple Living Praates

A Simple Liver identity is based in part on embracthe ideology and engaging in the
practice of voluntary simplicity. On an interperabtevel, a simple living ideology
incorporates tangible and intangible practicesmbraces an individualistic approach to
social change, and is an ongoing process, theajeghich is never actually attained. The
interpersonal ideology of simple living encompagss@sy principles and practices that
faith-based Simple Livers incorporate into theilydaves, delivering the ongoing
expression and maintenance of a moral identity.

The interaction of tangible and intangible practibecame obvious when | asked
respondents what simple living means to them.éix@d a wide range of responses.
Simple Livers decide which practices to incorpotiate their daily lives. Simple living
can mean recycling, spending quality time with arfamily, or finding solace in “the
little things,” such as choosing whether to be gave a vegetarian, or meat-eater, or a
locavore, consuming less or consuming consciodsiying a fuel-efficient car, or not
driving at all. Simple Livers also embrace intangiimental and emotional practices. | sat
down with Tonya and her husband Gregory at théshkin table one morning. We talked
about their family background, raising kids, andavitbey were introduced to
SimplePaths and simple living. Over coffee, theplaixed that they had recently made

some major life changes, moving from their hometdava new state for Gregory’s job
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in waste management. While we talked, their kidsh lbeenagers, each made a quick
appearance and grabbed a snack before headingtbit friends’ houses. Tonya
commented that it is difficult to challenge hergidver-consumptive practices when
their friends have all the new technological equeptrand gadgets. She told me that she
and Gregory had recently decided to allow theiskmhave cell phones because they
were tired of them borrowing friends’ phones td &éal a ride home.

Later in the conversation, we talked about simpiag, in particular Tonya’s
volunteer work at SimplePaths, a faith-based siryileg organization. Tonya, a stay-at-
home mom, started volunteering for SimplePathg atte pastor introduced her to the
group. She helped in small ways like sticking Iabelbooks, helping with shelving
things, and putting out mailers. She enjoyed hé&unteer work, additionally she also
argued that there is more to living a simple ljésthan tangible practices like recycling,
“l also think it's about simplifying your life inther terms, taking things in, like projects,
you have to simplify and kind of come to your overms with how to deal with a project.
So it’'s a simplicity in attitude as well.”

Tangible and intangible practices vary from persoperson. The list of choices
is expansive; however, what is important iswbich practices make the cut, but that
each simple liver adopts his or her own set offras as a means of developing a
Simple Liver identity (Alexander and Ussher 20X2).as Tonya suggested later in our
conversation, “I think that’s kind of the nice tgiabout simple living, that people can
interpret it on their own means and do it in défietr ways. | mean, if everyone lived the
same way, it'd be a commune, another simplisticroomme. | think that it's neat that

everyone can take in the principles but express tineheir own way.”
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As Tonya pointed out, choosing from a variety @qtices allows a Simple Liver to
express his or her individuality. In this way, Tang participating in a type of
“individual associational declaration” in which stieooses how to align her practices
with a broader VS ideology (Hunt and Bedford 1994jis enables her to claim that her
personal choices reflect an identity that diffeosri those whalo notengage in a simple
living lifestyle. Thus, simple living practices lmene an expression of the self. In another
example, Karen, a 22-year-old student at a locaisGén college, described her simple
living practices, which includes eating only orgafood, taking naturopathic medicine,
practicing cleansing techniques, minimizing the afsezchnology, consuming less,
recycling, and maintaining a calming and unclutiegeneral mindset. During our
conversation, Karen discussed how her personallsiliwpg interests might differ from
those chosen by others:

I think for me, VS is really organic living, foodnd health,
that's my platform. That may not be someone elgkform.
On the flip side, | like clothes, I like shoes, aswineone may be
completely against that. That's kind of the niceghabout VS,
you can be simple in different ways.
When | sat down to talk with Janet, a mother adadter, she discussed her shopping
practices for her family and her simple living otes:
I’'m not a coffee drinker, but my husband is, anc&ewhgo buy
coffee for him, | go to [grocery store], becauseythave fair
trade coffee. That's a choice that | make, becalysew that
somewhere, somebody has put a lot of time andtefftor

growing this, and | don’t think it's right for thetn have some
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big conglomerate make a lot of money off the cotied they
are making pennies off it. They're trying to raikés [coffee] to
support their family, and | want to make sure thal/'re getting

their fair share of the money from that.

Janet’s decision to buy fair trade coffee is bametier commitment to her husband and
simple living, and her connection to another familjnancial wellbeing. This suggests
that individuals choose what they consider impdrsample living practices—what they
prioritize as having value and what contributethtgr moral standards. For example,
during my conversation with Gregory and Tonyahatkitchen table, | looked out the
sliding glass door to the back deck and noticetltttey had a hot tub. As our
conversation shifted to the specific practices thegaged in, Gregory brought up the
conundrum in buying a house that came with a Hoaahd offered a justification for
keeping it:

I mean, the hot tub, for instance. If it wouldn&ve been here, |

wouldn’t have it. Now even that it's here, it's $8ars old, and

I've spent resources, money and energy, to keepthimg

running, and every time | do, I'm like, do | realheed that

stupid thing? How much is it worth to me? How mushhat

relaxation or time alone or prayer time or whatewvao in there,

it's been good for our family, because [our kids]] get in there

and we’ll chat. So there are some values there titlae the cost

and the impact on the environment that that thiag, hor

instance.
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For Gregory and Tonya, quality time spent in thetbb with their kids outweighs the
time, money, and resources to keep it running.

Often, Simple Livers may prioritize practices (ack of practices) based on
structural constraints. Later in my conversatiothwianet, she raised the dilemma of
having to negotiate both living simply and havinghéld. For her, not driving is a very
pragmatic way for her to live out her principles:

| used to walk all the time. | walked every daytprenuch
through the winter, even when it was way below zevash |
could now. | suppose | really could if | workedbitt, but | have
to take my daughter to day care, so unfortunately hdrive,
because either | have to take her or | have to Ipeckup after
work. | really wouldn't have time to walk or bike whatever, to

take her there and get to work.

For Janet, time became the structural factor thatd her simple living options.

Other structural constraints that came up for Senyvers include the lack of resources
available to make environmental safe decisiond) sisaecycling options or eco-friendly
building materials and products. Many Simple Livelesm the inability to access such
resources hindered their ability to create a mastasning lifestyle"> Furthermore, not
having the financial capability to sustain or inviessimple living practices also proved
to be problematic. Yet, most of the Simple Livdrattl interviewed had a stable middle

class income therefore, not proving economic litrotes.

15 see Alexander and Ussher 2012 p. 17 for a listajbr obstacles that prevent living a
simple lifestyle.
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The faith-based Simple Livers in this study aliriad that living simply was
both a procesanda goal. When | asked what the goal of simple 4vis all participants
expressed the importance of adopting more simyileglipractices. Therefore, the goal of
simple living included not only continued partidijpa, but also the incorporation of even
more practices. This constitutes a form of identigintenance; —a true Simple Liver
continuously strives to “do more.” Because theraligays more work to do, this goal is
never accomplished. As Erin, a youthful and energeife and mother explained:

A big challenge for me personally is | love to shbgon't buy a
lot, but I love to shop. I've been really convindadhe last few
years, months, what a waste of time that is. EEminot
actually contributing to that consumerism, I'm wgimy time at
something that benefits nobody... and I'm not usirygtime
volunteering somewhere that could be benefitingetmody, or
even taking care of my house or whatever. So maings that |
could be doing that would be better stewardshimyptime. So
I've been challenging myself to make changes tHaugit’'s an
ongoing thing, and the more you think about it, i@re

convinced you are that you could be doing a lotelbet

Erin struggled with managing her consumptive choieéhin a simple living paradigm.
She curtailed her urge to shop, but she stilldleét could do more. In this sense,
challenging herself helped her maintain her idgra# a Simple Liver. None of the
Simple Livers | spoke to felt they had reachedrtbeal. Therefore, simple living
practices consist not only of present-day actibnsalso ofpossiblefuture actions.

Although they will never reach their goal, Simpleédrs feel they are doing somethjng
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which they believe sets them apart from mainstreaanety. Thus, voluntary simplicity is
really a process of striving to Ibettermoral people;—in other words, people who

embrace the underlying moral principles of VS.

“Doing” Moral Ideology though Christianity

In addition to the practices of VS, the Simple lki/éinterviewed also embrace
Christianity, in particular mainstream Protestahti§tianity. Their belief systems act as
a sorting mechanism, carrying additional connotetiof appropriateness and compliance
with what they understand as “God’s will” for howltve their lives. For them, living
simply is not only a matter of consuming less, dsb a spiritual approach to life, one
that is “outwardly more simple and inwardly morehti (Elgin [1981] 1993:25). For
example, Karen articulated the relationship betweé&gion and simple living:

I think it's just basically ingrained into my behaxr Because it's
just every decision that | make is not so much—#@h so much
the rule follower, but I'm more love of humanityydl think |
got that from my Christian background and my religiSo
every choice that | make has that in it. What cda to aid this
person, to help society? | think that comes fromratigion, and

that affects every choice that | do.

She attributed her love of humanity to her Christaith. She pointed out that a religious
approach of helping others drove her choices. Kikeen, other Simple Livers often
discussed how ideals of simplicity align with Chiasity. George, a gregarious pastor
with an infectious laugh, offered his view of thenaection between Christianity and a

simple lifestyle:
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Jesus wouldn’t have understood the term of “volynta
simplicity.” For him, | don’t think simplicity wasoluntary. He
came out of a very, very poor background, out cias that was
working hard every day just to get by every dayt &8Uof his
teachings were not about acquiring money or statgsuff. He
taught to live at peace with everybody and allrebtion. He
taught people to live justly, to practice a kinchofpitality that
was just almost unimaginable to some of the peoplés era.

All of that while he wouldn’t have understood tleem
“voluntary simplicity,” the lifestyle that he espsed and that he

taught his followers to live was indeed a simplediyle.

Religion, in this case Christianity, not only offea route for learning values and adhering
to particular moral standards but also becomestarautool that individuals use to
cultivate a moral identity (Swidler 2001). In pattiar, Christian Simple Livers claim it is
their calling to be stewards of the earth, to fifgiitsocial justice, and be an example to
others. They embrace particular theological idaala strategy to legitimize, practice,

and convey a moral identity focused on social ckang

Responsible stewardship

Faith-based Simple Livers embrace the idea of stshg when discussing the need to
live simply. Taking care of the Earth is a “calljhg sense of duty bestowed upon them
by their faith values. In their view, stewardshigeg hand in hand with a caring Christian
belief system that connects people, God, and tii Eahristians are caretakers for God

and they see it as their responsibility to loolkeathe Earth. Mona, a married woman in
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her forties, said it best, “I just think the id&at life is a gift and that it's our
responsibility to care for it, to care for othassas simple as | can put it. We were called
to be good stewards of those things and be redgerisMona embraced the notion that
it is her responsibility to be a caretaker. Sheewebk simple living is a Christian mandate,
which lends a sense of legitimacy to her simplamgudentity. Christian values and
morals of stewardship are present in everyday srifghg choices and decisions. For
example, Joseph, a 56-year-old teacher, shared:

One of the Christian beliefs is that people areatds of this
Earth. | was raised Lutheran, and one of the thirigek from
that is a strong belief that we are, as the peeple most affect
it, we are the stewards of this environment. Andtas/ards, it is
our responsibility to make sure that what we dosdae
permanently damage the earth, doesn't kill usaoffl makes a
life that is acceptable, at an acceptable levealiqpeople,
whether that means we consume less garbage, we tiuto
fewer things, we store fewer things, we clean werafur

messes.

Joseph emphasized the importance of making redgergscisions. He and several other
participants suggested that making responsible@mwiental decisions is a Christian
duty. For this reason, many of the participants mageiat of educating themselves
about issues such as fair-trade practices andamagntal sustainability.

The recognition that responsible behavior is ai@lis duty encourages Simple
Livers to aspire to become better people inntlegal sense. Simple Livers continually

endeavor to live up to extraordinarily high, seffgosed moral standards. Living
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according to these standards is a calling congigtith the Christian faith. When Simple
Livers embrace this calling, they strive to becaneembodiment of Christ-like simple
living. In this way, they advance both their owmse of self and the larger goals of

simple living.

Jesus as example

Many respondents describe Jesus Christ as the emdaidof simplicity and talk about
the spiritual importance of trying to live up tattstandard. They portray Jesus as the
original Simple Liver because he lived a simply in both bady spirit.

Simple Livers explain whtheyare by looking to Jesus for the encouragement
needed to embrace simple living practices. Wheanglabout her decision to live a
simpler life, including reducing her workload, Jparsingle woman in her late forties,
said, “You know, if rest is good enough for Jests good enough for you and me.”
Emphasizing Jesus’ acceptance of a particular hehalMowed Joan to own her identity
as a Simple Liver. Imitating Christ provides Simpleers with a marker they can use to
gauge their own success as they adopt simple Imiagtices and identities, as Mona
shared, “I always think of ourselves as being,, ltke hands and feet of Jesus. We are it.
We are telling the story and showing his messagenim we are. | don’t think Jesus
would want to have all these resources wasted..neee to tell the stories and act as
Jesus would.Mona has internalized Christ as part of her idgrstitch that she is
“showing his [Jesus’] messagewino we aré€,referring to faith—based Simple Livers.
Ruth, a middle-aged woman, also articulated howp&rivers are the example to

others:
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In voluntary simplicity,you become the exam(ite the other
people around you, and you can'’t force people tpagour
example. But you can show them that it can workait work
for others, it can work for them, and it gives thelternatives
without necessarily locking them in. And that's AKs one of
those things, maybe they will begin to see thatsla

possibility.

The embodiment of Christ-like behavior, or as Mstated, acting “as Jesus would,” is
often based on the ideal of giving of one’s sell Aring an example to others.
Additionally, being an examples part of the identity process, which includes goal of
sharing information with those unfamiliar with silapiving practices to promote the
cause. Simple Livers know that to create largeresalcchange, a critical mass of people
must participate in simple living actions. Volunt@erk is one way Simple Livers try to
serve as examples or share the message of siwipig. liFor example, Michelle, an 80-
year-old widow stays active in her community witilunteer teaching and helping out in
her local church. She explained that, for her, ntdaring is crucial to simple living
because it “is an opportunity to not only give nii/bet to encourage others within my
congregation to be aware of what's needing to eedmd how we can do it [simple
living].” Simple Livers also recognize that actioren speak louder than words. As Anna
put it, “Well, because you have to act [out] yowwn your values. You have to include
action, or else it's not really worth very much.dAthen I'm hoping by setting an
example too, that, not just talk, but in actionthihk would influence people more than

just talking.” Leading by example is a way to pramsimple living, but it is also a way
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for Simple Livers to perform or act out their idéypt—an identity that draws on Christ-

like values and behavior.

Jesus for social justice

Christians have often been instrumental in advogadgainst social inequalities. Many
progressive Christians adhere to doctrinal teretsgromote helping, human rights, and
environmental justice. Many of the Simple Liverghins study discussed the importance
of Christian theological principles such as helpyjogr neighbor and treating people
fairly. Caring about the problems of others in ¢h@bal community reinforces an identity
geared toward actions of selflessness. Citing Jesnamand to “do unto others,” many
Simple Livers argued that social justice is certwwaheir faith. They point out that Jesus
taught social justice principles, especially thedbehat all people are equal and should
receive fair and just treatment. As Erin put it:

And believing that Christ has created us all equ#fiat we are a
global family, then | can't treat somebody else-eimionally be
harmful to somebody else. [It is] realizing how ohpices and
my things have been harmful to other people and @haist is
inviting me to do is make right with my global bnets and

sisters, and how can | do that?

Erin argues that consumption decisions affect exerythat we are all connected
as a “global family.” Consequently, Jesus’ promiotad social justice principles
provides the basis for Simple Livers’ belief in ihgportance of connecting with

others. Janet summed it up best in saying thag, gtinciples of being a Christian
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and the Gospels talk about how we need to carpdople around us, especially
people who don’t have.” She later went on and dtdi®'e’re all connected, the
people around the world. A lot of people don’t urstiend that decisions we make
here do affect somebody somewhere else, but thejudb because we can'’t see it

doesn’t mean that there isn’t an impact there.”

“Doing” Moral Emotions

In addition to the ideology of VS and Christianitige moral repertoire of Simple Livers
uses of emotions, especially the moral emotiorgudf, pride, and frustration, as
strategic markers of progress toward an elusiveahgmal. In this section, | examine how
guilt motivates Simple Livers to (re)align theirasior with a self-imposed moral
standard, pride reinforces “good” behavior and sitp@ self-image, and frustration

indicates the boundaries of being a “good” person.

Responsible guilt

Simple Livers recognize that taking responsibildaytheir decisions brings with it a
sense of burden and ownership of that burden; fibrexenot taking action produces
feelings of guilt. Simple Livers experience whathe environmental discourse calls
“green guilt” (Walder 2010; Kornblum 2008). For nyafailure to live in accordance
with environmental principles results in a guileaction.

Simple Livers describe constantly learning aboustretive consumption practices. As
they come to recognize the impact their actionel@vothers, they begin to feel a need

to “do the right thing,” or learned responsibilitynterviewed Steve, a married 49-year-
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old lawyer with 4 children. We sat down at a coafere room at his firm and we
discussed some of the reasons why he participasmple living. He told me a story
about shopping for apples that came from other ttms) one of his first revelatory
simple living experiences. Steve became awarehisahdividual choices had a larger
impact on the environment:

So | started noticing some of them [apples] caromfChile.
First | didn’t think much about it. Then | did ragcross some
articles recently about how it uses up more entrgleliver
some of these food products. Not only is it badlier
environment, it just uses up so much energy. 8etlkind of

became more aware of that.

For Steve, acquiring this knowledge led him to khabout his individual participation in
the larger agricultural system. As Simple Livearfeabout destructive consumption
practices and come to recognize the impact théimrachave on others, they begin to feel
a sense of responsibility to “do the right thin@rice this sense of responsibility
develops, Simple Livers often feel guilty about &&hg in ways that contradict their
values. Going back to my conversation with Joséplsaid, “I do some things more
extravagant. But I'm the kind who will feel guilfgr it then.” He went on to add that his
guilt originated not only in a form of “buyer’s remse,” but also in a feeling of
responsibility for the implications of his extrawage. As he explained, “I have this
tension with myself. If 'm getting it at a loweripe, like Wal-Matrt prices, that means
the person producing it is not making very much eyo\nd | feel guilty.” Joseph

recognized his role as a consumer adds to thegarobf low wages. Guilt provides a
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signal that he is going against a principle henetais central to his identity. He went on
to explain the conundrum no matter what price hespdut if I'm spending a higher
price, I still don’t know that the person who iskimay it is getting any more money. How
do | figure out where | can get stuff where | caalflike the person making the product is
getting a fair wage? That's awfully hard to dohisteconomy, really hard to do.”

Joseph struggles with his consumption choices aoaignizes the complexity involved in
making socially conscious decisions. For Simpleeksy a sense of learned responsibility
leads to guilty feelings that they must addressoime way.

As their sense of responsibility and empathic caméer others develops, guilt
also emerges. Scholars have long recognized thiagtthe role of the other and having
the reflexive ability to put oneself in another@sgtion can promote change within the
self (Bonds 2009; Shott 1979; Mead 1934). Takirggrtile of the “generalized other”
refers to internalizing the collective attitudetioé community or social group. Thus,
Simple Livers internalize the attitude of the wredgyroup, which often leads to
altruistic behavior (Shott 1979). For example, ae of my interview excursions | went
to a very rural part of a Midwest state. As | dravethe dirt road to the neighborhood,
dogs wandered the area and broken-down cars fikedront yards. | parked in front of
an old, farm-style home and knocked on the doaadsa 28-year-old Latino/Caucasian
man who worked as a customer service represenfatiwlarge communications
company, greeted me. His partner Brian, a 23-y&halso worked in customer service,
and dabbled in photography and art design for Tine inside of their house represented
Brian’s artistic abilities with painted walls, ol art, and a cozy living room décor.

Not something | had expected based on the surrognmatighborhood. Isaac had made
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Indian food for dinner, including homemade naarhvléx seeds. As we sat down to eat
in the living room we chatted about simple livimgiuding their first incident learning
about the lifestyle. In Isaac’s case, he talkeduabrrm animal slaughter practices. One
day, Brian showed him a graphic PETA video depgslaughtering of cows for meat.
Isaac discussed his reaction, “I bawled. | justatri was in such shock that | didn’t know
what to do. And thinking about it [now] makes mdlw. It was too traumatic.” He
went on, “It was from that moment on | immediatsigpped eating meat.” This video
became the first step that Isaac took to changmdigidual actions and relate it to a
moral belief system, “I have to do this. | can’tlgack now. If 1 go back, then I'm
contradicting a personal moral that | have aboeitviidue of life.” Clearly for Isaac, the
“wronged” group is animals that suffer from cruehqtices. He internalized the
generalized other value system that we should aah hnnocent creatures, which
brought forth an immediate empathetic approachsaily eating habits. Therefore, for
Simple Livers, learned responsibility fuels a feglof guilt that needs to be addressed in
some way.

Researchers have established that guilt is moratiem(Turner and Stets 2007;
Tangney and Dearing 2002; Eisenberg 2000; Izard1&bme describe it as a
prototypicalmoral emotion that emerges when a person violagesr her own moral
standards or goals (Turner and Stets 2007). An pkaappeared in my conversation
with Karen, when the discussion of her simple livgoal of engaging in a healthier
lifestyle, including eating organic foods, brougipther daily struggles in living simply.
Karen talked about how she had to navigate coliégancluding the lack of available

nutritional food on campus, general peer pressodedacisions regarding her social life,
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such as whether to go with her friends to fast feesdaurants, even though eating at

these places violates her principles. As she exgdhi

| put a lot of pressure on myself to try to attailifestyle, and
then when you give up on that lifestyle, you femti bAnd part of
it's because when you work so hard to live a hgdifastyle, for
example, with internal health, when you work sadritarbuild up
your internal health and then you eat a WhoppBigaviac, you
just kind of can feel yourself sittin’ back and ydon't get the
pleasure out of it that other people do. | thinkiyself, “Why
am | doing this?” It's just unnecessary. So it'at[eg fast food]

a little bit of guilt.

This statement illustrates what Karen and othemp®&rhivers experience when they
briefly fail to adhere to their convictions. Karemot alone in this struggle; all the
Simple Liver respondents | spoke to wrestle ematligrwith their choices and often feel
guilty when they choose to do something that isdats with their ideals.

For Simple Livers, one way to address guilt isnimorporate even more simple
living practices into their daily lives while simaheously recognizing one can always do
more. Overwhelmingly, Simple Livers report feelithgy are “not doing enough.” They
feel guilty when they fail to live up to thesmwwnsimple living standards, which shift
continually. Thus, a Simple Liver may aspire touswusually high level of morality but
feel guilty for not adhering to this moral coderEaample, some Simple Livers who, by
their own admission, subscribe to unconventionailiyn moral standards (such as
“putting the Christ back into Christmas” by not buy gifts for family members) still see

themselves as falling short of their ideals. Eesugh a family may agree not to
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exchange gifts or choose to donate their gift-gjwimonies to a charity, they may still
feel they are not doing enough. Although these &rhjvers are challenging mainstream
norms of consumption, they often believe thereotiner contexts—beyond Christmas—
in which they are not doing enough. For example, @inthe most moving interviews |
had was with Jim, a professor at a Catholic unitserd/e spent the afternoon, in one of
his classrooms, discussing his views on simpladyvin addition to individual practices
that include recycling, minimal consumption, andarporating simple living ideals in

his teaching curriculum, Jim also donates muchi®fime to a half dozen organizations
in hopes of contributing to changes at local, statel national levels. Yet, Jim feels he
truly has not done enough and has not fully emlotéigeng a simple lifestyle. “I've got
too much stuff, too many commitments, relationsfiipe said. “It's difficult to try to

keep up with all of it.” For Jim, living an unctated life is important. He feels his
overwhelming commitments prevent him from livingsasply as he would like. He
became teary—eyed when discussing his views dfviiog up to an ideal simple

lifestyle. “If | were more successful at simpleiig,” he said, “I would have been able to
find other people to do those things instead of roattmg myself to them. So again, I'm
saying that voluntary simplicity is a goal and aargream, but on the whole | haven't
achieved it very effectively.”

As our conversation progressed, Jim talked abdigrad, a Catholic nun, who
was a role model to him. He talked about what steeificed in living a simple lifestyle,
and tears rose in his eyes when he told her story:

One of the models | have is a sister who was kiledn in the

Amazon a few years back, a couple years back. Tegae

have given their lives to protect people and theltures from
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the exploitation of the capitalist system, the ttefed market.
It's always a question of how much you thought wiochange in

a lifetime.

He goes on to state that for him, “—there are sorfmal successes that | can look back
on. That’s disappointing.” Jim did not feel thatdid enough in his own life in
comparison to his friend. Furthermore, his attenbptslo enough” have placed him in a
double bind—nhe tries to incorporate his simplenigvivalues by volunteering, but feels
that to truly live a simple life he needs to livéfa with fewer social commitments. This
conversation provides yet another example of ttagioamship between Simple Livers
commitment and emotional investment to challengiregnormative paradigm of
consumerism. Overall, Jim is disappointed withdnisple living practices and felt that
he has not been very successful.

Talk of “not doing enough” encourages individuaddel dissatisfied with their
practices. Because of this, they are unable tthedhselves fully of the guilty feelings.
Consequently, guilt becomes a useful motivatoofggoing simple living commitment.
Learned responsibility and the belief that they“am doing enough” encourage Simple

Livers do more in order to assuage their guilt.

Evangelizing pride

Simple Livers claim to feel good about themselvesanise of the good works they do.
The pride they feel appeared in their demeanoir, oéce, and in our conversations.
They are proud of their choices and the influetey thave on others. The sense of pride

is reflected in how they discuss feeling good altbeir practices. Yet faith-based Simple
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Livers must not come across as too proud or bdastfen describing their own practices
to others, as pride is inconsistent with the Clamsvalue of humility. They also
recognize that others might see them as boastfahwdescribing their own practices. In
addition to sounding boastful, describing one’scpcas in an enthusiastic manner may
be perceived as a condemnation of others’ behgwidrieh may actively dissuade people
from adopting simple living principles and practic®roud Simple Livers also run the
risk of coming off as too moralistic; they may appeverly pious and judgmental of
others’ behaviors.

Consequently Simple Livers must strike a balareteveen feeling proud of their
lifestyle (experiencing pride as a positive emayiand not coming across as too boastful
when they talk about simple living (pride as a riegaemotion). To avoid appearing
boastful, Simple Livers lead by example. Similathe act of evangelism, leading by
example provides Simple Livers with a way to spréedmessage of voluntary
simplicity. That is, while Christian evangelismafitfocuses on preaching as one way to
spread their message, Simple Livers lead by exaagpéeway to “preach” their message,;
this helps to avoid being viewed as self-righteddditionally, this reinforces Simple
Livers’ image of themselves as morally good peolpéger in my conversation with
Karen, she explained how her conscious food chaeean example for her parents, “the
next time they [her parents] go for a Big Mac, tineight not get it, they might get a
salad. It’s little influences like that that reaityake me feel good, because I'm like, ‘I'm
helping you improve your health.” Simple Liverefeggood about the ongoing decisions
they make in their own lives and the positive eldbese decisions may have on other

people.
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Simple Livers frequently discuss how simple livisghot “simple” at all. A lot of
time, money, and energy go into creating a simfdstyle. However, Simple Livers
express pride in these investments. Douglas exguteskat many Simple Livers feel, I
feel good that [| am doing] something small, it'smaall step, and it's a tough process.”
Overall, the Simple Livers with whom | spoke toaleat pride in their lifestyle, including
their effect on other people—both people they &wsecto and the general population.
They felt their small actions contributed to thétéement of society. Richard, a pastor,
articulated the sense of pride he felt:

Simplicity is one part of an incredibly complex wekthings
that whatever we do as an individual has greatgmgasater
impact on the rest of the world. So when | partogin those
things, where | know I’'m not contributing, at le@sta small
part, to the wasting of the world, that makes n& g@od. It

makes me feel like I'm participating in somethiagger than

myself.

Frustration with others

Often, Simple Livers are frustrated by other peegialure to act. Hochschild (2003)
argues that frustration stems from “wanting sonmgjliut not being able to get at it
because it is not there” (240-241). Frustratiorirale, disgust, and anger-like emotions
are related by degree (or level) of intensity. Bhare “many varieties of ‘almost anger’
and many nuances of the anger experience,” anttdtios is one that appeared
frequently in the interviews (Ellsworth and Sche2603:575). Simple Livers maintain

that although everyone should participate in sinfiglag actions, many Americans do
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not. For example, Tina talked about her simplenfivpractices in comparison to others.
“I don’t mean to sound judgmental,” she said, “boinetimes I think if everybody did
what I'm doing, it just might make a difference.in@ and other Simple Livers often find
the lack of participation by others including faymifriends, neighbors, coworkers, and
the general population, frustrating. They dischesrteed to help others and the
importance of recognizing how the actions of a &fgct many in a global society.
When they use the term “others,” they are usuallgrring to people who live in
developing nations. Simple Livers get frustratethvpieople they believe contribute to
problems like consumerism and environmental damiagether words, most Americans.
Anger, and thus frustration, also includes a feetihbeing wronged because a
sense ofairnesshas been breached. Many Simple Livers expressftastration with
people who do not recognize the importance of ¢\simply. Joseph, for example, said,
“It's frustrating to see those same things [ovarstamption and depleting of earth’s
resources] being ignored by the general sociégylike a bunch of—it’s like they're
treating the earth like rental property where eledy goes in and messes up and it’s
somebody else’s problem.” Josdphirustrated not with a particular person but with
broader culture. Many Simple Livers discussed tfrastration with American
consumption patterns and lifestyles or as Shantaiads “Americans live like pigs.”
Simple Livers also get frustrated with people thrggract with on a regular basis.
For instance, Martha complained that the womerharge of hospitality at her church
were not committed to serving fair trade coffeee Sigot really frustrated,” she told me,
because “they had Equal Exchange coffee, but tltkytgut out very much material to

explain it to people.” Consequently, other peopléhie congregation “didn’t really know



102

why and what these women were serving.” The frtistieSimple Livers report stems
from their beliefs about how God wants peopleyte--in a world in which the
principles of social justice are emphasized. AsnBba explained, “well, it's frustrating,
because | have a sense of the way God wants iv&tdrbu read the Bible, and Jesus
tells us who is our brother and who is our neighbad the whole world is our neighbor,
and “whatever you do unto the least of these, yourdo me.”

Although Simple Livers maintain that people mustkethe decision to act on
simple living principles in their own time, theysalexperience a sense of frustration with
those who choose not to live simply. This stemmftbeir negative judgment of others’
inaction. Simple Livers feel angry that others @b share their selflessness. Within a
Christian framework of social justice, frustratibacomes a tool Simple Livers use to
create and maintain a commitment to the moral baues of simple living.

This sense of frustration illuminates the boundatiat separate living simply
from conventional lifestyle practices. It is nobeigh that Simple Livers have their own
moral repertoire of practices. In fact, having sachide spectrum of individualized
practices could be problematic; the variation cadtlally blur the boundaries whois
considered a Simple Liver. Frustration facilitaéestrong sense of what it means to be a
Simple Liver. For example, Martha and Ben talkedudlwhat they do in comparison to
their neighbors and questions why their neighboraat do these same practices. Martha
shared, “we only have a little garden, but we gardée neighbors on both sides don't.
‘Why don’t you garden? You can grow your own tonestdettuce.Wegive stuff away
to the neighbors all the tim&heydon’t grow anything.” Her tone of frustration along

with her comments provides a clear delineation betwwhom she would consider a
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person who lives simply and one who does not. $les gn to talk about her own family,
“Iit drives me crazy when the relatives come and thids are throwing pop cans in the
trash. It's so easy to recycle. How difficult imtA” Martha and Ben describe their
frustration with whabthersare not doing while simultaneously revealing hbeykeep
trying to do the right thing in their simple lifgt. Frustration with what others amet

doing becomes the emotional boundary marker tiséinduishes a moral lifestyle.

*kk

In conclusion, | show how Simple Livers fuse emosi@nd ideologies (Christianity and
VS) to perpetuate a particular selfhood, one thatises on becoming a better person and
creating larger social change. Although Simple tsvadhere to an unusually strict moral
code, they believe that they are not doing, andi@gpossibly do, enough. Consequently,
they micromanage their daily choices; they tryhark their carbon footprint, eat only
locally grown food, spend quality time with theanfilies, conserve resources, and find
ways to recycle everything. As Simple Livers edadaemselves about their living
practices, they inevitably discover further insesof exploitation, waste, and misuse
and attempt to adjust their lifestyles to minimilzeir contributions to social oppression
and environmental degradation. Thus, there is awagre to do. Although they feel
guilty about not doing enough, Simple Livers alselfproud of leading by example and
living according to Jesus’ teachings. Simple Livieetieve that Jesus taught social justice
principles; therefore, feelings of frustration apgpropriate when others do not adhere to
such practices. In particular, Simple Livers atestrated with the people with whom they

have a personal relationship who do not focus\andia simple lifestyle. They are also
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frustrated with larger society and the refusal ostmrAmericans to take the steps
necessary to live more simply. In this sense, Stnplers are continually trying to live
lives that arenoremoral, constantly raising the bar for morally @&ting behavior. The
internalization of this moral repertoire resultower-conformity to an idealized moral
standard, which, by Simple Livers’ own accounts)aser fully attainable.

Simple Livers use both ideologies and emotiong¢ate and maintain a
particular sense of self—a self that is differdntt “too good” (Stets 2010). Simple
Livers’ engagement in moral repertoires reflecksghly moral standard that | refer to as
anover-conforming moral selReligion, simple living ideology, and emotionakponses
interact to construct a moral self that exceedsribeal claims of the general populace.

Similar to Wilkins’ (2008) research on evangelicailse of happiness as a
symbolic tool used to create a moral boundarygthetions of guilt, pride, and
frustration provide Simple Livers with the symbdiools needed to align cultural and
ideological expectations, in this case, the aligminoé simple living practices with
religious morals. Whereas other research examioespleople see emotions considered
negative as dangerous (Irvine 1997) or threatefWitkins 2008), | argue that Simple
Livers use negative emotions such as guilt andrlatisn to monitor their actions and
confirman identity focused on social change. In this vi@agple Livers employ what
Jasper (2011) calls a “moral battery,” in whichipee and negative emotions play off
each other in a way that assists in perpetuatingeartity focused on social change.

Additionally, these emotional responses arise famu occur within the
ideological boundaries of VS and Christianity. Tdhesmbined ideologies nurture

specific emotional norms such as guilt (both “gregiilt” and religious guilt), pride that
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has been “humbled” so as not to scare off pontiS converts, and emotional
responses of frustration stemming from the soastige paradigm embedded in both VS
and Christian ideology. Put another way, the idgiel® embraced by Simple Livers
dovetail with their emotions; together, they woskmaarkers of identity. This interplay of
ideology and emotions creates an alternative setflpwsemised on beingoremoral and
focused on promoting social change (Srivastava 200%his way, the narratives of
Simple Livers reveal the interaction between idgms and emotions that constructs an
inner sense of self from the outwardly imposed goélarger social change. As Fields,
Copp, and Kleinman state, “An ideology is not ‘etfee’ unless people have strong
feelings about the ideas embedded in it” (2007)1&8is certainly holds true for faith-
based Simple Livers who are passionate about VSCandtianity. Simple Livers
actively participate in the formation of their idiies, selectively appropriating these

cultural tools to construct and maintain an ovamfoaning moral self.
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CHAPTER 6
‘DOING” VOLUNTARY SIMPLICITY: RELIGION, RACE, AND SOCIAL

JUSTICE

The last chapter addressed the processes upon faltltivased Simple Liver moral
identity is predicated. In addition, Simple Liveiiso become “carriers,” both inside and
outside the home, of a particular culture throwgas and undertakings (not just by
emotions and ideologies) (Hall and Neitz 1993). iHg\discussed the role of
volunteering as central to Simple Livers’ identitlyis chapter extends the construction of
a moral identity to areas that encompass socitgiand other activities that constitute
“doing” simple living. Specifically, | explore hoveligiously directed social justice
practices have consequential effects that both dradiphinder efforts at simple living.
This chapter addresses two main characteristitiseafole religion plays in
simple living. First, | address how the combinatadneligion and social justice produces
racialized discourses. Second, | focus on theaotamal processes through which
simple living is disseminated among congregationambers, pastors, and religious

institutions.

THE WHITENESS OF SIMPLE LIVING
Voluntary simplicity is largely a white movementisi as whiteness is invisible in other
predominantly white arenas of social life, it isigible among Simple Livers. They do
not discuss their white privilege in relation tengpie living, but rather downplay it,

consequently maintaining its invisibility (GrigsB904). Remarkably, existing research
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lacks a complex discussion of the interplay of radateness, and VS. Although some
studies only address race as a demographic catégonpr 1998; Shama 1981), others
provide no information about race (Alexander andiés 2012; Huneke 2005).
Grigsby’s (2004) research is a notable exceptite. 8gues that matrixes of power,
including gender, class, and race, shape the \arystmplicity movement. Hence, white
positionality influences the meanings that Simpkeets impose on others. While this
holds true of the sample described in this disertaChristianity provides the backdrop
of this process. For faith-based Simple Livers,gbeof color are coded as “Other”
through discussions of class and country, suchrétigion and whiteness weave

together, creating a particular racialization of. VS

The “Othering” of Simple Living
As with class, Simple Livers generally do not tabbout race, especially whiteness.
Attitudes and beliefs about race (in this casepfeeof color) are seldom discussed but
often embedded in actions that encourage Simpler&iio learn about and help “Others,”
especially through volunteer work. Most of the Sienjpivers in this study have Mainline
Protestant affiliations. Mainline Protestants awstty white (Pew Forum 2010).
Furthermore, the Simple Livers | interviewed comanf predominantly white, rural
areas, resulting in a distinctly racialized normthbgeographically and religiously.

As | stated in Chapter Five, many Simple Livensi@themselves on
volunteerism. Often, their volunteer work includeission trips to other countries as well
as helping those in need in the United States.oiljh whiteness remains invisible,

Simple Livers will code race, referring to peopfecolor as “others in need.” Consistent
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with the treatment of race in society at largecassions of race (e.g., in the media)
Simple Livers often do not address race expliclilyt use class narratives as a proxy.
Simple Livers, whose narratives indirectly addr@gsrticular “Other,” acknowledge that
people in other countries are often impoverishezhbse of American consumption
practices. As Isaac summarized, “I think that wdeast our culture here in America,
we’re consuming the entire globe. We're stretchirmgi#~+each goes beyond just where
we live. We're needing to go to other places artdbder bauxite or bananas or
whatever, to have our standard of living, and thativiously hurting people elsewhere.”

In fact, many Simple Livers claimed that learnimgat other countries helped
them solidify their understanding of the problethsansumerism and environmental
destruction. For example, Martha stated, “At theldist church we have a Christian
mission in the summer, and I've been going to tbayears and years and years. There’s
always a mission study about a country. And | thargkat least [learn about simple
living] ideas from that.”

In addition to denominational education within theited States, many Christian
churches offer mission programs that make it pés$ds church members to visit other
countries, usually with specific goals in mind (gastablishing a local church or doing
relief work). Many Simple Livers describe how theiission trips also helped them see
firsthand the sufferings endured by others duetsamptive waste via Industrial nations
such as America. For example, during an ELCA Humggeinering—a Lutheran
conference that provides strategies on developrhedtgation, relief, and advocacy to
world hunger programs—I sat with Sherry, and wkedlabout her experiences between

simple living and hardship. She stated, “I donibkhl had a clear understanding of
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poverty in the world until | took a group of teeeagjto Juarez, Mexico, to build a
house.” For Sherry, this trip became central toumeterstanding of the degree of poverty
that exists in other parts of the world. She saide built two houses with 22 kids and
five adults. We really learned what it was likdite in poverty and what most people,
80% of the world, live like.”

Mission trips represent a learning tool for Simiphkeers, and the experiences the
trips provide follow class and racial lines. Simpleers do not go to Europe to learn
these things; they are going to “Third World” caueg. Sherry stated that shortly after
she returned from her trip, she started crying evtaking a bath, “because my bathroom
was as big as the house that these people weng livi | think that was the first reality
for me that other people live on so much less tlam” Sherry did not explicitly discuss
race, but she did not have to, because our culbarahtive about race implies that the
United States is white and people of color populdtied World Countries.

At first glance, these conversations with Simpleelts might reflect an
understanding of class problems on a national/glebal; however, these discussions go
beyond economic discourse. Sherry’s story represamexample of “Othering.” When
she refers to the other “80% of the world,” she nsgaoor people of color, people unlike
her family and community. Her story constituteshatevprivilege narrative of “helping”
those in need. Sherry’s own status as a white, levddss, Christian woman is central to
her ability to “Other” while remaining racially imsible herself. She does not
acknowledge the financial stability that made isgble for her to take this trip. She
focuses instead on the hardshyisersendure, rather than discussing her own personal

state of privilege. Sherry’s narrative reinforcestateness paradigm in which “[W]e see
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‘others’ everywhere but we never see ourselvesti{&wberg 2000:5). When she does
allude to her own positions of privilege—of needtodlearn” about poverty and the
revelation that her standard of living differs fr&®% of the world’s population—she
discusses it in a way that draws attention to theefty of others rather than her own
relative affluence and never connects it to race.

Ben and Martha talked about their mission trip€ldle in the ‘70s, Central
America in the ‘90s, and most recently, to Mexiktartha described how these trips
helped them become “aware of the situation in otlbentries. And [how] because of
wherewe are in the U.S. and whetieeyare, we've all got to pull together. If things are
gonna be fair for all of humanity.” Like Sherry'®osy, this statement reflects how
mission trips teach about people of color and teeanomic plight while allowing the
visitor to minimize the role that whiteness playgerpetuating these consumption-based
divisions.

Mainline Protestant denominations often have natipnrograms, such &lobal
Mission that, along with evangelism and establishing €tam churches worldwide,
focus on “multiple strategies—relief, developmesducation, and advocacy—to address
the root causes of hunger and povelfyThese programs also include simplicity
education that explores the impact of consumptiactices on other countries.
Therefore, in addition to establishing a denomoral presence across the globe, these
programs to educate Christians about the relatipristween consumption patterns in
the United States and the effects these behavawe dn peripheral countries, often by

way of missions activities.

16 ELCA.org retrieved November 1, 2013.
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An interlocking relationship connects whitenessgien, privilege, class, and
simple living. Churches provide a variety of oppaities for their members to help
others, whether within their local area or inteiorally, through education, money, or
missions. Churches play an essential role in piogidocial services and resources to
those in need. However, Simple Livers frame glaossumptive inequalities in a way
that maintains a privileged VS narrative which ‘i@guces the existing dominant cultural
hierarchy that elevates Western (white) middles|asople....and reasserts their right to
guide the future of the world by claiming that Sienpivers are ideally situated to
understand what choices everyone in the world shimalke” (Grigsby 2004:124).

Simple Livers often oppose consumerist practicasplrpetuate racist, gendered, and
classist inequalities. Although they see themsehgeighting for these injustices, they
are reproducing a binary relationship between @#ms and whiteness. Simple Livers
and their churches often remain locked in their éweb of privilege,” such that they
reinforce the very structures of privilege and @ssion that voluntary simplicity
attempts to challenge (Piatelli 2009:156). ConsatiueSimple Livers’ experiences are
also “raced” and “classed” within the structurechfirch dynamics (Choo and Ferree

2010).

APPROPRIATE SOCIAL JUSTICE
Over time, | began to realize that Simple Liverauldaalk about the church as a
problematic institution within which to “live ousimple living ideals. On one hand, the
church constitutes a place for Simple Livers totpetr social justice values into practice

by participating in volunteer work. On the othentiahowever, Simple Livers also
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lamented the lack of support for voluntary simpjiavithin their churches, both on a
congregational and pulpit level.

Almost all of the Simple Livers | spoke with dissutie important role of social
justice in their faiths. Social justice confers ‘theas of justice at the societal level rather
than the personal level,” and it can incorporagtrdiutive, compensatory, retributive,
procedural, and restorative justice, as well as athospitality and kindness (Palmer and
Burgess 2012:4). Many Simple Livers spoke of tiehurches’ engagement in various
kinds of volunteer work, reflecting a cultural noohvolunteerism within church settings
(Wuthnow 1999;1991). Many who volunteer through¢harch engage in social justice
work, including working with the homeless, domesimence victims, impoverished
children, disabled veterans, and promoting enviremia and animal rights. | heard
countless stories about the kinds of volunteer veanke by Simple Livers, and almost all
occurred through their local churches. For examjdegt discussed the role of her church
in the local community:

The United Methodist Church as a whole, one othirggs that |
like about it is, there is an importance placedgoaial justice.
We have people that go to the soup kitchen evemtimé&very
month we raise money for a certain charity. It demevery
month. It's a local charity. It might be the foodrk one month,

Big Brothers, Big Sisters.

Janet emphasizes the importance of social justicBéthodists, the opportunities the
church provides for people to participate in it dhe variety of charitable causes the

church supports, suggesting it is an open, dynaanid,engaging institution. | met Patty,
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a married 65-year-old woman, at a local indoor *mimarket that she helped create. It
was early spring, so other than shelves stockdd mational organic brand foods, the
stands were sparse, save some homemade jamssplaitaily farmed meats, and
homemade crafts. While a dozen or so people mabexit the floor below us, Patty and |
sat at a table on the second floor and talkedt@Hdeme about her ties to the community,
her national advocacy for farm animal rights, ameldocial justice work she does with
her local church, including making monetary donadito and volunteering at local
missions and youth groups. She proudly describaghaoming project:

One of the things I'm gonna work on this week altec

Starting Over boxes. We make just boxes for wonemicg out

of the sexual abuse hiding place, going into amtaynt on their

own. It has everything in there that they needda ®ver, a few

pots and pans, some dishes, kitchenware, bathrcoe & few

cleaning products, things that you would needaa stp your

own apartment for you and your kids. Those arekithes of

things we work on.

While there are many opportunities for churchgaersolunteer their time and money,
often, as in the case with Patty’s project, thgetaof the charity is a disadvantaged
minority group (such as women leaving domesticanck situations). Churches are
frequently at the forefront of providing resoureesl services to those in need. Churches
have a built-in labor pool with access to a varmgtyesources, including time and

money. Consequently, many Simple Livers need rak &y further than their local

church for opportunities tlve outtheir beliefs. Yet, Simple Livers also talked abthe
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lack of support forotheraspects of simple living, including social isssash as

environmentalism, anti-consumption, and fair trpdectices.

Congregational Apathy
Simple Livers noted a lack of support and/or ineoshent from fellow parishioners, a
lack of pragmatic action within church walls, arahcern over congregational
perceptions of the political implications of simfileng. They passionately described a
variety of endeavors churches instigated for tharoanity and the ways they themselves
took part in these projects. While the intent @t projects corresponds to volunteering
and social justice values that faith-based Simplers adhere to, it seemed that other
projects with a focus of environmental and/or aamsumer practices had less support.
For example, I first met Jenn, one of the newlyaapied board members of
SimplePaths, on our way to a face-to-face boardingeeshe works for (PC)USA as a
national program assistant, and her job respontgiinclude promoting church
programs that address topics such as “puttingpraotice our values with the purchases
and the things that we buy.” This includes beconsidgcated about the origins of
products and the conditions in which products aagle@rand learning how to make
responsible, environmentally beneficial purchasiagisions. Nonetheless, Jenn
remarked that topics such as anti-consumerismitireutt to address with church
bodies:

It's [changing consumption practices] the hardestg for them
[churches] to implement, or for them to help peapiderstand
that our lifestyle here in the U.S. affects peaplether parts of

the world. And there’re ways we can do that beti&fe can
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consume less. We can consume more responsiblykirtthof

stuff.

Part of Jenn’s job duties includes trying to coreichurches to make pragmatic choices
grounded in the philosophy of “creation care.” Shal, “okay your church serves coffee.
Great. How about we serve Fair Trade Coffee becardanow the profits are going to
the farmers.” She argued that churches shouldidd#tause “we know the earth is
providing, and we should—you know, care for it."tyghe told me how problematic it
could be to promote such ideals. When | asked s, gl former pastor for the United
Church of Christ, whether he shares his simplad\hoices with parishioners, either
through sermons or by providing resources, he redgu, “I tried. | tried to even get
recycling going in the church, which was not esakéei—didn’t catch on a whole lot.”

He stated the reasons it did not catch on, “it arasiphill battle. | just feel like our

culture tends to just motivate people towards comnsg and building up bigger houses,
bigger places to live in so you can have more thignd that’s what | think we’re all up
against.” Douglas described our society, includotal church members, as mired in a
paradigm in which lifestyle decisions and the cogussces of consumption and waste
remain conceptually divorced.

Some churches, however, do have social justice atiees that focus on a broad
spectrum of injustices, including those addreskealigh simple living. Unfortunately, as
Martha described, many people who do participafgagrams that include aspects of
simple living might not have any influence on peppécause “a lot of people just go
every Sunday and listen for that hour and go homaeyau don’t know whether it has

any effect on their life or not.” Social justicenamittees are one location within a
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religious institution from which Simple Livers ttg encourage simple living practices,
though their messages often fall flat. Joseph dsed the social justice committee at his
local Unitarian Universalist church and explainésitbelief that most church members
are unlikely to engage in any type of activism:

Because the membership on the committees oveddps she

old 80-20 rules. 80% of the members aren’t doimgnwich, and

the other 20% are out there overlapping and doinlgiple

things. And that’s basically what it is. So whiketchurch

committees are active, the church membership ietunyg else.

They're at a different place. Part of the effotdget them

engaged in some of these issues.

The stories of these Simple Livers show that itildde overly simplistic to claim
that churches provide opportunities for simpleng/activists to spread their message. As
Joseph said, most churchgoers are not activisfacaly, the same small group of
people serve on multiple committees, which meaasttiey spread their time and energy
over multiple projects. This may negatively afféair ability to achieve their goals.
Joseph described how the social justice committbesahurch tried to convince others
in the congregation to adopt simple living practiby bringing in speakers from groups
such as SimplePaths:

| was in charge of the July forums, and rather tiaving church
services, we have speakers come in for educatibimgjs that

we want members to know about, or just people megd. And

Neil [director of SimplePaths] came in at that tiemed talked to
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people about voluntary simplicity. There was a tydeal of
interest with it, and the thing about it is, it wemwhere. Not
because it wasn't an effective talk, but more beeats like |
told you, it's like they are focused on one thimgl ahey really

believe it, but they don’t know exactly how to ¢je¢re.

The work of Joseph’s social justice committee thiie facilitate change. Although those
who were interested did not take the steps negeségarn and become more actively
engaged in simple living, a lack of ongoing suppa the social justice committee and
the larger church congregation ultimately led ttead end. Joseph speaks to a problem
that frequently occurs in churches: although thercin may support the presentation of
simple living information on a one-time basis, thex typically little support, on a
congregational level, for implementing actual sielVing practices within the church
setting. For example, George, a Methodist pasteo, discussed the need for church
members to think “bigger:”

| was glad to see at the church they recycle prattgh most of
their paper, and for regular church functions, thkegady served
fair-trade coffee. [Yet] when they [groups at tiheich] serve
fair-trade coffee, they serve it in disposable fidasups. So
there’s work to be done. They look at what thewpktare
pragmatic issues. Their kitchen has not been maghstin a
long time. It does not have any dishwasher inattdstalk about
the idea of using real cups means somebody wowle teewash
them. But when we use disposable plastic cups;wbept to go

in the landfill and will be there for who knows hdang. It's
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really all about the choices we’re making. Are wstjmaking
the choices that are convenient for us in this madp@ are we

making the bigger choices?

George’s comments exemplify how Simple Livers nagsttinually make choices that
reflect their values in the face of mundane obsta(like recruiting someone to wash the
dishes if disposables are not used). Convincingrdine congregation (or at least
multiple people) to commit to making sustainableicas can be a daunting task, even
when it comes to small tasks like dishwashing. Ge@lso describes the hypocrisy and
shortsightedness (such as serving fair trade caffpiastic cups) many Simple Livers
see in churches that are not fully committed tomvwsimply. He asserts the need for
education to engage people from the congregation.
| found my conversation with George particularlyigimening because he also

provided a snapshot of the complicated relationbkiveen congregation members and
the clergy. For example, he described the pracivegts he tried to incorporate simple
living tactics into his sermons:

| tend to try and make my preaching at least atpmiet every

Sunday a little bit pragmatic. Something you cainhgdd of. So

we do come back to some of the simple choicesyéuatling is

not just a way that we can raise money for the 8cguts. Yeah,

that’s a benefit in there, too, but the choicegoycle is a

broader one than just—it would be so easy justds that stack

of newspapers in the trash can and be done wiloitve talk
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about recycling. We talk about fair-trade produaig how that

impacts people. And I've been pretty clear aboat.th

George emphasizes the importance of trying to dssumple living choices as pragmatic
options. He teaches that practices such as bugintydde products not only promote
positive environmental changes but to also havectand tangible effects on real people
by providing them with a living wage. Such convéimas may inspire his congregants to
learn more about the topic. Yet, while George lveliethat preaching about green tactics
is an effective way to encourage change, he asmdses the need to tread lightly when
the conversation moves beyond making simple, pralathanges because of his concerns
about mixing politics with religion:

We try to steer clear of the politics involved inln the United
Methodist Church, we clergy don’t stand in the tudpd tell
people what to believe. We have people of bothgsm most
of our congregations. We try not to divide thintgng those
lines. But if | were to preach a series on volupgmplicity and
use the great models like Francis of Assisi andaheho really
took on voluntary simplicity and talked about th#lications of
how living that way in this day and age would péay, I'm
afraid it would be perceived as criticizing oneifichl system or
another. You have to find creative ways of doingpithat it

doesn’t sound like you're preaching Al Gore.

Although George may include simple living tactinshis sermon, he limits the kinds of

conversations he will engage in with his congregatMore importantly, if he discusses
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simple living outside of a pragmatic framework, pkeoview it as political. George feels
that congregants will interpret these types of $nhiping conversations as political in
nature, such that even talking about Francis ofshgtie founder of the Franciscan Order
who famously led a life of asceticism, poses proldevithin the congregation. Sam, a
Lutheran pastor, also highlighted the importanceatfappearing “too political,” as these
types of discussions may alienate or anger mendfé¢he congregation. Consequently,
while Simple Livers, on an individual level, usedthogically-based language to
encourage others to think about their lifestyleiceé® (as | discussed in Chapter Five),
such conversations are considered problematicaam@regational level if they originate
from the pulpit. Therefore, while Simple Liverspesially those on social justice
committees, encourage their congregations to censidking changes consistent with
both voluntary simplicity and church values, comgrt&ons frequently fail to implement

such changes, pragmatic or otherwise.

Pulpit Apathy

In the absence of true congregational supportifople living, the clergy may fail to take
the steps necessary to implement and sustain sliviplg practices within church walls.
When churches do adopt simple living practicesy tire often “acceptable” forms of
simplicity that fail to challenge the practice @insumption itself. For example, | had the
opportunity to meet some pastors’ wives at a yegetytogether that provided them with
time to bond both socially and professionally. istevent, it became clear that while
many of these women personally focused on leadsimple lifestyle, the churches their

husbands served did not emphasize simple livingithrer a pragmatic nor ideological
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level. For example, Mona proudly described howteband, a Lutheran pastor,
promotes progressive topics with his congregation:

He’s very much a political kind of person. He'slhginterested
in advocacy. He wants people to become advocabese Kind
of has that mindset, which has made our churcttle lit
more—I don’t know if you want to say liberal, jugben to
different things...We're kind of looking on the tiog edges of

things. It's an interesting congregation.

Yet when | asked if the congregation had any disioms or classes on living simply,
Mona replied, “Not that I'm aware. We used to haweadult forum class, just kind of
topical things, and | think it probably came uprtheBut I'm not that aware of anything.”
Intriguingly, although her church has addressedipally charged topics (such as GLBT
rights), simple living is not even on the radar.iWlchurches often overlook this issue, |
found it particularly interesting in this case besaboth Mona and her husband identify
themselves as Simple Livers. Indeed, accordinga@od/he is “more committed” than
she is. Erin also told me that her husband, one@fpastors at her local church, does not
promote simple living in their congregation frone thulpit. Erin talked about the lack of
support from other clergy in the same church. Asestplained, “the other pastor, it
wouldn’t be his thing at all. It's hard to do thenghen everybody’s not on the same
bandwagon together...it's just not at the forefroinéwerything else they’re doing, |
guess is the best way to say it.” She went ongoudis how simple living practices have
been implemented, and added, “that bazaar [fadetravas probably the only thing... But

we are a very, very affluent church, and | wishwaaild grow into some of this stuff,
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and maybe we will.” In this instance, a parishiowas able to organize a one-time fair
trade bazaar; consequently, social change toofotheof an “appropriate” alternative to
mainstream consumerism as the church provided ogptson-based fair-trade options. |
heard from many Simple Livers that churches oftest lfair-trade bazaars as a way to get
people interested in simple living. In this casgyibg fair-trade products constitutes an
“acceptable” simplicity tactic because althougbhéllenges thevay people consume, it
does not challenge the actaat of consuming. Consequently, churches (and the
congregation) may feel they are participating iarge without actually critiquing larger
systemic problems. So, although this tactic mag geod first step, something more is
necessary if a church intends to adopt a simpiediethos.

It is important to note that churches do not haweoaopoly on this particular
tactic. Consumers in any setting can choose amamy riair-trade products available on
the market. For some church members, purchasingréale products may initiate them
into learning about and understanding the problasssciated with consumption.

Elsa pointed out that simple living does have a@mnee in some churches.
“Lutherans have some programs in place,” she ex@thi‘l know they have some
awareness issues with Free Trade Coffee,” sheaaddadded, “I know my sister’s
congregation, they only do Fair Trade Coffee amy tave a Fair Trade day when you
can go and buy things that you know you’re suppgrtvomen in other countries or that
sort of thing.” Again, when simple living is addsesl, the practices adopted are
pragmatic, as is the case with Free Trade Coffddrair-Trade bazaars, but often fail to
challenge the actual behavior of consuming. YegmMlsa later discussed her own

church, she noted the lack of pastoral support:



123

My husband’s ministry, that's [simple living] jusbt an interest
that he has. It's not an issue for him. For speeple it's—it is
more social justice. He’s more into you know hegiand the

Holy Spirit, and those sorts of things, rather thaaial justice.

Elsa articulates how simple living is an issue #asts outside of church dogma, one
that is located within a paradigm of social justi€ke term social justice has political
connotations, and for reasons already discussedjycare often wary of wading into
political waters with their congregation.

The disappointment of simple living apathy doeslebng only at the
congregational level or the pastoral level. Chusdha@ve symbiotic relationships with
their members. Both clergy and church members wish por more dialogue and
pragmatic action often become frustrated with tisenterest of the congregation and the
church itself. Clergy have a multitude of reasarsaivoiding the topic, including the
need to maintain an appropriate political balamceneir teachings and time constraints
(recall, for instance, my discussion with Pastob BoChapter Five). Many Simple
Livers express that on an interactional level—hbmthgregationally and pastorally—the
church at times fails to promote a message of @riyghg despite paying lip service to
the values that underlie voluntary simplicity. @s, Joseph reflected, “It’s like any other
organization—that is, all talk and no action.”

The organizational structure of the church leavasyrSimple Livers wishing for
more support. Jim, a Catholic university profesdescribed himself as “very religious,
but I'm wishing that the Church would help out witbluntary simplicity and other

issues here.” Jim is speaking about the role hevrsd the Catholic Church, as an
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institution should have regarding simple living edtion. He went on to discuss the lack

of institutional support:
American Catholic education is fairly individual@dt's hard to
say what percentage of people like me throughauttuntry
are trying to make a difference, and the same tisitigie of
global or international—another way of asking testion is, is
the church putting its resources into voluntarypdiaity, a
movement away from exploitation of our natural &3¢ don’t
think that they put much money, | think they’re rhunore into
church structures and things like that. | [alsdhkHfor] the
clergy, it's not a major value. | think they've gather values. |
think the abortion issue has distracted the chirarh other
Christian values. So again, --I feel marginaliZegljess, within

the church.

To be clear, there is support that spans denornmaboth locally and nationally, though
it is often disjointed and underfunded. For exampteh PC(USA) and ELCA have a
variety of national denominationally-centered peogs focused on voluntary simplicity.
However, it is still difficult to gain institutionaupport. As George stated:

But | think that's gonna be their challenge, withoéthe

denominations at this point. Because | think alihaf mainline

denominations, every year they’re asked to cut thaigets in

different areas, and unfortunately, voluntary sioifyl doesn’t

really fit under any of the major banners of whns mainline

denominations do. It's not necessarily mission wotkink it
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fits in a number of places, but in terms of theanaptegories

that they operate with, it's not an obvious fit.

In this sense, simple living, as a category, lack®me within denominational
paradigmatic structures, even among the more “pssjve” mainline churches. “Doing”
simple living often takes place within church sbgigtice committees, yet social justice
outreach occurs through well-worn denominational eengregational paths of
acceptability—such as local volunteer work, missiabroad, and other programs that
help the needy. Consequently, short of a few aatépoptions, such as buying fair-trade
coffee and hosting fair-trade bazaars, it can g @dficult to convince a congregation
to adopt simple living practices in house.

ok k
For Simple Livers, race and religion generate lpotigress and obstruction. My analysis
revealed that although some advancements challeagestream paradigms, some of
these very same interlocking systems also obsaietain. Although privilege “ebbs and
flows, depending on a host of variables,” the latkeflexivity of the self, status,
whiteness, and the role of Christianity in perpghganormative routes of simple living
ultimately becomes problematic in challenging largyestemic issues in a consumption-
based society (Rothenberg 2000:10). In particelass and religious affiliations
perpetuate simple living as a white space, whidh fa challenge larger oppressive
discourses of privilege and consumption. Simultasig churches enable Simple Livers
to act on their ideals and engage in a multitudeohinteer opportunities that reflect both
church denominational values and simple living ealuVhen speaking of their

congregations, Simple Livers articulated problehat exist within the church, including
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a lack of engagement among parishioners when iesdmsimple living tactics and
perceptions. Churches provide a place in which &rhjivers can reach out to other
Christians; however, political discussions andadithat truly challenge the status quo
are generally not supported. Additionally, clergysntread lightly when discussing the
tenets of simple living to avoid sounding too poét. When churches do offer simple
living events, they tend to reinforce a consumpégenomic ethos and thus fail to
challenge larger systemic problems.

In sum, faith-based Simple Livers experience agoorg push and pull within the
interactional and institutional practices of chugghAs the previous chapter demonstrates,
Christian discourse helps to shape and influeneie thoral repertoires. This chapter
shows, however, that there are limits to how muganized religion encourages simple
living agendas and consequently the extent to wHiafiple Livers can “do” their identity.
The interactional level limits the extension ofimfle Liver identity by way of apathetic
engagement and limited options within social juesticoups as well as general
congregational and pulpit apathy. Additionally, ¥&cial movement ramifications also
exist by way of a lack of religious institutionalpgport including finding a “home” for
simple living discourse within denominational paeders.

Armstrong and Bernstein (2008) critique the privgipolitical process model that
privileges politics and the role of the state ingucing change. They argue that “society
is composed of multiple and often contradictorytitnions” arguing that society is a
multi-institutional system (2008:82). Furthermattegse institutions often overlap and
intersect to “reproduce power relations in soci€B008:82). Simple Livers looked to the

church to gather support and spread the news orntdvohallenge capitalistic
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consumptive norms. Unfortunately, they receivedtbohsupport. Consequently, both
capitalistic and religious institutions worked ttuer to reinforce a consumptive societal
ethos (Friedland and Alford 1991).

Although religious entities constitute part of taeger simple living discourse, so
too do other cultural entrepreneurs and organiaatidhese organizations experience the
same problems as churches; namely, they canndk théngs to all people. In the next
chapter, | analyze the problems encountered byianah organization as it attempted to

structure its own organizational identity focusedfaith-based simple living.



128

CHAPTER 7
ORGANIZING VOLUNTARY SIMPLICITY: THE CHALLENGES OF

ORGANIZATIONAL IDENTITY CONSTRUCTION

Chapter Six examined how religion both helps amdi¢iis the efforts of faith-based
Simple Livers. Churches provide opportunities tiptibose in need, yet they often fail to
go beyond the traditional avenues of outreach @iatlenge mainstream consumption
practices. Different groups of people have difféexpectations of their churches, and
faced with competing options, many pastors pugi@t before other issues. Although
some Simple Livers find this disappointing, it difiies the identity of the church and
ensures its continued existence.

In this chapter, | analyze a similar dilemma—wittitkerent outcome—within
SimplePaths. Just as individual Simple Livers aoreséd identities informed by faith
and simple living practices, so, too, did this erigation. And just as members held
competing expectations about what their churchesldhe and do, so did the
stakeholders of SimplePaths.

Organizational identity consists of that which éntral, enduring, and distinctive
about an organization’s character and what diststigas one organization from another
(Albert and Whetten 1985). Consistent with notiohgdividual identity, it includes
ideas about how organization members believe odesrshe organization (Dutton and
Dukerich 1991) and the public’s perception of aegiwrganization (Berg 1985). Like all
organizations, SimplePaths used rhetorical and slimimeans to present a particular
identity to its audience and to itself. The us¢hef past tense is relevant here, for during

the course of the research, SimplePaths ceasedsto Ehe board members’ efforts to



129

transform its organizational identity so destakitizhe organization’s character that it
could not adapt and survive. Those in charge aémy the organization’s identity could
not agree on what the organization stood for anereit should go. Consequently, | had
the opportunity to observe not only identity wonkgrogress, but also the results of an
unsuccessful attempt to construct a compellingroegaional image and mission.
Although people can—and do—identify themselvesiagpt Livers without the
guidance of an organization, SimplePaths providadyhwith a gateway to simple living
through presentations at churches and its printoatide resources. Organizational
identity, and organizational survival, dependsésy@n individual identification with an
organization. Thus, identity work at the individleel influences, over time, identity
work at the organizational level.

In this chapter, | examine several issues relaietd link between personal
identity and organizational identity. | focus omet@ key areas to analyze how the
identities of individuals influence the identity ah organization. First, | show how the
identities of the organization’s founders and baaaimbers influenced the niche the
organization was understood to fill. Second, | sthmw the identities of the target
audience influenced the definition of membershiprd; | show how the identities of
both these groups, or at least gezceptionof those identities, influenced the board
members’ efforts to create a mission statementhat follows, | describe the
organization’s efforts to establish its missiortet@ent and definition of membership. |
then analyze these efforts as a form of “boundasky thus contributing to the

sociological discussion of identity work, espegialk it occurs within organizations.
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“IF WE ARE NOT A BOOKSTORE, THEN WHAT ARE WE?”

The clarification and expansion of its niche a®eaganization was centrally important to
SimplePaths. In the past, the group promoted vatyrgimplicity through the sale of
faith-based and secular books and resources (ntastiygh a third-party vendor). Soon
after hiring the new co-directors, the board memloeicided they “no longer wanted to
be a bookstore.” They had often commented on tpednsy embedded in a simple-
living organization that promotes simple living $glling products. They wanted to
streamline the organization. The board unanimodsbtyded that Neil, the former
director, had flooded (inadvertently or not) thgamization with resources, including an
extensive book selection, and because many ofdbksresources were not selling, it
was important to revamp the organizational resauacel directiorl” In September of
2008, the majority of board members came togethrea three-day retreat to discuss the
direction of SimplePaths, including its missiorghe, and resources for membersHip.

| was invited, and | offered to help with somelwé logistical duties. |
appreciated the opportunity to participate andg@é&now everyone at the organization. |
met Pamela and Amy, two of the board members, Wwipesked them up at Sam’s house,
which was located in a midsized suburban area rofrtie state capital, as part of my
carpooling duties. It was late September and tiggnbeng of fall, which made for a
lovely drive to the co-director’'s second home, tedan a quaint ski resort area. Our trip,
which also had a scheduled stop at a local chunch brief overview of the retreat

itinerary and a renewable energy tour, providedsfrece and time for board members to

" To be clear, this did not mean that SimplePathsldvstop selling books. The board
decided to reduce the number of books being offered

" Due to either work or funding restrictions, thremald members were unable to come to
the retreat but did participate in a conferencéwih the other board members.
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get to know one another, for many had not met leefldearned that Pamela, a forthright
woman in her early 30’s, was a pastor who managatymastoral projects such as youth
and young adults groups and community outreach.,A8ywas a social worker who
worked for families involved in the juvenile cogststem. She was married with two
children of her own and expecting a third. She tpetl an interest in living simply after
watching the moviéffluenzain college, and found SimplePaths while researcte
topic and discussions with Frank, a professor atbkege. Soon afterwards, she was
asked to be on the board as a college represemntathich later turned into an
administrator position. Even though we were stuckumper-to-bumper traffic for three
hours, the conversation in the car was easygomtjeseryone chatted about jobs and
family. Both of these women (along with Pamela’sliand, who came along for fun)
discussed how excited they were about getting takine co-directors better, as well as
discussing the future of SimplePaths.

In preparation for this retreat, Sam and Sherryreadrved rooms for all board
members, including myself, at a large hotel negstieal ski town with a beautiful view of
the mountain landscape and a reservoir. | sharedra with Laura, an energetic 32-
year-old woman who was frequently on the phone Wwithhusband talking about her
young child or on the computer managing her Luth@astoral duties. She served a
small-town congregation of 150 people. We jokedushow this board retreat was a
mini-vacation for her even with her ongoing worldoa

After settling into our rooms, we met the otherd Araded to Sam and Sherry’s
house, a converted fire station, to have a lateatdiand get reacquainted with one

another. Our brief conversations addressed therhefthe organization, finances, and
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new organizational directions. We arrived at thad®otired but excited about the
upcoming events. The house was cluttered, from @othngoing remodel as well as the
family’s many side projects, which included knigiand gardening. Everyone pitched in
and, working at a large island in the kitchen, wepared a variety of vegetables and
made soup for dinner. We chatted, laughed, aneédadkbout cooking, families, hobbies,
and our jobs. We sat randomly around the rustahkih and dining room area and, while
eating, began to talk about SimplePaths. Duringdheformal conversations, George,
the board chair posed a question for everyonensider: “If we are no longer a
bookstore, then what are we?"This question challenged board members to thimkiab
changing SimplePaths’ identity, an example thatwas “important features of
organizational identity as a negotiated, interagtreflexive concept that, at its essence,
amounts to an organizational work-in-progress” (&t al. 2000 p 76).

Although everyone was tired from a full day of #wthe mood was upbeat and
hopeful for what lay ahead for SimplePaths. Aftediag the evening with warm chai, we
all headed back to our respective hotel roomstteerfor the night so we could get an
early start with the upcoming meetings. George®sgjon set in motion the agenda for
the next morning as well as the next three yeaparining, agendas, and ideas.

At nine in the morning, we gathered in a large mmgetoom located in a local

Lutheran Church not far from the hotel. The roonswparsely furnished, with a

' Over the course of four years, there were twodbohairs. During the first year of this
research project, George decided to leave the maj#on after being the chair for four
years. He wanted to focus more on his personapastbral duties. The board decided
that Frank was the most logical choice to be the deair—in part because his long-
standing involvement with the organization coultphefer historical insight. Frank held
this position until the official closure of the amgzation.
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rectangular table in the middle and a kitchen aféto one side. Everyone filtered in,
grabbing a cup of coffee or tea while exchangingmmg greetings.

Soon after everyone arrived, we took our seatseatable to start the day’s
meeting. After a brief faith-driven story and ayeg George officially started the
meeting. He asked, “SimplePaths has an opporttmitg something completely
different than it has been—so what do we want Safaaths to be?” This question led to
an immediate dialogue about the organization’s ionsstatement, as well as
conversations about the organization’s niche anchipeeship. The board decided to
revamp its direction and to expand its messagaitif-based simple living. To do this,
they first took on the task of addressing the omgion’s mission statement, paying

particular attention to inclusive and exclusivegaage.

MISSION: LANGUAGE OF THE FAITHFUL
One of the first orders of business for the boaad addressing the organization’s
mission statement. A review of the mission statdrpesved useful in deciding the
identity and goal of the organization and theigétraudience. This initial conversation
demonstrated how the personal identities of thecoomeembers affected their perceptions
of the organization’s target audience, startindnlie mission statement and the role of
language. In particular, the board grappled withghmbolic and structural importance of
four key terms. First the board struggled betwebatwlifferences may (or may not) exist
between the terms “religion” and “spirituality,” wah led them to articulate the

differences between “people of faith” and “Christtg.” For this organization, these
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terms represented subtle yet defining inclusiveexuusive differences regarding what

type of audience to target and the subsequenttidineaf resources.

Inclusive Spirituality versus Exclusive Religiosity

When the board approached the topic of changingniBsion statement during the first
retreat, the conversation began with a discusdi@efining and distinguishing the terms
“spirituality” and “religion.” This conversation veafoundational and set the tone for
SimplePaths’ identity as one that would be religigunclusive or exclusive.

Linda, a 32-year-old Lutheran pastor who was pragwath her first child, articulated
the struggles in trying to define SimplePaths’ searegarding these differences:

The organization [SimplePaths] has primarily bested in the
Christian tradition. But | guess I'm not convindbat this is a
core distinction. | feel kind of conflicted. | wistiwould just
totally be Christian and try to market ourselvesmmore
clearly to that kind of audiencer we should use words that are

more general, like “spirituality.”

Her statement demonstrates that SimplePaths hestloayhas a Christian organization,
which limited its audience. Linda went on to ackihexge that “spirituality,” as a
broader, more inclusive term, could expand themggdion’s potential audience. During
these conversations at the retreat, and in subsegue-on-one interviews, board
members expressed diverse definitions of “spiritusme board members defined

spirituality as “unclear,” “loosey-goosey,” and “giee just as dangerous as extreme
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fundamentalism,” whereas another board membettattspirituality was a form of
expression of her religion.

Although—or because—the definition of “spiritualinwed among board
members, they did agree that the word representbedaal or open category,
incorporating a spectrum of views, mostly involviidgew Age” and other non-
conventional forms of religiosity. Because boardwbers’ identities were rooted within
an organized Christian belief system, they didhase an affinity for “spiritual” as a core
defining term for SimplePaths. They decided thatgithe word “spiritual” could
weaken the religious stance of the organizationabse it signifiedoo much inclusivity.
And, while the board did not want to dismiss inclesdeals, they did not want to dilute
the organization’s Christian base either, as thsmstorically been its niche. The board
recognized organized religion as key to recruipotential members. They perceived
future members coming from organized religion, ®dann emphatically claimed, “I just
think that 95% of the people that find us are cagthrough organized Christian
religion.” George also agreed, “While | have anratfy for the folks who live beyond the
church walls, | think, as an organization, SimptéBainfrastructure really exists for the
church structures.” He also brought up a markepiodplem that might arise if the
organization were to expand beyond a Christianengdi. “We really don’t have the
means of getting resources into non-church folksids. How are we gonna build that
infrastructure? [We] just need be realistic abohbwur audience, who our target, is.”
George’s comments underscore the point that, asalpthey did not have access to a
non-church audience from their own religious posidlity; they had access to organized

religious groups. Consequently, the board opteddmtain and strengthen its ties to
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organized religion and to focus its energy on piéChristian memberships. They felt
that if they incorporated the word “spiritual” ineé mission statement, they would give up

one of the benefits of affiliation with organizealigion: a built-in audience.

People of Faith

Even though the board adhered to Christianitysasdin marketing demographic, board
members still wrestled with whatpeof Christian organization SimplePaths would be.
The type of organization reflects board membeidgjis views, which in turn courts a
specific type of audience. To this end, the bo&mabgled between “Christian” and
“people of faith” allocating specific ideologies éach: the former as negativelyclusive
and the latter as positivelgclusiveyet maintaining constrained resource directions
which included marketing mostly Christian (Jesymcsfic materials.

All the members sat around the cafeteria-stylectabld discussed key attributes
of the organization while, Sam the co-director, te@rihem out on a big easel for all to
see. This brainstorming session led to membergidesgthe identity of SimplePaths
including articulating what type of Christianityety arenot For example, George
brought up a correlation between the term “Chnstiaith fundamentalist symbolism
because, as he stated, “unfortunately, I'm almb#teapoint of seeing the word
‘Christian’ as the evangelicals. When somebody sfagsvord ‘Christian’ in our society,
too many times it means a conservative Christidn8gm agreed, adding, “It's like
saying, ‘We’re a Christian nation’ and everybodyonoes that [Christianity] is

fundamentalist or evangelical.” During a person&iview, Pamela also emphasized the
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need for the organization to separate itself fremservative Christianity because
“there’s a lot of negative religions. | mean, I'mtra big fan of the Religious Right.”

In the end, all board members agreed that fundaahemt had co-opted the word
“Christian” —and in their eyes, it consequently lzadegative connotation. Board
membersprogressivaeligious identities reflect negative perceptiofishe Religious
Right, which influenced the direction of the langaaised in the mission statement, and
consequently the overall identity of the organatiBy not incorporating “Christian,”
the board was “policing” the organizational bounelsSchwalbe and Mason Schrock
1996: Lichterman 2008).

Even though the members maintained Christianityhagroup’s central religious
boundary, they still discussed the importance aidsimultaneously inclusive in hopes
of attracting a larger potential membership bagedd expressed the need to embrace
this balance:

If we do have a niche in terms of organized rehigiand a lot of
our strength around the table is from congregabiased,
organized communities, | wonder if there’s a wayoaa still
have that as our mission and our primary audidngepresent
ourselves and our materials and our networkingwa that

would appeal to folks who aren’t necessarily there.

To accomplish this task of balancing between Clangty and opening up to larger
potential audiences who “aren’t necessarily thetteg”board focused on “people of faith”
in the mission statement. Board members felt thabple of faith” encapsulated a more

hospitable or open faith; it became synonymous tYeiritual” without having to
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address other forms of religious ideals directlg.lAnda explained, “the phrase ‘people
of faith’ is broader then Christian.” The board wexthto reach not only a Christian
audience but also others who may not adhere tonag@ religion. Jenn stated during a
personal interview that she hopes “to appeal tksfatho maybe do not identify
themselves as Christians, or church-goers in the &f religious sense of things.” She
went on to state that while she knew the orgaromatias aligned with Christian ideals,
she hoped “that we have a posture of appealingoplp who are passionate about
simple living or involved in the simple-living moweent. But, you know, identifying
themselves in a number of places.”

By incorporating the term “people of faith,” Simplaths catered to organized
Christianity while simultaneously tried to appeaideas of religious inclusivity. The
board was in essence participating in a type dingigson-muting logic, one that
embraced inclusivity (Ghaziani 2011). Consequeriggpple of faith” contributed to
both the organization’s identity and potential @ndie of being open and hospitable
(Lichterman 2007)Or as the board minutes reveal, “We want to defimeaudience as a
Christian audience, but to be hospitable.” Thispective aligns with board members’
progressive Christian stance.

Even though SimplePaths constructed “people di'fais a welcoming signifier
of their progressive organization that does natrdisnate against other faiths, its roots,
and more specifically its income streams, remafbdst-centered. SimplePaths tried to
sustain an inclusive, albeit constrained, mentayi¢y, its Christ-based resources
simultaneously limit these inclusive ideals. Intgadar, the SimplePaths’ signature

publication focuses on the relationship among sentiging, Christmas, and Jesus. In an
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effort to articulate the tension the board hadatabcing both inclusive and exclusive
boundaries, Frank mentioned to me that “if youtér{pe everything to everyone, you're
nothing to no one,” and the organization will netsuccessful. Frank reiterated during
the first retreat meeting that SimplePaths shoaotde too inclusive with its material, “if
everyone is going to be something that’s all inele®f Jews, Christians, Buddhists, etc.,
who’s going to sponsor those workshops? Who'sgtarbuy that material? My answer
is nobody.”

The board’s determination in defining SimplePatha @rogressive and
hospitable Christian organization is significarghallenged by its own funding streams.
The board meeting minutes reflect the ongoing gouestf negotiating these boundaries,
“can we use congregational systems as our basstilbgresent our materials and
mission in a way that doesn’t turn off those whe @rned off by organized church?”
So, even though board members would never turn peagle who adhere to other
religious faiths, they recognize that SimplePathaterials are really only for a certain
audience. Thus, while “people of faith” potentialhyites other faith-based traditions,
SimplePaths’ Christ-based resources and incomamsgdémited the possibilities of

increasing the numbers of potential members framerateligious fields.

NICHE: RESOURCES AND PRESENTATIONS
In tandem with (re)creating the mission statemewr the next three years the board
consistently focused on the organization’s niclieadion. All the members recognized
that a niche reflects the choices of materialduniag what the website and presentations

offer to the public. During a meeting, Frank podthtaut, “don’t we need to know what



140

makes us somewhat distinctive so that—I mean, ijustfolded up tomorrow, would it
matter? Is there something that we offer that'sewshat distinctive?” Specifically, the
niche reflects the income streams and vice verBafAvhich add to a particular identity,
one that is distinct from other organizational iiees. Overall, the board recognized the
need to decide what makes them distinct from adhganizations, what they can claim as
their own social space, and how to capitalize andifference (Scheitle 2007). The
concern for the board thus became finding a distirahe, one that would not attempt to
be everything to everyone. Therefore, creatingchanis a necessary strategy to set and
maintain boundaries. The board set about makingides regarding SimplePaths’ niche,
including maintaining its Christian roots connegtio the Christmas tradition and
celebrations, and what role, if any, environmestalivould play in building SimplePaths’

niche and overall identity.

Exclusive Celebrations and Inclusively Green

In deciding the niche direction of SimplePaths #relensuing income streams, the board
focused on three main resources: Christmas, ceiebsa(in particular weddings) and
environmentalism, all of which incorporated specigligious tenets reflecting both
inclusive and exclusive directions. The board neamed an ideological stance by
claiming Christmas and weddings as markers of Ganigy. SimplePaths has a long-
standing publication focusing on simplicity and Stmas,Simply Christmasand the

board recognized the significance of this resoarmtits foundational contribution in
building the existing organizational identity. Tipgblication, which at one time

generated an approximate 60,000-readership badédeam the main income stream as
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well as the defining feature of organizational ikyn° The publication was available to
individuals (via the Internet), churches, or denaetional program-specific groups. For
example, specific Lutheran synods would purchadle duantities for church
distribution?*

Historically, this publication would be tailoredrfeach specific denomination
(that bought it in bulk), with one page designdtada specific message by some type of
denominational leadéf.For example, in 1996, the archbishop of Atlantvjited
constituents with a Catholic Christmas messagegalith a recommendation to draw on
the Simply Christmagublication as a way to “look more deeply into thgstery of the
Incarnation”; other denominational messages woatdefrom educational ministry
coordinators, various pastors, or spokespeople frauth and family life ministries. In
this sense, denominational leaders were helpipgamoteSimply Christmasvhile
simultaneously reinforcing tenets of Christianifjie board recognized the significance
of this publication as a viable asset, historicaltyg presently, to the organization. As
Frank reiterated, “I guess | believe that's whef&implePaths] started and with its
major being Christmas and its major product evedrypeingSimply Christmagt’s
foolish to abandon that because that's its core.”

Resounding confirmation by other board members teppublicatiorSimply

Christmasat the forefront of what the organization couldeofts constituents, but they

* This number represents 2007 financial records. 20002010 sales reflect 10,000-
20,000 per year respectively.

%1 Synods are similar to clusters of churches locatemarticular geographic regions.

22 Over the past few years, SimplePaths decided k@ 8ianply Christmagcumenical as
a way to cut down on production costs, excepttierWnited Church of Canada (UCCC),
who donated the print layout for SimplePaths amdefore was able to absorb the costs
for the denomination specific message.
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also recognized they needed to build on and aduheceriginal niche. To this end,
conversations rallied around building a niche tbatised on “celebrations.”

The theme of celebrations became the focal pomtefsource decisions. For the
board, celebrations, and in particular, Christma$weddings, were viewed as distinctly
Christian in nature or as Frank stated, “Christanrad weddings are things Christians do.”
One board member, Kurt, a tall man in his thirtiéh marketing experience, discussed
from a potential member’s point of view how theyltbuse SimplePaths as a point of
entry. He said, “we’re planning a wedding, and waks is overwhelming. I'm
searching for something that makes weddings sim@lew, | found this thing, and not
only did it really help us with our wedding plangjrbut | discovered this whole world of
simple living I didn’t know about.” Kurt articulad that SimplePaths’ message of
simplicity is a bridge between faith-based peopié life events. SimplePaths’ materials
on celebrations and Christianity interlink becawseJenn pointed out, those who are part
of the ministry should help “keep the consumeruweltin check in our lives and
congregations, particularly around Christmas anddivegs and those celebrations which
have theological, historical, Biblical roots andditions that basically get co-opted by
American consumer culture and corporatiodgfin’s comments express the Christian
connection among Christmas, celebrations, and weddvhile simultaneously
acknowledging the secular “take over” of these dwWents. Her comments also reflect
that those who patrticipate in the church (e.g. stig) are the target members
SimplePaths wants to cater to. Thus, an importaal f@r the board included
emphasizing the connections between Christianitycahebrations. In particular, board

members considered many life events Christian fareaa belief stemming frotheir
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identity as Christians. The board’s decision tafon celebrations was general in scope

while simultaneously providing guidelines with whito work.

Inclusively Green

While the theme of celebrations became one routpand the organizational niche of
Christianity, the board also wrestled with wha#rily, role environmentalism or “green
practices” would have regarding SimplePaths’ overiahe and how it related to
Christianity and SimplePaths’ identity. On one hamshrd members acknowledged the
importance of environmentalism and often discustsecbnnections to simplicity. On the
other, they also felt that green had been “doné’aas not an exclusive enough as a
niche. Discussing the use of eco-footprint predemts, George asserted concern about
taking an environmental track, saying, “if we'resfigonna be green or just be about
sustainability, there are lots of options for th&t might as well quit. And it's not that
we don’t care about that, but what’'s our niche?”

George and the board wrestled with how sustainatgleentations would be
unique to SimplePaths. More often than not, thed&st that incorporating resources on
topics of sustainability, environmentalism, andeégn” meant bringing an overused
message to an already saturated market. Or as bwantbers collectively shared, “if we
just have lectures about sustainability, etc., lsamk that, then what makes us different—
there’s a ton of that stuff out there. Green isytap sustainable, organic, all of that. So
then what areve?” The focus kept going back to consumerism. Pafuelber advanced
the position of SimplePaths’ need to take on “thestimeristic aspect” as opposed to

being “green,” she argued. “I love talking abowteagr things,” she said, “but when it
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comes down to basically what simple living is ahatg the consumeristic aspect. It is
about simplifying Christmas as well as other timé®re we buy stuff constantly and
trying to be good stewards.”

Although the board recognized the interconnectidiomship between
environmentalism and consumerism, the goal of lgpimiron a specific niche perpetuated
a division between the two perspectives. In trymgdetermine SimplePaths’ niche,
environmentalism was reinforced as a separate @atégm simplicity.
Environmentalism became symbolic of inclusivity &dese the board felt that everyone
knows about the general issue (of environmentalesmd) partakes to some degree.
Consequently, members of the board worried th&infplePaths focused on an
environmental discourse, its niche would not bejuei Although, the board felt that
going green had “been done,” board members oftatradicted one another.
Consequently, their narratives became “storiedchdhat attempts to produce order with
complicated issues became marred with competingantfadictory narratives
(Bartkowski 2007).

Even though they construed environmentalism aswawéed and already
covered by other organizations, in the end, thiflyogited to incorporate themes of
environmentalism within the organization’s resosraad presentations. | attributed this
to board members’ attempts to live out simple bvpractices in their own lives; their
identities align with both anti-consumptive and ieowmental-friendly belief systems.
One way they navigated through these contradiciimciaded keeping the focus faith
centered. To eliminate their perception of an “oe&re” saturation of environmentalist

discourse, board members felt the organizationeckénlembrace and connect to faith as
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a way to reach potential members.

Sam emphasized how the role of the environmenh@ogieen) could help reach
people and get potential members to connect faithsample living, thus resolving some
of the concerns about SimplePaths becoming jugshanenvironmental group. In
particular, SimplePaths developed a new “green’lipation, emphasizing the
relationship between environmentalism and faith—aaging noteworthy attention to
both an ecumenical and interfaith perspective. Whetking about how SimplePaths
could become progressive and cutting-edge in its oght, Sam expressed the need for
more dialog about the environment between worldiais such as Buddhism, Islam, as
well as First Nations as a way to share perspextive

Specifically, the green publicatioGreen Earth became a platform to
incorporate a progressive form of Christianity thatbraces other religious faiths. For
example, the introduction (written by Sam) focusadhe “Tree of Life” and how it is “a
powerful symbol that connects the earth’s vari@ihftraditions around caring for God’s
creation and reconnecting with the whole earth lasray icon of the face of God.” Sam
also wrote on the importance between a shared caityrand the planet, “This has
never been as clear as [when] the world commuwitfronts the challenge of global
climate change,” he said. “Mature religious pras@nd worship, whether it is within
Christianity, Buddhism, Islam, Hinduism, or Judajsnakes the connection between the
divine presence and the stewardship of creation.”

Even more to the point, the meat of this mini pedtdion includes a list of both
Christian and interfaith prayer quotes embracingneations to the earth, including such

voices as Thich Nhat Hanh (a Buddhist Monk), Arttaiskow (a Jewish Renewal
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movement rabbi), and Fazlun Khalid (an Islamic ssuinentalist). The publication
became an outlet that embraced an interfaith petispe As Frank stated during a
conference call,Green Earthhighlights the interfaith component and this cosgd it

apart fromSimply Christma$which can] set it apart from other Earth Day reses.”
Green Earthbecame a tool to bring in an interfaith perspectiymbolizing faith
inclusivity. The board capitalized on its own né#kra that claims environmentalism has
been “done”—to a new frame that reinforces Simptle®as progressive or hospitable by
going beyond Christianity, it became a tool to nim an interfaith perspective
symbolizing faith inclusivity. For the organizatioenvironmentalism became a
springboard to branch out or bridge with an inténfparadigm (Lichterman 2005).

It is important to briefly point out that fundingrf SimplePaths, including
operating costs and funding of publications, detifrem denominations often by way of
board member affiliations. Notably, all grants tBanplePaths applied for through these
denominations were approved (albeit for smaller am®each year) except for offe.

The ELCA denied funding th@reen Earthpublication on the basis that it did not differ
from other green material even with a focus on dieeeligious paradignfé.Therefore,
while the board symbolically agreed Gmeen Earth a lack of monetary support from

organizational backers did not emerge which, inethe stifled the production of the

23 1t is important to note that during the last reniag years of SimplePaths both
PC(USA) and the ELCA own denominational funded paogs had been reduced, and
denominationally affiliated board members statesl Was due to larger economic
funding cut constraints. It is beyond the scopthid research to surmise the “truth” of
these denominational cuts but to flag the “failecpnomy” discourse that was used
during board meetings and conference calls.

24 In the case oBreen Earthboth the failing economy discourse and the degittiat the
publication did not offer something different withthe environmental discourse was the
reasons for rejecting the proposal.
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available publications thereby limiting potentialess. The publication did get off the
ground with a very limited printing of hard copiéy, way of personal monetary support
from another board member. Later, when the pubtinahade its debut, it was a “hit,”
according to both co-directors. All the hard cosekl and the organization received
donations from downloadable website sales “fronppewho are not already in our
database.” As Sherry pointed out, “there is oppotyuto make them into new members.”
Although the board could not articulate the exaetsons for the publication sales,
potential members seemed attracted to the topiesvofonmentalism and/or interfaith

paradigms.

Denominational Positionality and Theological Hykbtd

One of the distinct qualities of this national argation was the in-person presentations
SimplePaths offered to interested groups. In 2@85poard decided to facilitate more
face-to-face connections with members and potemehbers by providing
presentations by the director (or directors) terested groups. These presentations were
both locally and nationally based, including preéagans to congregations and faith-
based groups (such as clergy spousal groups). 8itafiis promoted presentations on its
website, publications, and word of mouth throughouss faith-based social networks.
When groups became interested, they would cortiadlitectors and arrange dates and
financial costs to transport and house speakere{iéssary), along with providing a
small stipend. Many speaking engagements by thdirectors focused heavily on
weaving together simplicity, environmentalism, andltiple theological paradigms.

Quite often, these presentations were given touarchurch denominations that have

some affinity to simple-living ideals or environnalism. Or as one of the directors
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shared, “ it's like we are preaching to the choWlhile the directors provided some
variety to their simple-living presentations, tHegused most of their attention on three
themes: simple living, eco-footprint, and spiritgahplicity; all three presentations
incorporated elements of faith-based simple livifigese presentations were religious in
nature, and most of the people attending werda#d with some form of Christian
belief system. For example, a group of Catholicsnnwited the local community to a
SimplePaths presentation, and while a few peopla the local area did come, the
audience consisted mostly of nuns. Some presensattimk place at Methodist and
Lutheran churches and/or conferences in which geaffiliated with these particular
denominations attended. Overall, these presentati@ne geared toward shedding light
on the relationship between simple living, envir@mtalism, and faith.

Presentations offered an opportunity in which timeatiors could present varying
theological paradigms while simultaneously empleadenominational “positionality” as
a way to connect with their audience. Both co-doecwere Lutherans. In fact, many
presentations took place in Lutheran or Methodsirch buildings partly due to the
social networks available to directors (and othmard members). Consequently, the
director’s own religious positionality often infloeed interactions with audience
members and presentations. One way to break thenatéind a way to connect to the
audience was to drop denominational names so thiersae could relate to the speakers
and their message. For example, during one of tesieptations to a Lutheran group,
Sherry exclaimed, “Martin Luther, in his explanatiof the first commandment: ‘You
shall love the Lord God with all your heart, sauind, and strength. What you think

about all the time, that is your God.” Sherry'samnce to Martin Luther provided the
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audience with a sense of religious familiarity.

During another presentation to a group of Lutheranth co-directors
incorporated songs well known by Lutheran congtiegat This provided a sense of
camaraderie between SimplePaths and the groupndpane board meeting, Sherry
discussed her recent trip to a “stewardship”-thesmwderence, and said, “because it was
a stewardship presentation, it was different thewtorld hunger stuff that we’re usually
involved with, and when | go to Lutheran churcHasse a lot of Lutheran stuff. When
we were doing the stewardship stuff, | totally ofpeaeh.”

The co-directors were always gracious and allowedaraccompany them to as
many presentations as | wanted and could arranggeind. One such trip flew us to a
Midwest state to do a simple-living presentatioa abnvent. | was surprised to learn that
such a trip was planned; | had no idea what SingitePcould actually teach nuns who
literally take a vow of poverty (which the nunswias a state of simplicity). We arrived
in the early evening at the nunnery, a non-desaggtangular, red brick building located
(somewhat ironically) behind the local Walmart. Mokthe women were in their late
sixties and older. After preparing us a light m&fatrackers, bread, lunchmeats, cheeses,
and fruit, a handful of sisters joined us at thehen table to chat and get acquainted.
During our conversation, some of the nuns procldipregressive ideological stances on
many issues, including maintaining an anti-consishapproach to life and liberal
politics. At that point, Sam “dropped” the name liRicd Rohr, a progressive-minded
Franciscan priest, to which a couple of the nue'ads nodded in approval and
recognition. This confirmed to the nuns that Sand(ay default SimplePaths) was also

religiously progressive-minded and was familiaha@atholic teachings. While various
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groups like the nuns could have ascertained SinagthsPphilosophical stance through
the website and available resources, name-droppinfprced progressive religious
views that aligned with their Catholic religioudibésystem.

People often seek common ground to forge connextiotin others and, in this
case, the specific denominational language reiefbreligious exclusivity in a way that
reassured the audience and connected them wilpdeaker and the upcoming subject
matter. Speaking engagements provided an oppoytinthich the SimplePaths
directors and the audience could connect throulignaes affiliation. The directors were
Lutheran, which afforded them connections to Ptatésbased groups including
Lutheran, Methodist, Presbyterian, and Episcopal@mominations. The directors would
capitalize on these connections by way of “insiddgfiominational conversations and
name-dropping.

In addition to reinforcing denomination connectiptie directors often
incorporated in their presentations opportunitiesxpandaudience members’ religious
boundaries by mixing religious traditions and tlogiés. The co-director’'s own affinity
toward broadening and weaving together theologiaghdigms set in motion new
religious direction for SimplePaths as an orgamratOne such occasion took place at a
spousal clergy event that both Sam and Sherry therkeynote speakers. Every year,
Lutheran clergy spouses (women) from a collectibbubheran synods come together as
a way to bond and build relationships with eaclentfihe theme for the 2009 conference
focused on simplicity and around fifty women spimie together sharing meals,
sightseeing the surrounding area, and participatiragvariety of workshops and talks

including Lutheran mission trips to Africa, yogadasimplicity workshops. Along with
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the keynote address both Sam and Sherry provideavtwkshops—one on eco-footprint
and the other connecting spirituality and simpjicib particular, the “Spiritual
Simplicity” presentation incorporated the Benedhiettradition ofLectio Diving a prayer
practice associated with Catholics and not reaaipart of Protestant church life. Sam
acknowledged the differing approaches of theses@ian faiths but felt it important to
bring this form of prayer practice to Protestantsdannect emotionally with simplicity
and environmentalism. As he explained, “Protesteend to be intellectual, so this is a
good practice for us, how does it affect us emeatligti

To start, Sam started his PowerPoint presentatitharquote by Richard Rohr
from his book,Things Hidden: Scripture as Spirituali¢2008). The works of Richard
Rohr heavily influenced Sam'’s religious perspectixgt he did not focus on Richard
Rohr or contemplative prayer at the Catholic comypeasentation. He made a conscious
decision to use it specifically for his Protestantlience. He felt it was unnecessary to
focus a presentation on contemplative prayer atti@ Catholic community—they
already know this process, but groups such asatlthe Protestant spousal clergy retreat
did not. Sam incorporated this practice in mangisfpresentations to a variety of
Protestant audiences.

In addition to expanding Protestant boundariesbgrporating Catholic
traditions, a hybrid of environmental theologicaaburses became a central feature of
Sam’s presentations. Three types of Christian beotbgical discourse models emerged
during the late eighties that still have relevatodiy, including “Christian stewardship,”
“eco-justice,” and “creation spirituality” (Keard996). SimplePaths draws from all three

distinctly different theologies. Christian stewdrgisencompasses a view that God calls
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humans to be stewards of the earth, and humanédstade care to protect the earth and
God's creations. The goal is for an individual oipaof heart (to take care of earth) and
for the church to become “creation awareness cg&nfiéearns 1996:60). Sam and Sherry
have both conveyed that stewardship seems to bmdkeprominent theological
paradigm expressed by faith-based Simple Liverg khew.

Eco-justice pertains to religious perspectives $eclion social justice concerns
specifically regarding environmental issues. Thal g®to correct structural or
institutional inequalities, such as poverty ands@¢ with a more sociocentric
perspective. Creation spirituality has a panenttpast of view in which God is both
transcendent over and eminent concerning credliaawing from a variety of spiritual
traditions, including Buddhism, Judaism, and Na#iveerican ideologies, it also
dismisses dualistic thinking and promotes a newdv@w encompassing goals of
reconnection to the universe as a whole.

Based on the co-director’s attraction to panenthgagoal for the “Spiritual
Simplicity” presentation was to challenge dualshking. As Sam’s presentation
progressed he discussed the importance of contéugpspirituality, which as his slide
stated, “often leads to God breaking through oualdualistic way of perceiving the
world including [topics] of Us vs. Them, Good v«ilEand Matter vs. Spirit.” His goal
focused on trying to get people to understand“@@at is contained in creation” and to
push forth non-dualistic thinking regarding “eadhe’ and spirituality that falls along the
creation spirituality continuum. Although some ardie members told me they
appreciated Sam connecting faith including non4gtialthinking to simple-living ideals,

others also discussed how they did not really stded some of the points he made. For
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example, after the clergy spousal retreat | ineaw&d Erin and asked her what she
thought about the simplicity spiritual presentatiShe recognized the importance of the
Lectio Divinaas a practice, and since she came home fromtii@atieshe has “tried to

do that Lectio Diving twice, so I've been trying to kind of grow intorae spiritual
practices.” Yet, when talking about how thectio Divinaconnects to simplicity she
argued, “this wasn’t clear to me in his presentatié’'m guessing he was saying that
simplicity can be a spiritual practice, but I'm rsatre that's what he meant.” Maxine,
who also participated in the clergy spousal retnedtierated some problems she and her
friends face in trying to understand Sam'’s spitiprasentation. In her words, she “didn’t
really understand where they were going with thesentation.” She later went on to say
that she “got more out of” the carbon footprintgaetation because it was “more
tangible.” In talking to others at the presentatisime found that they, too, “understood
exactly where they were going with that part of littee program.”

For most people, the eco-footprint presentatiomsekthe “easiest” to connect
with, because most people had already heard eaat knew the relationship basics
between consuming and environmental concerns. Ekpgeecumenical faith practices
and multiple eco-theological perspectives bothgotd and perplexed audience
members. At the very least, audience members higdgroic experiences of these
presentations (Munson 2007).

Although Sam and Sherry attempted to signal aqa4aii goal of SimplePaths,
one in which focused on incorporating simple liyisgumenical, and interfaith

ideologies as a way to communicate who they aenawganization, audience feedback
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did not reflect back such a salient organizatietanhtity (Gioia et al. 2000; Dutton and

Dukurich 1991; Albert and Whetten 1985).

MEMBERSHIP: INCLUSIVE RESOURCES
Targeting an audience and gaining membership wiergrast concern to the board.
Both the mission statement and niche reflectedtiyming decisions about to whom the
organization catered. Based on board members’ sogrgssive religious identities, the
focus of people of faith and niche resources—en@ssipg both ecumenical and inter-
faith—were the target audience. Along with denormamal grants and resource material,
membership fees served as the third central ingiream. From the first face-to-face
meetings, | witnessed the board struggling with howefine membership and capitalize
on that definition. In trying to keep in line withprogressive religious ideology of
community (not excluding people) and not perpetgptharket-based consumption,
which goes against a voluntary simplicity paradigine, board was consistently fraught
with defining the role of membership. The boardtfitagged problems with membership
when they realized different numbers representtdrdnt categories. For example, the
database that spanned the past twelve years ha@ pe@ple who at some point ordered
Simply Christmasr some other product, but more recent numbergdagt 857 and
1,285 were based on annual membership and/or dtattois. Therefore, it was unclear
whether the organization defined membership ontone-orders, yearly membership
dues, and/or sporadic donations. Consequenthpded undertook the task of defining

membership to articulate the organization’s incatneam further.
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For example, Frank reiterated the relationship betwincome and members
stating, ‘Simply Christmageeds to be marketed, and we need to give attetatio
membership. If we’re inviting people once agaiftézome members, or to renew, we
got to have more clarity about what that meansg ghestion became what, if anything,
separated a member from anyone else who is ineekr@ssimple living. In particular, for
those people who signed up as members they wocdiveea copy of the signature
publication,Simply Christmaga $4 value), copying privileges (to reproduce lkma
portions of publication), and downloadable resosiiftem the website as they became
available® Yet the website, available to anyone, offeredathese same resources.
Short of a free publication, why would anyone tipay yearly dues to become a
member? Although the board recognized they couldnake everything free to potential
and existing members, they still had to decipherréiationship between membership
and income. During a board meeting, Liz underscargthin problem in determining the
relationship between membership and income whesake'we had talked about the
downloadable things only being available to membatiser than just open on the site.”
Board members discussed the option of the webBearg products to members-only.
After some consideration, the board concludedrieting certain resources available
only to members would run counter to both potemtiambers’ and the board’s definition
of simple living ideals and a sense of opennesslehs put it, “I think we ask people to
become members because they get the values trsdtwet of what [SimplePaths’]
mission is” She then articulated that, if theragsess for members only, “then it feels

exclusive If you have to be a member to access stuff, andhave to get through the

5 Membership options and rates varied such as sifagtely, lifetime membership, and
other categories
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firewall to get to it, it feels very apart, and want it to feel very personal and
connected.” Therefore, the board found it importannhaintain an ideology parallel to
simple living and progressive religious ideas aftésing connection and inclusivity so
that anyone can access SimplePaths resource® émth they opted to not tier resources
based on membership.

Although two main funding productSifnply Christmasnd a CD promoting
Christianity and simplicity) always required payreasther resources on the website
were free or requested a donation for downloadiatenal. For example, the website
requested 5 dollars or a donation for @reen Earthpublication, while other materials
such as Lenten resources and a how-to-start siialg circles document could be
downloaded for free. While many organizations tt@ahot offer any “goodies” to be a
member, SimplePaths also did not provide clear taopéncome stream options to
either members and/or a general simple living axcieConsequently, limited new
original resources and the (lack of) financial wespbility tied to such resources coupled
with a philosophical stance of inclusivity of memdd@p did not produce an increase in

membership and in the end did not prove to be llevimcome stream.

NEGOTIATING ORGANIZATIONAL IDENTITY
Organizational identity is a collective understangdof an organization’s main tenets and
features; it is how it distinguishes itself fronhet organizations (Albert and Whetten
1985; Gioia et al. 2000; Hatch and Schultz 199ifmil8r to group identities, the use of
boundaries is fundamental in producing organizatfiotentities (Hatch and Schultz

1997). In addressing its mission, niche, and awdiehoard members wrestled with
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SimplePaths’ identity and boundary creation as #r@aged in decision-making
processes. Scott (2004) argues that conceptiomgahizational boundaries, including
distinctive roles, membership criteria, identitiaad activities, have “become more open
and flexible,” such that “boundaries are more petoheand less fixed” (p. 10).
SimplePaths, however, could not establish a clegarszational identity because of the
influence of board members’ individual identities;luding their perceptions of target
audience identities. The board members’ individdeahtities reflect religious ideologies
comprised of botlprogressiveginclusive boundaries) andstitutionalized(exclusive
boundaries) forms of Christianity, as well as ali@ges to simple living practices, also
perceived by board members as inclusive in naBomard members acted on what Gecas
(2000) calls “value identities,” in which politicadnd cultural ideological values are an
important source of identity; this, in turn, infhueed the organizational identity of
SimplePaths. Unfortunately, in this situation, libarembers’ identities and their
subsequent boundary decisions produced a muddiadhiaational identity.

The decisions the board members made about SinthERaganizational
identity reflect ongoing boundary work. | arguetttiee organization participated in what
| term anintragroup boundary crisisin which board members could not create or
maintain an organization’s identity because of totirig inclusive and exclusive
boundaries at the individual level. For examplenfr2008 to 2011, the board
consistently discussed the need to “define itsgjaald “re-define its priorities.” These
conversations played out through the developmettieomission statement, the
establishment of the organization’s niche (resausrel presentations), and the definition

of what constituted membership. During retreats @rderence calls, board members
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negotiated SimplePaths’ niche through the missiatesent (“Christian” or “people of
faith”). Because board members participated intuntsdnalized religion, namely
Christianity, (many of them worked for churchebg\t believed their target audience
would do so, too. Board members mapped their owgrpssive religious identities onto
the mission statement by preserving language ssitpemple of faith” to promote a
specific type of Christian VS organization, onettissopen and progressive.

Presentations (Christian, ecumenical, and/or iatirf and the resources offered
(anti-consumerist and/or green) represent the segmme of the organization’s niche. Here,
too, board members’ identities influenced the dicgc Most notably, board members’
commitments to anti-consumptive and environmentatices, along with their own
religious affiliations, influenced their decisiom tise ecumenical and/or interfaith
discourses to address the use of green environhrestaurces. In addition, the co-
directors’ affinity for contemplative prayer and ltiple theological belief systems,
including panentheism, framed the organizationéspntations and practices. The co-
directors’ own religious positionality and denontioaal name-dropping provided
audiences with a connection to the organization.

Finally, membership decisions drew on perceptidrestarget audience that
adheres to a simple living lifestyle, is anti-comgtive, and is Christian. The groups’
decisions about how to define membership in tuflu@émced decisions regarding which
resources would be available on the website. Mbteoweb resources are Christianity
based, specifically focusing on Christmas and difeeevents. These resources assumed
a Christian audience, but the new publicati@rgen Earthprompted potential members

to connect environmentalism to interfaith paradigitsus, the board’s attempt to
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simultaneously maintain a Christian identity andmote an interfaith simple living
ideology, focused on being inclusive and communadiytered created confusing

membership categories.

Failed Boundary Work

In trying to define membership as available to arey&SimplePaths lacked clear and
minimal monetary income streams for members tol@age. Thus, SimplePaths, in trying
to articulate its niche through its mission statetnpresentations, publications, and
audience, were forced to address the organizatimnisdaries and subsequently the
consequences of failed boundary work. Moreoverporggdiminishing funding resulted
from the organization’s intragroup boundary confl&lthough boundaries are often
“actively constructed and reconstructed in the fafdeoth changing social conditions and
shifting public receptiveness” (Beisel 1992), th&ssors proved insurmountable for
SimplePaths. Throughout their negotiations, Clamstiscourse and resources remained
a strong influence. The organization attemptedkfaad and even capitalize on these
boundaries. It was not enough to claim a progresSiristian positionality of “people of
faith” because SimplePaths’ signature moneymakarded on exclusively Christian
ideals of Christmas and Jesus. Whereas other aamtingst organizations are able to
create or strengthen an identity and expand methnipebased on ambiguously defined
boundaries, SimplePaths’ identity faltered (Eatéh1). For example, their presentations
attempted to integrate a discursive strategy thatl bboth exclusive and inclusive
theological tactics. The use of denominational nainogping created a sense of comfort

and collectiveness, or an exclusive, denominatitmal factor for audience members.
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Simultaneously, presentations became a space chvimey expanded Christian
boundaries by incorporating Catholic rituals inganetations made to Protestant
audiences. The directors tried to challenge trawi#i ways of thinking, addressing simple
living through ecumenical faith connections. Thegantations also provided a concrete
example of how SimplePaths embraced a hybrid oftleeological discourses, including
Christian stewardship, eco-justice, and creationtsglity, which further advanced
inclusive paradigms. Yet at times, these strategxeseded audience members’ general
understanding of the matter.

Current boundary research suggests two theorétiold, ormechanismsf
boundary usage; the firstssiccessfuboundary negotiation, and the second
demonstrating categorization exists based on theepiual notions difference
Regarding the latter, Ghaziani’'s (2011) researcarohGBT organization documents a
new way that activists approach the role of bouedawhich includes shifting from an
“oppositional” approach of marking difference beénegroups to building bridges by
way of focusing on sameness and inclusion. Wit &ipiproach, group boundaries shift
from “usversusthem...to usandthem [emphasis original] (Ghaziani 2011: 117).
Ghaziani (2011) further argues that although antide“still requires a sense of group-
ness, it is now less dependent on differences aritvated instead by perceived
commonalities” and that LGBT group strategies idelshifting their emphasis from
“one of gay” to an organization focused diot*gay” [emphasis original] (p. 117). The
mechanism o$amenesss the tool utilized for linking (or bridging) badaries. Although
SimplePaths attempted to capitalize on the sameriétsth” by bridging ecumenical

and interfaith communities, they were unable—begaitheir intragroup boundary
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crisis—to utilize the tool of sameness and stitigarce a clearly marked identity. Future
research may ask what factors hinder the roleoks@ss in bridge building.
Additionally, most scholarly research on boundaaeédressesuccessfugroup and
identity boundary negotiations. In the literatuveundary mechanisms are largely
described as offering people the means to sucdbgssfeate symbolic and/or socially
negotiated spaces (Gamson 1997; Taylor and Whit88®). Even Ghaziani’s (2011)
research on a student-led LGBT organization, whanistructed its identity through
muted self-naming (Pride Alliance) as a route tidoloridges and combat “in-fighting”
among LGBT communities, was in the end a succesastidn. Ghaziani’s (2011)
research provides insightful theoretical contribng that boundary research should
expand and develop. Nevertheless, it is not entmgimply classify boundaries as
successful demarcations of difference becausellneb@ndary work is successful.
SimplePaths’ board members attempt at merging inothisive and exclusive boundaries
failed in producing a cohesive organization.

SimplePaths was one of the nation’s largest fagtbeld organizations. The
organization’s failed boundary work highlights aegtion about the ramifications of
organizational failure for the collective identdfa movement. Lifestyle movements
such as VS rely on cultural entrepreneurs suchedssites and organizations that “spread
the word” about social change, which help to predacollective identity. When an
organization such as SimplePaths no longer sesrascaltural entrepreneur within the
VS movement, it problematizes the notion of a Al collective identity. Because of
the emphasis on personal action as way to procamal £hange within lifestyle

movements, collective identity provides the stroetand foundation for movements such
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as VS (Haenfler 2004). The loss of a leading caltantrepreneur will consequently have

an impact on the larger collective identity of VS.
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CHAPTER 8

HOW THE ORGANIZATION FOLDED

In Chapter Seven, | described the ways in whiclntagroup boundary crisis within
SimplePaths created a muddled organizational iyethi@t ultimately led to the failure of
the organization. In this section, | addrassvthe organization folded. The struggle to
create inclusive and exclusive boundaries resutteddisjointed organizational identity;
the consequences of this process, coupled witHquewrganizational decisions and
events, created the “perfect storm” in which SirRalths could no longer function.

Simply put, the organization ran out of money. WHhilvas involved, Simple
Paths was unable to generate enough income froondeational grants, facilitate new
income streams, or capitalize on new or existingibership dues—this, despite a third-
party assessment which stated that SimplePathsbetsr positioned to survive than in
the past” and could “realistically expect to bringg100,000 a year and operate within
that budget.” | will briefly discuss the reason glePaths ran out of money, including
the loss of denominational grants, which in the pravided most of their funding.

By the time | became involved with SimplePathsythad been losing income for
years. As | noted in Chapter Three, although tigamization is non-denominational, the
board members themselves are generally affiliaiéid larger denominational groups.
SimplePaths generated denominational support thraugpmbination o&imply
Christmaspurchases and operational grants. For examplg, 8@, in particular the
Presbyterian Hunger Program, which has historidadly a board representative,
purchasedimply Christmasgin bulk) and provided various operational graotsover 30

years. The Lutheran Church also provided a greatafesupport, purchasing
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publications and providing operational grants. Pitomy involvement, SimplePaths also
had a strong relationship, both monetarily and sylodlly, with the United Methodist
Church, in particular its Hunger Program (in falbg founder of SimplePaths was a
Methodist)?® Yet, in 2004, the United Methodist Church stoppatthasing large
guantities ofSimply Christmaslue to denominational restructuring of grant msnie
changing leadership, and a lack of interest irpihiglication.?’

Other denominations also provided grants, thougkehvere smaller and less
frequent. The American Baptists, for example, ptedia $2000 grant annually.
However, it was the loss of the United Methodisbime stream that really hurt
SimplePaths. The organization was never able tailcelis relationship with the United
Methodist Hunger Program. Consequently, it lostrgé chunk of revenue. This loss is
what initially spurred board members to become norelved (e.g. become a “working
board”), rethink its identity, and attempt to geaterincome from other sources.

In an effort to revitalize the organization, Sinfpéehs recruited three new board
members and hired new directors, hoping these feests would generate new ideas.
Everyone, including the director Neil, thought ibad be a good idea to get new people
involved with the organization. In 2007, the bohneétd Sam and Sherry. The new board
spent most of its first year (2008) trying to malemse of the organization’s financial

situation?® It soon became clear that they needed to focisirengthening three primary

26 SimplePaths received monies by way of the Unitedhiddist Committee on Relief
(UMCOR).

" Ranging from 25,000 to 28,000 publications eadr.ye

8 Due to the confidential access to SimplePathsirfaial records it is beyond the scope
of this dissertation to provide the specifics @dittinancial problems.
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sources of revenue: denominational grants, newyastddcome streams, and
membership fees and purchases.

Simply Christmagenerated one of SimplePaths’ main product inceimeams. It
also represented the core of the organization.ifioadlly, the organization had offered
denomination-specific versions of this publicatibat as a way to simultaneously cut
costs and recoup revenue, the new board producedusnenical version that could be
offered anywheré? This allowed for a streamlined, cost-effectivenfirig process and
enabled them to sell the product to any denominatfet, although the decision to
streamline saved money, SimplePaths was unablgridisantly boost sales of the
publication®® Except for the United Church of Canada’s bulk omfe4000 copies, the
organization was unable to secure any new bulkhases and had to rely on peddling
the product via the Internet—both on their own wighand with a third-party book
distributor—and face-to-fack.While face-to-face presentations did provide an
opportunity for the organization to increase saled membership, these presentations,
which often promoted diverse denominational andltbgical paradigms, left audience
members perplexed.

SimplePaths did make a profit selling simple livimapks by outside authors, but
this did not provide a substantial flow of incorr@rthermore, the goal of the

organization was not to be a bookstore, but, i, paproduce and sell its own original

29 United Church of Canada offered an in-kind domatibproviding both design and
layout of Simply Christmasin exchange for absorbing those costs, an agm@enss
made in which the United Church of Canada credtenl bwn denominational version.
%0 SimplePaths printed 25,000 in 2009 and 10,00®i02

31 SimplePaths did not renew their contract with thigributor in 2010 as a way to save
costs. As a result, SimplePaths may have lost snarketing and exposure from the
book distributor’s 2000 person email list.
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publications and resources. Yet, as | stated impha&even, the only major publication
produced in the course of this stu@reen Earth did not receive any denominational
support. This hindered its production and, consetiyiesales. The board also decided to
allow anyone to downloa@reen Earthfrom its website in exchange for a $5.00
donation. They received only $250.00 from downlddelsales. And, while SimplePaths
made a concerted effort to get people to renew thembership, their ideological
position of being inclusive for member productsited the options of building a new
income stream via the website.

(PC) USA and the ELCA kept the organization aflwhtle the new board and co-
directors attempted to (re) create SimplePathsamizational identity and direction. Over
the course of this study, (PC) USA and the ELCAv/mted several grants to
SimplePaths, ranging from $500 to $15,000 depenadiinthe needs of the organization.
These grants paid for the non-profit consultangraponal costs, outside research, and,
in the end, provided the funds necessary to clos®tganization.

Ironically, through its attempts to clarify and exyl the organization’s niche, the
board created a muddled identity. Unfortunatelg,litk of a cohesive organizational
vision led to the loss of funding streams fromtilve denominational groups that were
keeping SimplePaths alive. The board members edlealgon an overall loss of funding
for churches, noting that most churches neededttback on denominational programs
and grants. It is beyond the scope of this researelscertain the reasons or “truth”
behind these denominational cuts. It should bedhdtewever, that both denominational
backers decided to end funds to SimplePaths asseddo other organizations they

supported. Not all requests for funding from owtsarganization were denied.
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In this case, the grantors cut their ties becausg decided SimplePaths was no
longer a viable organization. This reflects dingcth the board’s decisions and choices.
This is not to say that SimplePaths’ board memtepresenting (PC) USA and ELCA
determined the fate of SimplePaths—this is haitoydase. Rather, the supportive
denominations had a crisis of confidence regartheguture of SimplePaths and
withdrew support. Financial instability is the reasSimplePaths folded, but that
instability grew out of the organization’s intragmboundary crisis—the board members’
inability to create or maintain the organizatiomentity due to conflicting inclusive and
exclusive boundaries at the individual level. Capusmtly, the larger denominational
groups were unable to articulate SimplePaths’ wastlan organization and an

investment. Funding stopped and SimplePaths closedors.
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CHAPTER 9

CONCLUSION

In previous chapters, | described how Simple Liwveese socialized into the principles
and practices of living simply and how emotions afeblogies construct a particular
identity. | also examined the role of religion hretconstruction of both individual and
institutional identities. Woven throughout thissistation is a discussion of the complex
functions of race, class, and gender in the VS ma&re. In this chapter, | discuss the
empirical and theoretical relevance of these isémresocial movements scholars, in
particular, and the field of sociology, in general.

Voluntary simplicity challenges the “American walylite” economically,
spiritually, environmentally, and socially. Thusgtsociological analysis of the
motivations of Simple Livers, the construction otlo their personal and organizational
identities, and the degree to which organizationaltjtutional, and cultural forces
intersect with VS provides a distinct view of thegess of social change during a
specific time in history.

It is also important to understand why the poptyaof VS has ebbed and flowed
over the years and what, if any, social changeohasrred due to its existence. This, of
course, begs the question of how to measure sdwagge. VS proponents operate
largely through cultural spaces and less thouglvexational or political means. As |
discussed in Chapter Six, Armstrong and Berns@008§) position social movements
within a “multi-institutional” political frame, sugesting that to define politics and

political power solely under the rubric of the staé too narrow. Instead, we should
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“define all collective challenge® constituted authority as political” (p. 84) [phasis
mine]. Lifestyle movements expand the notion of idwunts as a social movement as
well as the parameters of participation, cultural golitical spaces, goals, and strategies.
With this analysis of VS, | have added to the adilee sociological conversations about

lifestyle movements, and social change.

EMPERICAL AND THEORETICAL ADVANCEMENTS

Religion

This dissertation makes both empirical and thecaetiontributions to the study of social
movement research, sociology of religion, sociolofjgmotions, and social psychology.
It provides empirical research on faith-based Senyjivers, a group on which little
sociological research exists. To my knowledge, ihtbe first ethnography that focuses
specifically onfaith-basedSimple Livers. Considering the underlying connattio
between religion (or spirituality) and voluntarymlicity, this research adds important
data to this area of study.

Historically, religion has played a significantean many different social
movements (McAdam 2010; Bearman,and Briickner 28ijginbotham 1993; Epstein
1981). This study investigates how self-proclaimpeagressive Christians navigate
simple living, religion, family, and social life itheir daily lives. It provides empirical
insight into the role that Christianity plays im§ile Livers’ lives on an individual,
organizational, congregational, and institutiomaiel. | found that along with providing a

foundation for the personal identities of Simpledrs, Christianity is a source of
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contention on an organizational, congregational, iastitutional level. By examining
how religiosity both encourages and curtails saatdilon, this research demonstrates the
powerful role of institutions in shaping the discaeiand actions of social movement
actors, consequently advancing the understanditigeahteractional processes of power

and culture.

Socialization

One of the major empirical contributions of thisdst is my analysis of the interplay of
gender, class, history, and agency in socializgiractices that lead directly to individual
investment in social change. Specifically, | addré® role of historical accounts and
human agency in shaping individual and collectweia action. While a plethora of
research examines social movement recruitmentstady, especially Chapter Four,
describes the processes through which people beawome of, or socialized into, a
social issue before the recruitment process begms . consideration of how Simple
Livers are influenced by social and historical pds provides a more nuanced
understanding of the relationship between sociadinaand social movements, and thus

contributes to social movement literature overall.

Identities and Emotions

One theoretical contribution focuses on identiiad emotion. Recent discussions that
expand the social movement community to incorpdrfestyle movements may help
researchers shed light on the ways different soctalement paradigms affect the

development of identities (Staggenborg and Tayl®¥5). Identities are particularly
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important to the diffuse structure of lifestyle neowvents because identity constitute the
actual “site” of social change (Haenfler et al12:5). Although some research has
offered insight into the role of emotions and idignbroadly speaking, within lifestyle
movements (see Schwalbe 1996), scant researchsaddrthe interconnectedness of
emotions and identity formation in the “middle spd occupied by lifestyle movement
participants—a space in which personal identitystitutes both the site amdotivator of
social change (Haenfler et al. 2012). My study iofi8e Liver identity analyzes how
religion, simple living ideology, and emotional pesises interact to construct a moral
self that exceeds the moral claims of the genemallace, thus creating what | term an
over-conforming moral selfhis concept advances our understanding of théoethip
among emotions, ideology, and identities.

Additionally, my empirical data on the role of idegies within lifestyle
movements provides researchers with a more comypldgrstanding of the cultural
aspects of social movement research. For examipipl&Livers draw upon both
religion and VS ideologies to shape their idendia@d participate in what Zald (2000)
calls an “ideologically structured action,” a m®ss in which behavior is “guided and
shaped by ideological concerns—belief systems d@fgrand attacking current social
relations and the social system” (p. 3—4). Previeggarch has established that ideology
affects social movement organizations, but limiegsearch exists on the role of emotions
in the construction of social movement identitiespecially in more diffuse movements
(Dalton 1994; Zald 2000). By addressing the intelisa of emotions and ideologies and
asking how they perpetuate an identity, this dissien advances the social movement

scholarship that considers identity the site ofaathange. Consequently, this discussion
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contributes to the study of social psychology, abegiovements, and sociology of

emotions.

Boundaries

In addition to being one of the first studies taless exclusively faith-based Simple
Livers, this dissertation also breaks ground bstigating a national faith-based simple
living organization Accordingly, it provides an account of one of Wys that the idea
of simple living is promoted and disseminated tigtoaut the United States at an
organizational level. This information contributesghe understanding of the cultural,
institutional, and interpersonal dynamics of orgations embedded within the lifestyle
movement frame.

As | argued in Chapter Seven, the decisions boamimers made about
SimplePaths’ identity created a muddled organinafiadentity. A second theoretical
contribution to the sociological literature is tt@ncept of amtragroup boundary crisis,
in which those in charge of formulating or maintaga particular group identity fail to
construct clear group boundaries due to conflicimadusive and exclusive boundaries at
the individual level. This concept offers sociakstists a more nuanced theoretical
frame for discussions of boundary {ée.

My analysis revealed that boundary work can aljtwalvance théreakdownof

an organization. In Chapter Seven, | discusseddpvocess of attempting boundary

32 Note that Queer theory offers important contribngi inchallengingthe act of creating
categorization by addressing, among other thifgsrdle of power, intersectionality, and
conceptualization (See Gamson 1995)—whereas | acussingnechanismsgor tools)

of sameness and failures of boundary work. For gk@nCohen (1997) argues, “What |
and others are calling for is the destabilizatenmj not the destruction or abandonment,
of identity categories” (p. 459).
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sameness by way of distinction muting-logic (the akthe label “people of faith”
instead of “Christian”) lent itself to the demisktloe organization because of conflicting
personal boundaries. Unlike Ghaziani’s (2011) neded showed that boundary work
canfail because of boundary mechanisms of samenegsn§lthe conceptual
mechanism and premise of boundary work to inclhéarmplications of failed boundary
construction would benefit a variety of social scie research areas, including the
management of individual, organizational, groug eallective identities.

The loss of a VS organization impacts people alivéti the movement and their
own individual experiences. In particular, the rrations of the loss of such
organizations, it is likely the demise of Simpld#adlid create more difficulties for those
who claim to be Simple Livers. Considering Simpl#Bavas perhaps the only national
faith-based VS organization, the loss of this grongy affect the discourse of VS as a
whole. In particular, those who rely on faith asay to promote, create, and reinforce a
simple living identity may struggle to find supporte loss of this organization could
push faith-based Simple Livers to rely on othethfairganizations, such as their churches,
for ongoing encouragement. However, the data flumstudy suggest that
congregations and pastors were not always suppastipromoting and fostering VS
ideals. Consequently, we must ask not only whezeelpopulations might turn for
support, but also if the failure of SimplePaths mesult in the exclusion of faith from
the VS discourse.

Furthermore, the importance of collective idenéisyan “anchor” of loose-based
movements raises the question of how failed boyndegotiations might affect a

struggling or tenuous collective identity (Haenféral. 2012). For example, the demise
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of SimplePaths stemmed, in part, from failed boureda SimplePaths is no longer part of
the larger collective identity of VS. Consideringvas the only national, faith-based VS
organization not tied to a specific denominatioms also a loss to the larger collective
identity of Simple Livers and the VS movement.

This raises the larger question of the role ofextiVe identity in lifestyle
movements. Most social movement research claim® sefationship between social
movements and collective identity; but what doés iean for lifestyle movements that
lack a cohesive collective identity? In what follw will address issues regarding
collective identity and voluntary simplicity andone broadly, the role of collective

identity in lifestyle movements.

COLLECTIVE IDENTITY AND LIFESTYLE MOVEMENTS: PROBLEMS AND
PROMISES
When | originally formulated this dissertation gt @side a chapter to discuss a Simple
Living collective identity. Analyzing the data ditbt support the notion that such an
identity exists. | saw evidence of VS apasonalidentity, but not a collective one (at
least not in a strong form). | began to wonder Wwhetollective identities exist within
other groups that fall within the category of lifde movements.

Lifestyle movements “consciously and actively praena lifestyle, or way of life,
as their primary means to foster social change’a(ftt et al. 2012). As stated in the
introduction, Simple Livers fall under the lifestyinovement rubric. The lifestyle
movement paradigm claims that social action isviildialized, private, culturally driven,

and focused on identity work, including person&bi$ to create social change (Haenfler
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et al. 2012). When discussing the implications batcounts as a successful outcome of
social change, Haenfler et al. (2012) argue “sucossans personal, moral integrity,
often regardless of collective impact, i.e., cdilee success;” consequently, the central
focus is on individual moral identity work (pg. 9his leads to questions about the
purpose of collective identity and its relationstogpersonal identity within lifestyle
movements. For Haenfler (2004), individual andextive identity has a reciprocal
relationship:

In an individualistic culture, many people live adleir values as

individuals connected by a collective identity. induals

bonded by a collective identity experiencecanmunityof

meaningthat makes the personal political and gives new

politicized meaning to everyday actions. It creates

oppositional consciousness and a framework for tataieding

social problems that leads to a politicization eéryday life

(Whittier 1997). Adherents committed to the colleetidentity

live out a set of core values and/or behaviorstheen they are

able to fit the collective identity to their inddual preferences.

They tailor the identity to match their interedtimgraphical

availability, and valueqP. 796)

The distinction between collective identity andivndual identity poses problems
in the context of Simple Livers, especially whekirig into account the lifestyle
movement paradigm. | suggest that voluntary sintgligarticipants lack a cohesive
collective identity due to the fluctuation of VSlitual spaces and entrepreneurs. In

addition, their practices, goals, and ideologytatebroad in scope, which leads to the
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lack of an unspecified adversary.

Collective identity bridges individual behaviortviarger social goals and
participation. Staggenborg (2011) defines collextdentity as a “sense of shared
experiences and values that connects individuatsaieements and gives participants a
sense of ‘collective agency’ or feeling that they @ffect change through collective
action” (p. 22). Similarly, Taylor and Whittier (29) argue that collective identity
includes the "shared definition of a group thaivkes from members' common interests,
experiences, and solidarity” (p.105). Interestingipugh, when addressing a VS
collective identity, the experiences, common irgeseand solidarity are tenuous at best.
Recent work by Haenfler et al. (2012) acknowledyes “collective identity may be
relatively weak (i.e., individuals do not strongientify with the identity or follow
through with its proscribed duties); even the ‘naofehe movement may be contested
(as in voluntary simplicity) or virtually non-exestt” (p. 8). This idea rang especially true
early in my research. When | asked one of my redpots if he considered himself a
“VS’er” (voluntary simplifier) He informed me theoorect term was “Simple Liver.”
Although this choice of label seemed common withegroup that | studied, this does
not always hold for other VS groups. | began to eerabout the strength of the
collective identity of Simple Livers, if even thame of the movement differed
depending on whom you talk to.

Grigsby (2004) argues that Simple Livers’ colleetidentity is focused on
“glossing over some differences among themselvest significantly differences
between the experiences of women and men and thecishof the differences in their

experiences on the identity work they need to dactueve a collective voluntary
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simplicity identity” (p. 59). Consistent with thissearch, she highlights how VS, both on
a practical and experiential level, can differ agppeople. She goes on to state that
simplicity circles represent the “primary sitescoflective identity” and the participants

of such circles “join in d&mited collective identity based on several very basmicmn
ideas and practices and the broadly defined goahkihg personal practice to values”
(Grigsby 2004:89 [emphasis mine]). Consequentlg, @ould argue that Simple Liver
collective identity is both broad and limited.

Perhaps VS ideology is too diffuse to support asadllective identity. The reach
of this ideology is vast, incorporating economimgial, spiritual, and ecological
spectrums. Depending on who you talk to withinW&movement, some would argue
the economy and/or capitalism is the problem, atlek&im focusing on the environment
is key, some would argue there needs to be motesfoe values of family and
relationships, others suggest religious/spiritdabis need to be strengthened as way to
challenge societal norms of consuming. Alternagivak many Simple Livers allude, all
of the above intertwine. An expansive ideology mwebs a vast array of practices.

| do not claim that the process of collectiviziny& identity cannot occur; on the
contrary, Simple Livers are doing exactly this, bata personal level. My own research
reflects the broadness of ideas and practicesSihgtle Livers can incorporate into a VS
ideology. Nevertheless, if experiences and prastititer, for example, between genders
and religious and secular groups, it may be haatttoulate what shared definitions can
be a part of a VS collective identity. Furthermaeshared ideological belief (no matter
how limited or how broadly defined) does not neaafstransform into a collective

identity (Polletta and Jasper 2001). For exampmgans who share the ideological stance



178

that animals are sentient beings and should btettes such do not necessarily share a

vegan collective identity. There has to be a laop#iective goal, but nabo broad a goal.

Speaking to the difficulty of defining collectiv@entity, Haenfler et al. (2012)

argue that:

While teasing apart collective identity and perdadentity is
difficult in any social movement, the distinctioativeen a
participant’s identification with a group (i.e.,llsxtive identity)
and one’s perceived character traits (i.e., petsdeatity)
(Polletta and Jasper, 2001) becomes especially yrasiilMs
encourage participants to continually integrate emognt goals
into multiple aspects of daily life, the same daibtivities that

contribute to a morally coherent sense of self8(B)

This is where the conundrum lies, especially whinir@ssing voluntary simplicity. If one

cannot readily distinguish collective identity frqgmarsonal identity, what are the

ramifications for the movement?

Alongside the issue of nebulous goals is the prolédetermining who is to

blame for the social problem the movement addre3ses is also vague. As Cohen,

Comrov, and Hoffner (2005) argue:

Another notable feature of voluntary simplicityiia current
forms is the absence of vilification. In other wsrdocial
movements normally manifest a need to draw bouesaiound
their campaigns, and simplifiers are not seekihgast
presently, to articulate a social critique thaigrssresponsibility

for the purported problems of consumerism. (P. 67)
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For a collective identity to thrive, it is importaio be able to articulate boundaries of “us”
versus “them” to such a degree that goals and aggsd mesh, including ways to
challenge the problems at hand. Who are the pebatare fighting for change, and who
are the ones to blame (or at least are complabentt &he problem)? It is not enough to
claim that American consumerism is the problem—yead to articulate who should
change it, and where and how these problems steuddidressed. Bounded parameters
are what define a collective identity. This ambigus problematic for VS as a
movement.

Collective identity is central to larger sociabelge. Creating an identity focused
on a sense of “we-ness” including collective voiaggulating social grievances are
central to social change. How can VS'ers challéagger systemic issues that go beyond
individual choices if they are working alone andiare a weak or non-existent
collective identity? While Simple Livers do strite “be the change,” they still have the
“subjective understanding that others are takinglar action, collectively adding up to
social change” (Haenfler et al. 2012). The mdv@Impact Manin which a man and his
family decide to downsize, consume less, and gergfer one year, articulates the
conundrum between individual action and collectaegon in relation to VS. After
spending a year without electricity, purchasingydatal and seasonal food and basic
needs, limiting waste, riding public transportatiand spending more time with his
family, the man was asked what was the most impbttang a person can do to help
challenge our consumptive way of life. His resp@3ein a group of like-minded people
as a way to build community (i.e. collective idéyjtiand challenge larger social systems.

He argues that people should band together ana aaiollective identity geared towards
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social change.

Alexander and Ussher (2012) argue that the sintplmbvement “will almost
certainly need to expand, organize, radicalize,solticize, if a steady-state or degrowth
economy is ever to emerge through democratic psesgs(p. 6). Although Simple
Livers do not need a collective identity to voteitltconscience (because they can do this
with individual product purchasing or “voting wittour dollars”), a stronger VS
collective identity could demand a like-minded podl party/constituent on the platform.
This begs the question of whether a definitionazfigl movements that fails to go
beyond a culture-centered agenda is adequate.

This brings the discussion back to the issue of twdefine a successful social
movement and what counts as social change. VSuatler the paradigm of a lifestyle
movement because the focus is on the self as aesofisocial change. However, VS
adherents who seek social change must be waryrti¢ipating in such practices as a
form of navel-gazing. Living simply can “become and in itself, a searching for
personal purity and salvation’ to the forgettinglué larger cause of the movement”
(Buell 2005:655). What if the practices Simple Ltvengage in are just a tool they use to
feel good about their own choices and decisionspassed to challenging larger
systemic issues? Some in the VS movement do pusarger social change through
their involvement irothermovements (e.g. environmental justice, human sigiut do
these actions simply reflect the construction pssag a specific identity? In particular,
alternative consumption practices are just one M@ydherents integrate movement
ideals into their construction of a “good” self.

While those in the VS movement might be redirecthmgr consumptive behavior
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to companies that care about environmental, organid fair trade practices and
guidelines, they are still consuming. Simultanepu$imore VS’ers are investing in
better social, ethical, and sustainable practites) there is a possibility of producing a
larger cultural awareness of such problems. Howdkhese movements rely on a
privileged class to enact their practices. Theoastiof “good consumption” are often
quite expensive to adopt. How much of this movenergally about challenging
paradigms of inequality, such as capitalism? Howlmof it is a way for privileged,
progressive liberals to alleviate any guilt theyghtifeel about reinforcing a capitalist
agenda or not participating in movements that migQtire more commitment and
action? Voluntary simplicity adherents must wal& time between personal growth and
larger social change.

The difficult task of articulating the differencetiveen personal identity and
collective identity within the voluntary simplicitpovement may indicate the bigger
guestion of how to translate personal lifestyleng®s into larger systemic changes and
paradigm shifts on a societal level. Until suchdjreocial scientists and activists should
not assume that a collective identity exits withllhsocial movements, especially those
that fall under the lifestyle paradigm. If we caarnsform the personal to the political
such that it has pertinence beyond the self, anthidavithout losing sight of the
significance of individual transformative identityork, then maybe voluntary simplicity

will bring about a new system of thought that af$eall aspects of our world.
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APPENDIX A
SimplePaths’ Board Member Demographics

NAME POSITION AND TIME ONBOARD | DENOMINATIONAL AFFILIATION OCCUPATION
Nell Ditector 1995-2007 Lutheran N/A

Sherry Co-irector 2008-2011 Lutheran N/A
Sam Co-director 2008-2011 Lutheran Pagtor

George Board Chair 2005-2009 Methodist Pagtor

Frank Board Chair 2009-2011 (board member since 2007) Methodist Professor of Religion/Minister

Cindy Boatd Member 2008-2011 ELCA Denominational Educational Program Assistant
Any Board Member/secretary 2001-2009 Methodist Social Worker

Linda Board Member 2004-2010 Lutheran Pastor

Pamela Board Member 2006-2009 Methodist Associate Pastor
Kurt Board Member 2007-2011 Emerging Church Matketer
Rick Boatd Member (heistian Reform Church Director of Evangelical non-profit organization
Laua Board Member 2003-2010 Lutheran Pastor
Jenn Boatd Member 2007-2011 ((PC)USA)Presbyterian Denominational Educational Program Assistant
Liz Board Member 20092011 United Chutch of Canada Denominational Educational Program Cootdinator
Gloria Board Member 2009 Cooperative Baptist Fellowship Teacher
Janet Board Member 2010-2011 Lutheran Comptroller

Heather Board Member 2010-2011 Methodist Atchitect
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APPENDIX B
Simple Liver Demographics
Religious Race Political Educational
Affiliation Affiliation Level
Men Methodist=3 White=11 Democrat=7 | Bachelors=1
(N=12) Lutheran=2 Latino/Caucasian=1 Green Party=4| Masters=6
Catholic=1 Independent-1| J.D.=1
Unitarian PhD=2
Universalist=2 Some
Christian=1 college**=2
Christian (non-
denominational)=1
Undecided=1
None/spiritual=1
Women Presbyterian=3 | White=31 Democrat=18 | Bachelors=14
(N=32%) Lutheran=14 Independent=9 Masters=11
Methodist=4 Republican=4 | PhD=1
Unitarian Associate
Universalist=1 Degree=1
Catholic=5 Some
United Church of college**=3
Christ=2 High
Christian=1 school=1

Christian (non-

denomination)=1

*1 respondent did not fill out demographic sheet.
** “Some college” refers to 1 to 3 years of collegmirsework without degree.
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APPENDIX C
SimplePaths Presentation Questionnaire

Zaccheausasa Simple Living Model Presentation

1) Have you heard about “living simply” before the g@atation? If so, where did
you learn about simple living?

2) What new information did you learn about in thisgentation? Did you find it
useful?

4) What information did you find unnecessary? Why?

3) Is there anything the presentation should expard on

Echo Footprint Presentation

4) What new information did you learn about in thisgentation? Did you find it
useful?
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4) What information did you find unnecessary? Why?

5) Is there anything the presentation should exparid on

The Spirituality of Simplicity Presentation

6) What new information did you learn about in thisggntation? Did you find it
useful?

4) What information did you find unnecessary? Why?

7) Is there anything the presentation should exparid on
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6) What advice or suggestions do you have on howdmpte living simply to
others?

Would you like to be on the XXXXXXXX mailing list?
Yes No

Would you be willing to be interviewed on your ojeins of the presentations to help
with future presentations and/or research on tpie tof living simply?
Yes No

Name:

Address:

Phone Number:

Email:




