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Abstract

The Quaker community is committed to conflict resolution; it might be expected that
the community itself is conflict free. This study explores this proposition and presents
a counter narrative: conflict does exist among Quakers, with its roots in the cuiture of

the organization.

An ethnographic case study was undertaken in a context of observing participation,
where the researcher was also actively responsible inside the organization. The
project included: 39 semi-structured interviews with Key Informants, Grassroots
Quakers and Edge Quakers; a collaborative inquiry workshop with 20 self-selected

participants; recording of reflections over six months with a final workshop.

The study finds a dominant community narrative telling how the Quaker task is to
‘mend the world’ and live in a ‘peaceable kingdom'. This is achieved by ignoring
conflict within the organization, defensively following the maxim ‘don’t ask, don’t tell,
don't even think about it’. A distinctive pattern of conflict handling is revealed;
aversion precedes avoidance, relationship is privileged above outcome, and
moderation and restraint are required. Conflict which does surface and persists
focuses on the interpretation of Quaker identity. The culture of aversion from conflict
makes it difficult for Quakers to articulate conflict experience; they lack confidence
and are hesitant. Counter narratives and personal narratives are not made public.
Consequently there are very few collectively articulated stories about Quaker conflict

handling.

A constructivist narrative framework acknowledges the power in the intemnalised
collective narrative. As proud individual nonconformists, Quakers minimise the
coercive power of the collective narrative, which positions them as stultified in
conflict, with their agency neutralized. It is argued that one way of creating radical
change is to encourage the telling of more stories of Quaker conflict, providing new
parts in the play.
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Chapter 1:Introduction

AT CAT 2ty Duispns

-
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IF WE CANNOT AGKEE To ALTEKATIONS T THE MEmIé HosE —
SHALL WE TURN To IDEX6 PR FEACE /N Kosovo 7

" Fat Cat, as Clerk of the Quaker Meeting, sits at the table and says ‘if we cannot

agree to alterations to the meeting house, shall we turn to ideas for peace in
Kosovo?'

This neatly expresses the puzzle which provoked this research: though Quakers are
not good at resolving their own conflicts they feel it their duty to be involved in the

more complex and difficult conflicts of other people in other parts of the world,

This puzzle is sometimes acknowledged among Quakers, but it is difficult to find
much thought or explanation on this topic. Unusually, an experienced and concerned
Friend, writing at a time of international tension in March 2003 made the link between
local and global. She suggested that practising conflict resolution in the Quaker
meeting may improve the contribution to international conflict resolution.

' This cartoon appeared in The Friend on June 4 1999. That edition also contained two articles about
the contlict in Kosovo.



“The world has changed for ever. | am sick with shame that
we support the Bush regime. But | am also sick with shame
that | remain unable to articulate the programme of change

that | am looking for. | just pray that we Quakers renew our
efforts to really address every conflict in our Meeting using all
the skills of conflict resolution so that we can practice the
courage that this requires®. (Legg, 2003)

This study explores the puzzle of the dissonance between Quaker aspirations
towards conflict resolution in the wider world and Quaker practice in conflict in their
own meetings.

It is suggested that research often focuses on ‘curious or anomalous phenomena’
(Marshall & Rossman, 1995) or even issues that ‘bother, intrigue, or make [one]
nervous’ (Evertson & Green, 1985). The question of Quaker conflict handling

certainly featured a degree of anomaly; it also bothered and intrigued me from the
start. The nervousness may be appropriate when public presentation breaks the

Quaker rule about talking about conflict. | shall explain below why this was an
intriguing issue for me. Despite the fact that this has been a shared exploration and |

have relied as much as | can on the contributions of others, an account of my own
position is perhaps the most informative thing that can be offered. The reader is
entitied to know about my ‘disciplined subjectivity’? in order to understand it and then
to compare their own subjective experience.

| am differently positioned from many researchers as this work does not form part of

a developing career. | am at the end of my working life and though there may be
activities which follow from this project they will not enhance an academic career.

Despite a first degree in sociology, for many years my academic knowledge was
used only in application to practical problems in various social work settings. But
then | found myself sitting on a board allocating money for study to people younger

and less experienced than myself. Nobody ever suggested allocating money to me.
So when | stopped working at the age of 58 | decided to allocate some money to

? This phrase derives from Mary Catherine Bateson.(Bateson, 1988)



myself. 1 completed an M.Sc in Social Research Methods, with a dissertation on
conflict and gender, then looked about for a further way to use this.

Why Conflict?
Conflict of various kinds had always interested me. My professional life had involved

intrapsychic conflict, both for others and myself. Interpersonal conflict, particularly
couple and family dispute and distress had been at the root of all the situations
requiring social work intervention. | am aware that | got a certain satisfaction from
working at this intimate emotional level. After child protection social work, | taught
and was involved in the implementation of The Children Act 1989 (HMSQO, 1989).
This Act attempted to move away from adversarial stances to a process of
negotiation focused on the welfare of the child. For me it was brought to life in the
theatre of the Family Courts, where | was impressed by the use of the formal ritual of
the court to encourage the exploration of needs and possibilities in a relatively safe

way.

With many other Quakers | have had regular surges of activity in outward and
political peace work. | walked from Aldermaston, went to Greenham Common and
stood out in the rain against war in Iraq. Despite apparent outward consistency my
interior conversations have changed over that time and | have also learnt that groups
working for peace are often far from peaceful.

My private life has contained remarkabily little conflict. Though | argue and bicker |
can only remember one lasting ‘falling out’ with someone, which was in a work
relationship. Inevitably, in a social psychological thesis, questions must be asked
about my early experiences of conflict and how these may have shaped my
continuing interest. | was an only child, living between parents with different
constructions of conflict. My mother was outspokenly truthful to the point of
tactlessness and squabbled frequently with her own family. My father had a shy and
hesitant nature and came from a family where arguing was effectively forbidden. |
grew up between them wondering how to argue. What was the proper way to do it?
One parent would try to do it, the other would quietly not allow it, and there were no
siblings with whom to experiment with alternatives. Nevertheless, | did argue.

Recently a gentle and sensitive male cousin recalled his horror at seeing me
repeatedly challenging his bombastic father in intellectual argument about politics

and religion. At the age of fifteen | knew | was right and did not hesitate to tell others
they were wrong. | now realise that this question ‘what is the proper way to argue or




disagree?’ lay at the heart of my enquiry. The question of what is ‘good enough’ in
sorting out disputes, either in the family, or to find a place of belonging in a group, is
still a source of uncertainty to me.

Why Quakers?
So why focus on conflict among Quakers? it could be argued that there are many

more significant conflicts in the world which could benefit from further study.
However, Quakers were all around me and | am most interested in the things under
my nose in which | myself am involved. For me an illustration to strengthen an
argument will be drawn from events in the room, in the same session, rather than

from what happened years ago to other people in another place. So much of my life
takes place among Quakers it is hardly surprising that my research focused here. To

lustrate these two points | check my e-mail address book as | sit here writing and
find that out of 208 entries there are only 33 which have no connection with Quakers.
That fact does not particularly please me, but it is convincing.

| started to be among Quakers at the age of 12. It offered me a gender unrestricted
way to grow and be active in many areas of interest, which my own family of origin
did not. It was events in the real world which provoked me to join Quakers formally.
In 1956 when events in Suez and Hungary shook the world | felt | wanted to place

- myself as a Quaker. However, my fifty years as a Quaker have not been fifty years
of the same experience. My views have changed, grown, developed, diminished. |
have been through phases when | have described myself as non-Christian, Christian,
and post-Chnstian universalist. My approach to Quakerism is increasingly social
constructivist (Boulton, 2002), though | am not ready to describe myself as humanist.
However, the contents of my belief systems are far less important to me than
participating in Quaker community; that too has changed through time.> Burrowing
among Quakers for the purpose of this research has affected my understanding,
interpretation and actions in all sorts of ways. | remain an insider (Collins, 2002;
Dandelion, 1996a; Pearson, 2002) but a more critical and niched insider than when |
started the research.

> I have changed as Quaker community, and indeed wider community, has changed. The dominant
food narrative among Quakers is now vegetarian, though I am not, and I would not now dream of
taking real sausage rolls to a meeting shared meal.




Insider and Outsider
At this point | stop to consider the distinction between insider and outsider with

regard to the three areas above - conflict, research and Quakers. | share Collins’
view that this is not a discrete distinction (Collins, 2002), but it separates some
different elements in one person’s position.

In conflict | must identify myself as both insider, participant and experiencer, and
outsider, observer and sometimes interferer. The implications of this double
identification, though not only with regard to myself, will be explored more thoroughly
as a significant thread in the thesis.

In research | feel myself as an outsider, or perhaps a visitor. Among other post-
graduate researchers | am aware of my unusual age, the gaps in my academic

expenence, my lack of career development pressure, and my easy economic
position. From a Quaker researcher of similar age and position, though more
achievement, | copy the phrase ‘independent scholar (Moore, 2000) which lends

comforting credibility.

Among Quakers | am both insider and typical insider. My age(65), gender (F),
occupation (social work), and roles (small to big) within Quakerism make me very
typical (Waterhouse, 2002)*. There are several people similar to me among those
who have contributed to the research. The only thing that is unusual about me in
Quaker demographic terms is the length of time | have been associated with the
organization. Also, perhaps ill advisedly, while doing the research | have held heavy
and uncomfortably overlapping positions of responsibility in Yorkshire General

Meeting.

It is important to me, though maybe a luxury, to feel free of constraints experienced
by other students. | enjoy freedom from the need to build a career on this work, from
the participation in the responsibilities and stresses of a university department, and
particularly freedom from too much Quaker guidance and encouragement. |
deliberately chose not to work within a Quaker study programme, or to request
Quaker financial support. Though in reality probably neither would have tried to

! Similar to Waterhouse’s account of her typicality in the Soka Gakkai movement.(Waterhouse, 2002)




constrain me, it is important to me to feel that | am working for myself and no-one
else, and that | am free to make my own conclusions. °

Why Conflict Handling among Quakers?
The first question which arose out of this combination of threads was the one

indicated in the Fat Cat cartoon on Page 1. A great amount of Quaker time and
attention is given to issues of public conflict and justice, international or community
based. Quakers identify themselves with pride with the innovations which they
believe Quakers have made in these fields. At the same time many individual
Quakers were complaining to me about their own meetings and deploring the conflict
which they experienced there. They did not know what to do about this. In itself this
was an interesting, paradoxical question. It was also embarrassing in that the
contrast introduced a suspicion of the presence of hypocrisy and raised questions
about the integrity of the organization.

A second issue also arose in the Quaker context. | had co-led® several workshops
for Quakers using the Myers Briggs Type Indicator ® (Bayne, 1995; Briggs Myers,
1985). 7 This system invites people to identify their place in a range of personality
types. The focus is mainly on the individual, or how individuals perceive each other.
However, when workshop participants had some familiarity with the system they

- would be asked to assign a type to the whole Quaker community. Whatever the

range of personality type present, each group chose some aspects for the Quaker
community with great consistency®. Again this puzzled me; | would not have
expected such consistency. | became aware that the cultural context was more
influential among these strongly individual nonconformists than | had realised. |

> However, advised by Heron, an experienced Quaker researcher, I did recruit for myself a ‘support
group’ of three other Quakers, within Yorkshire, but not from my own area. We met roughly six
monthly and they offered a mixture of personal and academic support. I also attended the Summer
School of the Quaker Studies Research Association in August 2003. This was attended by over 15
other researchers into Quaker topics, although mainly from different disciplines. This was both
stimulating and supportive.

® Between 1994 and 1998 Elizabeth Cave and I co-led about fifteen such workshops. The aim was to
facilitate understanding of interaction in community especially in Quaker settings. In other settings this
1s more usually called team building.

T The Myers Briggs Type Indicator ® operationalizes the Jungian outline of personality types. It is
widely used both in industry, for teambuilding, and in spiritual communities to assist personal
interaction. In all self selecting groups, whether the Annual Conference of Psychological Type or
Quakers choosing such a workshop, the members will turn out to prefer the theoretical and imaginative
(N) approach over the practical and factual (S). In this study the most relevant aspect of psychological
type is the spectrum between Extraversion and Introversion

® The participants in the workshops consistently chose the preferences of Introversion and INtuition for
the type of the Society of Friends. These preferences would suggest a quiet nature which finds its
strength within and chooses theoretical and imaginative approaches above practical detail.




wondered how this related to the handling of conflict. In the workshops people easily
attributed conflict to individual differences (Robson, 1998b) but paid little attention to
how they conformed to the culture. The contribution of the cuiture to individual
perceptions and behaviour in conflict became a second theme that | wanted to
explore.

| could find no answers to either of these questions in Quaker writings or speaking.
There was information about some methods of conflict prevention or conflict
handling, focusing on Quaker initiated projects such as Leap or the Alternatives to
Violence Project’, but these projects were not directed within the organization. The
aficionados of these methods seemed disinclined or unable to apply their skills
among Quakers. Directories of Quaker conflict handling projects (QSRE, 1995)
showed them working in the wider world with non-Quakers. | could not at that stage

discover anyone researching in the field of conflict handling among Quakers. My
dissertation (Robson, 1998) had introduced me to the literature about gender and
conflict handling and some methods of analysing conflict, but these did not seem

particularly pertinent to the two main issues above.

Looking more widely there were accounts of communities with a low level of conflict,
handled by avoidance or suppression. A collection of pieces on cultural variation in
conflict resolution (Fry & Bj6rkvist, 1997) gave examples of the Semai, the Toraja,
and the Tonga. These were all relatively undeveloped and separated communities at
the time of the field work. Emphasis was placed on the importance of the community
to the individual for economic, geographic or psychological reasons, which allowed
the community to control the expression of aggressive responses. Dentan (1994)
gave an account of two contemporary Westermn groups which were committed to a
peaceful way of life. These secular groups were The Rainbow Family'® (a network of
bikers) and Alcoholics Anonymous, both of which required the ‘surrender’ of self to
the group or a ‘higher power’. They were likened to other groups of ‘surrendered
men'’ in the Shaker, Amish and Hutterite religious communities. These were
described as only able to maintain their pacifist position and peaceable communities
by strict rules and traditions which visibly differentiated them from others in modern

? LEAP Confronting Conflict now works with street gangs on handling conflict and violence.
Alternatives to Violence Project provides training on handling violent impulses, often in prisons or
with people with forensically acknowledged problems. Both these projects were started by Quakers,
but now run independently, though with a lot of Quaker support.

** The Rainbow Family of Light still flourishes, see www.welcomehome.org accessed on 14.02.2004.
The stress on the lack of hierarchy is very noticeable.




society and which were unacceptable to most people. While connections could be
made with contemporary UK Quakers, the differences seemed more than the

similarnties, and the questions remained unanswered.

Frameworks for exploration
When | began this exploration | was vague about the discipline in which it was

situated. Because the subject of this case study is Quakers handling conflict, some
people expect that it will fit in as sociology of religion or even theology'!. Neither is
the case, though | do sometimes wonder if | am exploring determinism and freewill
under another guise. It is now clear that its broad setting is social psychology, using
social constructivist approaches focused on the use of narrative 2. On reflection, |
am aware of threads linking the past, the present, several theoretical perspectives,
the research project and me.

My theoretical presumptions have been shaped by my professional life, which has
followed general trends in social work. The theory of choice in my youth was
psycho-dynamic(Freud, 1956; Jung, 1969; Klein, 1959), and in some respects this is
hard wired into my thinking. | use it even if | don’t believe it. Later this developed
into family therapy (Boscolo, 1987; Bumham, 1986) and systemic thinking (Campbell
et al, 1988; Hoffman, 1986) which then laid foundations for constructionist viewpoints
(Burr, 1995). This drew in theories of action (Argyris & Schén, 1996), collaborative
research (Reason, 2003) and narrative, both social (Czamiawska, 2000) and
personal (Crossley, 2000). Throughout there is always a dialectical dynamic between
the context and the individual, the social and the personal, other people and me.

More pragmatically, | have drawn on theories about organizations which have
involved the concept of first and second order change and double loop leaming
(Argyris & Schon, 1996). These focus on change, as does conflict handling theory.
Personal change is also implicit in the theories drawn from therapy which have
informed my working life, psycho-dynamic ideas, family therapy, and systemic
thinking. It is perhaps no coincidence that | eventually used collaborative action
research which has an inbuilt commitment to change or transformation.

'! Some may complain that not enough attention has been given to religious or spiritual elements in this
study. [have usually waited for the contributors to introduce religious material rather than suggest it
In questions. 1 am aware that a similar approach was counter productive.(Lunn, 1999)

'? See Plummer 2001 p 39, which lists the layers of life story meanings derived from a range of
contexts from historical/cultural events through to subjective, possibly unconscious experiences. My
work is influenced most by the first half of the list, including sociology of knowledge, discourse theory,
symbolic interactionism and hermeneutics.




In reflecting on my work, and shaping it to communicate, narrative approaches came
increasingly to the forefront. | examined the function of narrative in understanding
organizational culture, conflict handling and resolution, and eventually in Quaker
conflict handling. | drew on particular narratives, or the lack of them, to illustrate my
arguments. The ‘exploration’ in the title of the thesis became a narrative in itself.
Gabriel’'s (2000) narrative outline of a protagonist, a predicament, attempts to resoive
the predicament, outcomes of the attempts and the reactions (or reflections) of the
protagonist was used as a basis for tracing the story of the thesis from start to finish.
Kline (2002) identified the metaphor of personal journey as a significant Quaker
‘trope’. It is therefore no coincidence that it makes sense to me to cast the
exploration of Quaker conflict handling as a joumey. The protagonist starts with the
predicament of puzzles. She'’ explores ways along several paths to try and find a
clearer view; these are the attempts to resolve the predicament. Having climbed
several small peaks she has some clearer views: these are the outcomes of the
attempts. After another long haul up she can draw a map of what she sees below;
this is her reaction or reflection. It can be shared with the people she has met along
the way. A simplified version of that map is outlined below, but the explorer tumns
around and sees a whole range of challenging peaks ahead.

The exploration so far
The exploration has added much more information to the rather blank map at the

start. The paths through interviews, collaborative action research and observing
participation have revealed a distinctive Quaker culture about conflict handling within
the organization. Quakers are committed to the understanding that their purpose is
to mend the world, and that they already live in their own mended world or peaceable
kingdom. However this espoused theory is only part of the story. Quakers do have
conflicts in their community, which are often played out as identity conflicts
conceming the “‘proper Quaker way’ to proceed. Preserving relationship takes
precedence over right outcome. Because of their commitment to the hope of being a
peaceable kingdom, Quakers use conflict ‘aversion’ and minimise these incidents.
The theory in use (Argyris & Schodn,1996) tells them to behave in a ‘Quakerly’ way;
be moderate and calm, restrain speech and retreat into silence. The approved place
in conflict for a Quaker is on ‘the third side’ as a mediator.

** Throughout the thesis I have tried to use gender-free or non-sexist language. Where, as here, the
gender of the person referred to is public knowledge, (the researcher = me = female), I have not
struggled to find an alternative form.




The consequence of this culture is inhibition and uncertainty in conflict handling,
whether their own or ‘'somebody else’s’. The theory in use regarding confiict
produces strong advice ‘don’t ask, don't tell, don’t even think about it’. This maxim
results in very few stories' about Quakers in conflict; there is a story gap among the
narratives. The dominant narrative is of the peaceable kingdom; counter narratives,
both collective and personal, struggle to survive and are not told. Seeking re-
assurance about their identity in the collective, Quakers think they must follow the
espoused theory, the dominant narrative, that Quakers do not have conflict among
themselves. Using Plummer's (2001) outline of the social production and
interpretation of narrative, this collaborative work has ‘coaxed’ into public view a
counter narrative about the cultural context in which Quakers approach conflict. It has
also discovered a lack of stories about conflict itself. This makes it difficult for
Quakers to consider alternative positions when confronted with conflict. Because of
this lack of choice their agency is neutralised, stultified. Radical or second order
change would require the telling of new stories of Quaker conflict, the creation of new

roles in new plays.

Structure of the Thesis
This Introduction tells how | came to ask the questions which led to the research,

explains my choice of methodology and theory, gives a brief outline of the thesis, and
provides a guide to finding the way through the document.

Chapters 2, 3 and 4 provide an account of aspects of the literature which have
seemed meaningful and relevant to me in this exploration, rather than an exhaustive
review of the literature pertaining to these topics.

Chapter 2 outlines issues in contemporary Quakerism which are pertinent to conflict
handling. It refers readers who look for a theological or historical account to other
sources. The pertinent issues include silent worship and its use in decision making,
the tension between the group and the individual, and the construction of public and
private domains. The views of conflict and conflict handling outside and inside the
organization are contrasted.

** This scarcity applies to research, history, personal accounts and storytelling in the transmission of
culture.
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Chapter 3 reviews the literature on organizational culture and its relevance to this
study. It focuses particularly on Argyris and Schédn’s (1996) theories of action and
their connection with change in organizations. It links these with the use of narrative

in organizational culture.

Chapter 4 reviews the literature on conflict handling, which proves impossible to
separate from conflict resolution. Models of conflict handling are examined and

appraised. These include the dual concem model (Kilmann & Thomas, 1977),
Galtung'’s (1996) conflict triangle, and reflexive methods such as narrative mediation
(Winslade & Monk, 2000). Some studies of conflict in religious organizations are
discussed. The chapter finishes with an appraisal of recent studies of Quaker
conflict.

Chapter 5 considers my research methodology. It presents the research questions
which arose from the previous chapters. It introduces the qualitative, ethnographic

and collaborative methods which were chosen as most appropriate to the
investigation of these questions. The ‘hermeneutic spiral’' (Osborne,1991) tracks

repeatedly between the social context and the individual person in the use of alk
these processes.

- Chapter 6 is an account of Stage | of the research project, with sections on methods
and findings. It includes findings from interviews with 7 Key Informants, and
observing participation in that period. An organization without overt hierarchy is
described. An integral part of its purpose is in international conflict resolution and
relief. In the Quaker culture moderation, silence and control are all privileged.

Conflict is viewed negatively, and preserving relationship takes precedence over right
outcome. The informants were surprisingly hesitant about how to handle conflict.

Chapter 7 describes Stage 2 of the project, again with sections on method and
findings. It draws on interviews with 25 ‘grassroots’ Quakers from each Quaker
area in the north of England and Scotland. Frequent causes of conflict for Quakers
are identified. Most of the conflicts described were ‘somebody else’s conflict’ in which
the informant was observer, manager, or mediator, not protagonist. The Quaker
culture encourages the avoidance of conflict, using ‘aversion’. It also inhibits
expression of emotion and speech. The contributors lacked confidence in talking
about and dealing with conflict and had very limited experience of processes to
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achieve this. They were, however, able to identify people whose example in conflict
handling they admired.

Chapter 8 refers to Stage 3 of the project, which attempted to widen the perspective
to include the views of Quakers who are not part of the ‘conscientious core’ which
emerged in Stage 2. It draws on interviews with 8 ‘Edge Quakers’, people either
coming in to, going out from or with specialist experience in the Quaker organization.
The data from these interviews brought into focus an understanding of Quakers
which had been assumed but not so clearly articulated by the previous informants:
the task of Quakers is to ‘mend the word’. The espoused theory is that Quakers live

In a ‘peaceable kingdom’.

Chapter 9 discusses the findings from the previous three chapters. It outlines the

characteristics of Quaker conflict and its handling. It notes that it is assumed that
there is a known ‘proper Quaker way or collective identity, but that little attention is
given to singular identities, which must interact for the purposes of conflict resolution.

Conflict handling theory is of limited value as Quakers avert their minds from conflict

before they reach it. Organizational theory is more relevant in revealing the

espoused theory and the theory in use. This typical pattern shows how Quakers are
defended against change regarding conflict handling. Other theories of collective

- defensiveness to change are outlined. ldentity formation using ‘commonality’ and
'sociality’ (Kelly,1963) is contrasted, and its relevance to Quaker conflict handling
explored.

Chapter 10 reviews further areas of theory and method pertaining to the final stage of
the project. It pays attention to the perspective of the individual within the collective

focusing on constructing the self, the reflective practitioner, and reflexivity and
insidership.

Chapter 11 describes Stage 4 of the project, with aims and methods for a workshop
for 20 people. It describes the workshop, exercises and findings and how the
participants agreed to engage in reflective work about Quaker conflict over the next

six months.

Chapter 12 focuses on the reflective work which the workshop participants did in the
follow up period. They found this an uncomfortable process. It was difficult to
priontise time and energy, and difficult to observe themselves. Even thinking about
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Quaker conflict made them feel they were being bad Quakers; they did not feel free
to talk about it with others or in the research process. They were constrained by
confidentiality. A rule was revealed about Quaker conflict handling ‘don’t ask, don't

tell, don’t even think about it’.

Chapter 13 gives an account of the second workshop attended by half the
participants. It tells how they reflected together on their experience. Though there
had been no great transformation in their conflict handling they were more aware and

thoughtful. They had become more reflective practitioners in Quaker conflict.

Chapter 14 is about the use of story and Quaker conflict. The story of the research
exploration is told. The theoretical focus stretched to include models of conflict and

change and the narrative approach. The effects of the ‘rule’ are explored in terms of

the narrative approach and positioning theory. A lack of stories about Quaker
conflict handling within the organization is identified. The consequence of this lack is
that Quakers are unable to find altermnative ways to position or reposition themselves

in conflict and thus find new and creative ways of resolving it. The power of the

community narrative stultifies their response; they are positioned by that narrative.
The question is asked whether Quakers wouid wish to find alternative positions in a

wider range of stories about handling conflict.

A Glossary of Quaker Terms is at the end of Chapter 14, followed by References and
Appendices.

Appendices
Appendix A ; Correspondence to set up interviews in Stage 1, 2 and 3

Appendix B : Interview Schedules for three sets of interviews

Appendix C : Publicity,correspondence and papers for the workshops
and follow up penod.

Appendix D: An example of ‘pondering’ writing.
Appendix E: Computer Assisted Qualitative Data Analysis: an example.
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; T T W I AT S

CHAPTER 2: 21st Century Quakers in the United Kingdom

This chapter acts as an introduction to Quakers in the UK in the 21st century by
focusing on the issues pertinent to this research project. It does not give a general
account of the history, beliefs and practices of this small religious grouping; readers
who need this information will be guided to other sources. The examination of the
pertinent issues will draw on the authoritative resources of the organization itself,
some social science explorations into the organization and, to a limited degree,
personal experience and observation. Words which have a specific meaning for
Quakers will be indicated in bold the first time they are used and then found with an

explanation in the Glossary.

| intend to focus on the following aspects of Quaker life: silent worship and its use in
decision making; silence and expressiveness; the organization and the individual; the
‘double culture’, public and private accountability; and peace and conflict both outside

and inside the organization.

The matenal drawn upon may appear to show undue reliance on the early
expernience of Quakers with little attention to the middle years until the late 20th
century. However regrettable, or uninformative, this accords with the current

perspective of UK Quakers. This is how they tell their story to each other.

(General Information Resources

For an understanding of contemporary Quakers in the UK the main text must be
Quaker Faith and Practice (BYM,1995), the handbook for ‘learning and discipleship’

approved by the Yearly Meeting. This should be complemented by Heron’s (1995)
account of recent and current experiences A reliable account of Quaker history to
1920 is taken from Moore (2000), Braithwaite (1912;1919), Jones (1921), and
Kennedy (2001). The order cited indicates the sequence of historical periods
studied. Regular publications available to the public are The Friend (weekly),
Quaker News (quarterly), Friends Quarterly, Quaker Monthly and Quaker Studies
(Research Journal). A website www. Quaker.org leads to current information.
Available only by application is the Quaker-B online discussion group.
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21st Century Quakers in Britain
In the UK in the early 21st century there are under 30,000 people who can count

themselves as Quakers'. This includes members, attenders and children not in
membership?. This number is declining. Over 80% of the membership has joined
in adulthood ( Dandelion, 1996a), most commonly taking this decision over the age of
fifty (Heron, 1994). As with other religious groups there are three women for every
two men (Aune, 2004). There are no restrictions on what women may do and in the
early 1990s women held most of the significant national posts, both voluntary and
paid. Sociologists of religion may care to consider Dandelion’s (1996a) argument that
Quakers are both a sect and a denomination, depending on the characteristics
considered. Whatever the category chosen this is a very small grouping in the
national population. Pyper (2000)° argues it has had more influence, on both religious

and secular life, than might have been expected.

Distinct forms of worship and decision-making characterise Quakers among other
contemporary religious groupings. These will be described and explained in order to

provide the context for further inquiry.

Worship and Decision Making

The main activity of Quakers is the regular meeting for worship. A Meeting for
Worship is the equivalent of a church service but noticeably different from this. it
may be held in a Meeting House or a rented room in a community centre, but the
setting is likely to have the seats in a circle or square, with none visibly set aside for
particular officeholders. A central table will have a copy of the Bible, Quaker Faith
and Practice and often some flowers; otherwise there are no religious symbols or

decorations. Worshippers enter and sit in silence, using their own methods to
‘centre down’'. It is not unusual to have a whole hour of reflective silence. More

often there will be three or four spoken contributions, usually brief and personal.
These may take the form of a reading, a reflection on personal or public events, a
reminder of a teaching from Quaker, Christian or other faith sources or, more rarely
now, a prayer. The meeting ends when two participants (Elders) shake hands; often

' Worldwide there are another 325, 000 Quakers, with large numbers in the USA, East Africa and
Bolivia. Though administratively linked by Friends World Committee for Consultation and in good
communication some of these groups have very different beliefs and practices. The unprogrammed
tradition of Quakers in the UK is also found in parts of the USA, Europe and Australasia.

? See (Meeting, 2002)

* Though this case is well evidenced, it should be noted that Pyper, as well as being an editor of the
volume, is himself a Quaker.
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this is repeated around the circle. After such an expenence, or probably a more
intense vanation of it, Robert Barclay wrote in (1678)

“when | came into the silent assemblies of God's people, | felt a secret
power among them, which touched my heart; and as | gave way unto it |
found the evil weakening in me and the good raised up; and so |
became thus knit and united unto them, hungenng more and more after
the increase of this power and life whereby | might feel myself perfectly

redeemed".

Though it would be expressed in different words in the 21st century this is often still
the expenence of those who become regular Quaker worshippers.

Practice and conventions in the meeting for worship
This process of meeting for worship can be adapted for use anywhere or at any time

Described as unprogrammed, the lack of a programme does not mean that there
are no conventions or rules. The stiliness and silence of the assembled group exerts

considerable control over behaviour, only repeatedly defied by the very young or
socially disordered person. It can be felt as a heavy and oppressive experience, for
instance by Elizabeth Fry as a girl (Rose, 1980); altematively it may be ‘an intensified
- pause, a vitalised hush, a creative quiet, an actual moment of mutual and reciprocal
correspondence with God’ (QFP 2.16) There are unspoken guidelines about vocal
contnbutions. Dandelion (1996a), following Davies (1988), identifies seven aspects
of nomative ministry influencing the vocal contributions in a meeting for worship.
He instances a typical length of under three minutes for speaking, an unemotional
tone, with no more than one contribution from any participant. Timing and content
also need to be suitable to the ideal. Contributions should not be critical or
disagreeing with previous offerings and may often follow the subject or theme
inttiated by the first speaker. These conventions are almost always followed. They
are not usually made explicit to newcomers and are probably only referred to when
they are broken?*.

The meeting for worship is a public event, and the core shared experience of Quaker
life. However, certain ways of talking about it are not acceptable (for instance, open

* In February 2004 the Committee for Eldership and Oversight of the Yearly Meeting issued ‘The

Boundanes Game’, a form of group exercise designed to make these invisible rules explicit and
available for discussion. No report of this is yet available.
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opposition to vocal ministry), and there is no obligation to make open the private
expernience which presumably occurs inside the worshipper. In some ways it remains
a mystery what happens in this shared public experience.

Decision Making : Meetings for Worship for Business
The Quaker Business Method is the term applied to the unique (Sheeran, 1983)°

Quaker decision-making process. There are two basic assumptions which underiie
this. Firstly there is a belief that there is something (God, for those who are
comfortable with such language) which can be involved, or called into, the process
and influence the outcome. Secondly it is understood that the deliberations of a
group are more reliable in following such a leading than those of an individual.

One definition of a group run according to the Quaker Business Method is Brown's
(1963) * the meeting for business is in essence the meeting for worship focused on
specific matters’. There may be periods of unprogrammed worship and the
worshipful spirit is supposed to last throughout the meeting. However, there is an
agenda and often a decision to be taken. Though based on Philadelphia Yearly
Meeting, Sheeran's (1983) study Beyond Majority Rule is the most thorough and
thoughtful analysis of how such meetings do or do not work, and is frequently
referred to as applicable in the UK. There is no voting, so that a majority may not
overrule a minority. The decision rule® on which such meetings are based is finding
‘the sense of the meeting’. Some extracts from Quaker Faith and Practice may
convey what is meant by this.

“our meetings for church affairs, in which we conduct our business, are
also meetings for worship based on silence, and they carry the same
expectation that God's guidance can be discemned if we are truly
listening together and to each other, and are not blinkered by
preconceived opinions. ltis this belief that God’s will can be recognised
through the discipline of silent waiting which distinguishes our decision
making process from the secular idea of consensus” QFP 3.02

> Sheeran’s ‘Beyond Majority Rule’ (1983) is so far the most serious study of this method. He
maintains that it is now unique. Jesuits experimented with a similar method in the 16th century, but its
use was lost within a generation.

® This term is used to refer to the way in which decisions are judged to have been made according to

the prevalent rules in an organization i.e. a majority of 51% or 75%, consensus, the chairman’s casting
vote etc.
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“ It is always to be recognised that coming together with a varnety of
temperaments or background, education and expenence, we shall have
differing contributions to make to any deliberation. It is no part of
Friends’ concem for truth that any should be expected to water down a
strong conviction or be silent merely for the sake of easy agreement.
Nevertheless we are called to honour our testimony that everyone is
given a measure of light, and that it is in the shanng of knowledge,
experience and concem that the way towards unity will be found. There
is need for understanding loyalty by the meeting as whole when, after
all sides of a subject have been considered a minute is accepted as
representing the discernment of the meeting.” QFP 3.05

* when strong division of opinion seems to be threatening the worshipful
basis which should prevail in meetings for church affairs, a period of
silent and prayerful waiting on the will of God may well have a calming
and unifying effect” QFP 3.16

Business meetings in practice
In practice the meeting will have a topic introduced and placed before it, relatively

slow and measured discussion will take place, sometimes with spontaneous or
requested silent pauses, then the Clerk will offer a draft minute summarising what he
or she understands to be the feeling or decision of the meeting. If this is acceptable
the minute is accepted and records the finding. If it is not acceptable the process is
repeated, sometimes with postponement of the decision to another occasion. Some
would ask: is this decision really the will of God? Morley(1993), based on US
expenence but widely quoted in Britain, is convinced that something spiritual
intervenes. Early Friends certainly felt this inspiration keenly. Isichei (1967) suggests
later the will of God was sometimes usurped by the will of the establishment. Now
some Quakers talk more of finding a decision that is pleasing to God, rather than
suggesting that there is one predetermined answer which can be seen if the mist will
Clear.

The business meeting will have a Clerk, and possibly Assistant Clerk, who is
neither convenor nor chairperson. It is their job to prepare and structure the agenda,
in response to the needs of the meeting. They facilitate the meeting, encouraging
the use of vocal contributions and silent worship to elicit the sense of the meeting.
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They record this sense in a minute which is presented to the meeting for its consent,
and often its lively criticism, before acceptance is reached. The Clerk is considered
to be the servant of the meeting. Eccles (2000) descnbes the preparation
necessary for good clerking and also depicts finding the sense of the meeting as like
uncovering the grain of a piece of wood, rather than waitting for revelation.

A serious difficulty with the Quaker business method is the fact that most Quakers do
not use it much. From small sub-committees’ to Yearly Meeting, it is the mortar
which holds the bricks of individual meetings for worship together. But as Sheeran
(1983) points out it only works for those who believe it can work and have
experienced a powerful ‘gathered’ meeting. Business meetings are not popular,
with embarrassingly small attendances. Many people cannot be bothered with the
slow and apparently trivial deliberations of their small meetings. According to
Redfern (1993) less than 20% of Quakers regularly attend Monthly Meeting and
acquire practice in using the business method . If they attend Yearly Meeting they
may not understand how it is meant to work. Heron (1995, p148) described the use

of the business method as ‘critical’, but few if any have rushed to offer treatment

since then. However, it is in these meetings for worship for business that most

arguments, disagreements and conflicts will eventually be tackled. The atmosphere
and conventions of Quaker business method influence all Quaker interactions when

difficulty arises.

The business method is the process. What criteria are Quakers likely to use when
wonderning whether something is pleasing to God? The answer may be found in what
are known as Quaker testimonies: truth, equality, simplicity, peace and care for the
environment. A concise account of these is to be found in a pamphlet issued in
2003.(QPSW, 2003)

Silence and Expression
The quiet atmosphere of the Quaker Business Method affects nearly all exchanges in

Quaker time. In her poem Against Speech Fanthorpe (2000), herself a Quaker,
writes of Quakers ‘clever like fish in a soundless dimension’. Somehow Quakers
negotiate round each other with little verbal noise when in decision making mode.
Documents in Advance of Yearly Meeting 2004 quoted from Morley (1993)

" See (Bradney, 2000) In this the experience of small committees within a large meeting is quoted to
show how Quakers take decisions.
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“If the process by which we discover the sense of the meeting is to
work, we must be willing to lay aside personal needs and gnevances;
we must be willing to reach beyond what you or | want. When | am
able to set my ideas aside, and you are able to set your ideas aside,
doors are opened which allow solutions to enter on a shaft of Light.

The sense of the meeting is not discovered through competition of
ideas. Outcomes should be detemmined neither by rhetorical skill, nor
logical brilliance.

The test of reason is not the test. Ideas should be explained rather
than argued. They should be heard thoughtfully and respectfully, just
as in meeting for worship. Sense of the meeting requires listening
rather than contending, weighing rather than reacting. It requires the
kind of patience that understands that all things will work themselves

out in due course.”

Some personality types will find this discipline of quiet self effacement comes more
naturally to them than others®. This is, however, what is expected of the serious

" Quaker in decision making and also in other discussions.

Since the 1980s the silence has extended into methods of communication known as
worship sharing or creative listening. (QFP 12.21) These use a convention in which
individuals speak only of their own experience, often use a ‘conch’ or other object to
control the flow of talk, and which requires that the only response to other people’s
contribution is worshipful silence. These methods have been widely accepted and it
is rare to hear lively discussion or debate. Most small Quaker gatherings are likely
to begin with ‘Shall we start with a few minutes silence?’ This sets the tone, or
invokes the rules, for whatever follows.

Silence is considered to be a helpful contribution to any situation, whether it be
worship or consideration. It is not necessary to have an opinion or to express it to

® Using the MBTI ® the Quakers who find this easy are the people with a preference for introversion.
People with a preference for extraversion may find following this discipline much harder. Itis likely
there are proportionally less extraverts in Quaker business meetings than in the population as a whole.
Harvey Gillman, whose Swarthmore Lecture in 1988 listed the minorities to which he belonged, has
added ‘an extravert in the Society of Friends’ to the list.
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play a responsible part in the group. In a business meeting concurrence is not
expressed with ‘yes’, which might be too near an opinion, but with ‘hope so’ which
supports but does not decide. In the past Quakers had a reputation for direct
communication to the point of brusqueness (QFP 12.01), and a tradition of letting
your ‘yea’ be ‘yea’ and your ‘nay’ be ‘nay’®. However, directness has changed to
uncertainty. Dandelion claims that the only absolute for Quakers is ‘perhaps’ (1998).
Quakers talk about speaking the truth in love (QFP20.25) and speaking truth to
power, these are familiar phrases in the discourse but newcomers repeatedly
complain that they are told to consult a book rather than talk with a person, and that it
Is difficult to get Quakers to talk about what they believe. The communication seems
to be essentially inward rather than outward . This can create an unfriendly
impression to someone wishing for human contact, as shown by an article written by

a newcomer in Reaching Out (Anon, 1996).

Organization and Individual
In all organizations there is tension between the interests of the individual and the

interests of the organization. The Religious Society of Friends (Quakers) is no

exception.

The Quaker story began with revelation to an individual. In 1647 George Fox
realised that ‘there is one, even Christ Jesus, that can speak to thy condition’. The
unusual thing about this at the time was that he knew this ‘experimentally’. (QFP
19.02) That means he knew it in his own experience; it was not mediated to him by
another individual representing an organization, or a book authorised by an
organization. Fox was on his own in direct communication with God. He then invited
other people to have this experience of the Inward Light, rejecting all other
authorities in a forceful way'?. Being searched by the light which came from God in
order to encounter truth was the essential part of the early Quaker experience. It
was an experience for the individual. The group or worshipping community may
have supported the process, but it could not do it for the individual. A contemporary
version of this process is described by Ambler (2002). The individual search and

? There are various jokes which make this point. For instance a tired traveller calls at a farm. The
farmer enquires if he needs refreshment. The traveller politely demurs, but refreshment is not offered
again and he leaves unfed. Later he complains to another traveller who tells him that he should have
said yes first time as the farmers are Quakers and practice ‘let your yea be yea and your nay be nay’.
See also (Sessions, 1952) Laughter in Quaker Grey P27 ‘When Marmalade was New”’.

% For further understanding see (Smith, 1998), (Ingle, 1994; Nickalls, 1952).
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experience is essential to any understanding of Quaker spirituality, but its relationship
with the collective insight has been and remains a source of tension.

Fox was not the only early Quaker to claim insight, and he disputed acnmoniously
with other leaders, such as Nayler. It was to counteract this tendency for individuals

to follow their own illumination that Fox began to strengthen the budding structure of
the organization (Ingle, 1994; Moore, 2000). Fox rebelled against the established
authorities, but did not appreciate rebellion against his own position.

"He was not particularly introspective and left almost no indications
that he appreciated the irony of his later attempts to impose
authoritative definitions upon a religious community committed, by his
own stated principles, to individual experience”. (Ingle, 1994. P 8.)

This lack of recognition of a tension between the collective and the individual is still
present among contemporary Quakers.

Authority in the Structure
The structure of the organization was formed by grouping the local meetings together

in clusters (Monthly Meetings) and these into larger clusters (Quarterly Meetings).
Yearly Meeting eventually claimed authority over these arrangements, though even
as it developed in the mid 1660s there were complaints about the hierarchy and the
erosion of local autonomy. This structure is still recognisable after 350 years. it
uses, without doubts, the Quaker Business Method from local to national levels.
Despite aversion to hierarchy, particularly at the beginning and the end of the 350
years, authority is vested in this structure. In 2005 the RECAST consultation'! may

recommend some small changes to Britain Yearly Meeting.

However, not all Quakers understand the structure in the same way. The Yearly
Meeting, which may now be attended by any member, of right, and attenders by
permission, takes decisions which affect all members and meetings. However,
individuals vary in their response. Some will endeavour to conform; others will query
the way in which the decision was taken; others will quietly go their own (different)
way. This relationship to an authoritative corporate structure was explored by

1 RECAST stands for the working group on REpresentation, Communication, and Accountability in

our STructures. After consultation it will bring forward proposals for reform in these areas to Yearly
Meeting 2005.
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Dandelion (1996b). He concluded that only a few Quakers are corporate minded,
some are congregational and others are individualist. The corporatists are willing to
hold responsibility in the wider group, therefore they run it and perpetuate its forms.
Others see little point to anything further than their local horizon and are indifferent to
a corporate view. Misled by noncredal protestations they may even hold firmly to the
view that each Quaker can believe and do what she likes. The tension between

organization and individual is alive and well for some, but not relevant to others.

Control of the individual
In the middle of the 350 year period the organization became much more conformist

across all aspects of life, and was active in excluding those who did not conform.
After the exciting and turbulent first 20 years, the main concem became to preserve

what had been achieved rather than to innovate. It drew apart from the rest of the
population

“‘concemed not so much to transform the world as to avoid
contamination by it* (Punshon, 1984)"

The Elders in the Monthly Meetings began to issue guidance and epistles, some of
which were very prescriptive. Modem Friends tend to refer only to the postscript of

" the 1656 epistle from Balby elders (QFP 1.01) “these things we do not lay upon you
as a rule or form to walk by ... for the letter killeth, but the Spirit giveth life” omitting to
remember the several pages of detailed advice which is the main content of the

epistle. (Moore, 2000a). Over the next hundred years the Society became very
inward looking and began to shrink in numbers; disownment was possible for

financial failure, or for marrying according to Church procedures. During this period
a whole new religious vocabulary developed, plain speech and plain dress were
emphasised and the custom of recording ministers began. These ‘recorded
ministers’ carried almost all the responsibility for vocal contributions in meeting for
worship, with a result that meetings became very much quieter. Quakers began to
live in a social and psychological enclave with hostility to the arts and other
pleasurable diversions. Unable to enter Universities or the professions, because of
their reluctance to take oaths, many Quakers were involved in trade, textiles,
groceres, iron founding, banking (Roberts, 2004). This was the predominant social

| class within the group, perpetuated by intermarriage.

'? Cited without page number in Quakers in Britain (Heron, 1995) p7.
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The ‘hedge’, the term used to describe the customs and regulations which separated
Quakers from their neighbours, and reduced their numbers to 13,000, was

challenged by John Stephenson Rowntree’s prize winning essay in 1859, This
started a swift process of change. In 1895 the ‘Manchester Conference’ opened the

windows to new developments in science and theology, and began more interaction
with the world. Gradually supervision of the individual's life style became less
desirable and less possible. Quakers’ unpopular stance in two world wars held the
members together in the first half of the twentieth century. Many who had had to find
and defend their own conscience in wartime increasingly used an individualist
perspective, sometimes unwisely according to Wilson (1949). However, a
weakening of authority and deference in society as a whole through the 1960s and
1970s also had its effect. A more open consultative democratic atmosphere in
public life was echoed in Quakerism. In a Quaker educational context, (albeit in the
USA) Lacey (1982) complained of an almost ludicrous rejection of past accumulated

~expenence.

The tension between corporate guidance and individualism is thoroughly explored by
Heathfield (1994) who comes to the conclusion that the contemporary Society of

Friends is rather like Dr Dolittle’s “push me pull you".

“It was rather like a horse but with a head at both ends. Attimes it
wanted to go in two directions at once, and as a result it went nowhere
in particular for much of the time. It was not destined to be a very
successful species, though it was a very endearing creature.” P110

‘Double Culture’, Public and Pnvate
Before the dismantling of the Quaker hedge family, education and work were often

all in Quaker contexts. For the 21st century Quaker this is not the case. This is the
setting in which Dandelion makes his analysis of the Quaker ‘double culture’ (1996a).
He suggests there is one culture which predominates when people are in ‘Quaker
time’, and another which predominates when they are not. ‘Quaker time’ is taken to
mean the time spent as a Quaker with other Quakers.

> Rowntree J.S.(1859) Quakerism Past and Presen : an Inquiry into the Causes of its Decline in Great
Britain and Ireland. Smith and Elder, London
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In the ‘double culture’ Dandelion distinguishes between the behavioural creed which
governs activity in ‘Quaker time’ in the public domain and the liberal belief culture
which governs behaviour in non-Quaker time, within the private domain He
argues that religious or spiritual belief held by an individual is aliowed to be
idiosyncratic (peculiar to a person) but that when Quakers are together in ‘Quaker
time’ their behaviour is governed by a strict code or even creed. This (unspoken)
creed focuses on the way Quakers do things as a group, the form of their corporate
worship, and in particular their corporate worship for business. Here conformity is
required and the mood is conservative. The liberal belief culture governs non-
Quaker time. It does not require conformity either in personal behaviour or in belief
content.

However, the two cultures are not necessarily equally involving for all participants in
meetings. Dandelion points out that the current Book of Discipline, Quaker Faith

and Practice (which he sees as encapsulating the authoritative behavioural code)
was revised, compiled by people who thought this worth doing. There are others,
probably the majority, who are content with experience in their local meeting, see no

need for a wider group formulation, and are not interested in conforming to it
(Dandelion,1996b). No answer is supplied about how these people see themselves

as part of the organization. If they are not interested in how people should behave
together, what is it that gives them a sense of identity?

Diversity of belief is now a source of pride. It is the favoured word to describe the
fact that Quakers have beliefs, no beliefs (Rush, 2002)'* and incompatible beliefs. A
recently deceased much respected Friend (Wilson, 1998) described herself as a
‘Godless Unitarian Quaker Buddhist’ which was regarded as a pleasing idiosyncracy.
Dandelion’s (1996) analysis of the theology of Quakers illustrates this stitching
together of apparently incompatible labels. He found 22% of Quakers were not sure
whether they believe in God (much the same as the general population, but higher
than other religious groups) and those who did claim to believe in God defined it in
varying personal interpretations. He discovered people (albeit only a few) who

considered themselves atheist, agnostic, pagan, Hindu and Buddhist Quakers. Only
half of his sample claim that Jesus is an important part of their spiritual lives. Both

" Rush’s 2002 study is titled ‘They too are Quakers: A Survey of 199 Non-Theist Friends’.
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these trends away from conventional Christian belief increase in the younger end of
his sample. It is argued that the theological position is best described as post -
Christian. A special edition of Friends Quarterly in 2003 contains 19 different
responses about “What Jesus means to me", varying from ‘very little’ to a meditation

on the stations of the cross.

Diversity in sexuality is also acceptable to many Quakers. It is common for meetings
to contain people of all sexual orientations, and possibie to celebrate relationships
within these with ‘meetings for commitment’. Meeting for Sufferings has

recorded supportive views on legislation to make life easier for transsexual
individuals '> However, details of individual lives are not enquired into, and remain
confidential unless the individual ‘comes out’. Where once this kind of information

was regarded as the property of the group, and the group would not hesitate to
reprove or disown (Marietta, 1984), it is now within the individual's power to keep it

‘off stage’.

Richard Foster, an American Quaker, wrote about ‘Sex, Money and Power’, and his

book was well received in some other denominations. Among UK Quakers sex may
have made it to the public domain in some respects, there are two other issues which
are difficult in practice: money and power. Despite efforts to get the use of money

onto the corporate agenda (Levin, 2000) it is certainly not discussed in any personal
way in the local meeting. Gone are the days when the Monthly Meeting underwrote
a failing business or disowned the founder when it went bankrupt (Cookson, 2004)

Power is rarely discussed, but treated as something to be avoided.

The change from public to private accountability is shown in the use of the Advices
and Queries. From 1682 Quakers required their meetings to answer ‘Queries’,

firstly to elicit factual information and later to ensure consistency of practice (QFP
1.04) The Quenes were later joined by Advices and combined together. After many

revisions, these persist until this day. Originally the meeting was required to
answer as a group, and individuals were in effect accountable for their lifestyle. Now

the paragraphs are used as prompts for internal reflection. They are the quickest
way to get an understanding of how Quakers aspire to be, but personal

accountability is in private.

'> See The Friend, 7.11.2003 p6
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Peace and Conflict, Outside and Inside

Peace - Looking outwards

From early days Quakers have believed that they are led to express their spiritual
experience in involvement in the world. The corporate belief has been that they are
led to do this according to certain principles, which they call testimonies. They have
tried to give witness to truth, equality, simplicity and peace'®. Of these the most
commonly referred to, and the most relevant to this study, is the peace testimony. It
merits a whole chapter (Chapter 24) in the 1995 Quaker Faith and Practice where
the other testimonies are squashed into other chapters together under general
subheadings. It has been part of Quaker witness since the mid seventeenth century.
However, in Chapter 24 in Quaker Faith and Practice only nine out of sixty extracts
come from before the twentieth century, which suggests that the experience of the
twentieth century is now seen as most relevant. Now when joining the society each
iIndividual is likely be asked their view of the peace testimony. This marks it out as
part of the group witness, even if they are not certain of their own future behaviour.

A frequent misunderstanding is often heard about the text of a letter written in 1660
by George Fox, which includes the words ‘and this is our testimony to the world'.

- This is often referred to as ‘the Quaker Peace Testimony’ and quoted as the basis for
pacifism. It is neither of these things, but was written for a specific purpose in a
specific historical context. In 1660 King Charles i was very fearful of revolution.
Many religious groups appeared a threat to him and were being persecuted. Quakers
sent him a declaration to distinguish themselves from those suspected of plotting to
overthrow the established authorities (QFP 24.04). Among other famous phrases it
said “ the spirit of Christ which leads us into all Truth will never lead us to fight and
war against any man with outward weapons, neither for the kingdom of Christ, nor for
the kingdoms of this world “ The point to be made was that the Quakers did not
intend to get involved in the militarised politics of that time. However, George Fox
had often preached to soldiers in the Commonwealth armies and found them a very
receptive audience, so many early Quakers were or had been soldiers (Ingle, 1994).
Fox himself was brutally outspoken at times, but physically non violent. The strand

of creative non-violence has been woven into the Quaker fabnc from this time.
However, this has sometimes resulted in rather devious methods to remain faithful to

'® The 2003 pamphlet (QPSW, 2003) includes care for the environment as a fifth area of testimony.
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the vision, such as with Quaker sea captains who avoided using violence themselves
but allowed others to threaten it (Hartshorne, 2000). It rarely brought the whole group
into contrast with the wider ethos of militarism. According to Phillips (1989) by the

end of the 19th century Quakers were modestly basking in the praise of other
denominations for their peace witness, but had not been challenged to put this into
practice

The Boer War and the First World War brought home to Quakers the consequences
of their peace witness in a way that had not happened before (Phillips, 1989). Public
opposition to Quaker peace witness was visible and uncomfortable in the Boer War,
but conscription was inescapable in 1916 (Kennedy, 2001). Responses were mixed
but about a third of eligible Quaker men chose conscientious objection. This

resulted in public opprobrium and many personal difficulties (Rubinstein, 2002). The

officials of the Yearly Meeting itself were imprisoned for refusing to submit to
censorship. Kennedy (ibid) instances the case of Wilfrid Littleboy who took the
extreme absolutist view and was imprisoned in Wormwood Scrubs, but who later

became Clerk of London Yearly Meeting durnng the second world war. Among the

corporate activities of Quakers absolute pacifism was highly respected. By the
time of the second world war conscientious objection was slightly less vilified and
organizations such as the Friends Relief Service and Friends Ambulance Unit

- provided opportunities for service and a response to the needs of war torn Europe
(Bush,1998; Smith, L. 1998). Gandhi’'s non-violent philosophy for India also
attracted much support from Quakers (Sykes, 1997).

With the ending of conscription tribunals in1958 Quakers found less need to define
their individual position. The popular songs of the 1960s'” merged Quaker witness
into ‘flower power’ for newcomers and the personal stand blurred into cultural trends.
For some the emphasis shifted from pacifism, the definition of the individual stance,
to Ceadel’s ‘pacificism’ (2000) the constructive activities towards creating
Institutions of peace and behind-the-scenes work with international organizations.
Wood (1962) and Bailey (1993) document this work.

Though conscription no longer existed, the use of taxation for armaments was a live
iIssue and a few Quakers refused or avoided taxation on these grounds. In 1982 it
was decided that Meeting for Sufferings, the employing body of Quaker paid staff

'7 <Give Peace a Chance’ and ‘Where Have all the Flowers Gone’ were used to evoke this periodina
pageant to celebrate the opening of a refurbished meeting house at Worcester in 1980.
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could test the law by withholding a proportion of the PAYE tax of those employees
who wished it (QFP 24.19). This continued until 1985 when it was accepted that this
was against the law. Some vestiges of this issue still remain.

Quakers have taken part in peaceful anti-war and anti-nuclear demonstrations. The
general surge of feminism in the 1980s was joined by Quaker women's support for
the Greenham Common Women's Peace Camp '°. Atthe same time the Quaker
Peace Action Caravan was touring the country using street theatre to make both the
public and Quakers think about the causes of violence, both international and

personal. However, there has been much controversy (to the point of resignation)
about the extent and definition of non-violent action and what part Quakers should
play in this as individuals and as a training body. Kline (2002) recounts difficulties

and decision making on this issue.

While the fieldwork for this study has been taking place the UK and the USA have
made war on Iraq. This provoked a rash of protest activity among Quakers, though
for the first time they found they were not only a small minority in protesting against
war. A ‘Special Souvenir Issue’ of The Friend on Feb 28 2003 recorded details of

some of this activity.

The Swarthmore Lecture of 2004 is clear that vigils of protest are not enough. Fisher
(2004) exhorts Quakers to become more assertive, professional and strategic in their
interventions to help build peace in a fragmenting world. Speaking as a professional
who feels called to this task he finds Quakers detached and disunited when there is
innovatory work to be done. He also finds them detached from their spiritual support,
which he himself finds outside the Society. He acknowiedges that Quakers often
avoid conflict, but asks them to consider it as an ally in the struggle for a
compassionate human society.

Peace and conflict are two terms often used by Quakers. Peace is nearly always
used with a good connotation, and its consideration is part of collective Quaker
witness. Conflict usually has a bad connotation and if present among Quakers is

treated as any other personal failing. Like liberal theology and variable sexuality,
taking part in conflict is a private indulgence but is usually enacted in the setting of
the whole meeting. Fisher (2004) differentiates between violence and conflict.

'* Also in 1986 came (1986), the Swarthmore Lecture from women’s perspective.
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Violence is the opposite of peace; it can arise out of conflict; it is bad. Conflict is
neither the opposite of peace nor inherently violent. It can be good. It can be
energising and give opportunity for public creativeness.

Conflict: inside the organization
How have Quakers expenenced conflict within their organization? In the early years

life was turbulent. Fox and his colleagues did not hesitate to verbally lambast the
established church and the civil authorities. Inside the movement there were several

major conflicts (Ch 4. p62) Less dramatic problems also arose. In 1699 Bristol
Friends were minuting reproof to those Friends who endangered others by the
careless parking of their coaches'. When Penn tried to create a Quaker state he
expected there to be conflicts and set up a template guidance how to deal with these
based on Matthew 18 (Cronk, 1991; Hartshome, 1993)®°. This was used for some
time among American Quakers but is hardly remembered now in Britain Yearly
Meeting.

As Quakers settled into their quieter period reproof by the group became common. It
was expected that the Inner Light would point everyone in the same direction, and
there was little doubt that this was the way of the elders of the meeting. ‘Disorderly
walking’, which usually meant succumbing to the pressures of ordinary life (being
drunk or running out of money), resulted in disownment. This meant that people
could continue as part of the worshipping community, but could not hold
responsibility or share in decision making. Its purpose was to make it clear to the
rest of the world what Quaker standards were.

From early days it has been recommended that Quakers should not go to law
against each other and a method of setting up local arbitration was created. The
1931 edrtion of the Book of Discipline contains a whole (small) chapter on how this
arbitration should be conducted. This has now disappeared and there are a couple
of rather elliptical sentences on this topic (QFP 20.72.&73) Some General Meetings

' Two pages of extracts from a Bristol Minute Book of the late seventeenth century were given to me
carly in the project. They were not referenced, and despite enquiring I have been unable to check their
ongin.

“ William Penn’s template followed Matthew 18 vv 15-20. This suggests four stages 1) speaking
directly to the person who has offended you 2) invoking the help of a few trusted members of the
church 3) invoking the help of the whole church 4) if all this fails, continuing to live with your
opponent as a ‘gentile and a tax gatherer’, which can be interpreted as sitting down to eat with them,
just living with the fact of disagreement.

The Quaker version of this is in Hartshorne (1993). The contemporary Mennonite version is in

(Lederach, 1999) Chapter 9.
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and Monthly Meetings have had standing committees which could act as arbitrators,
or counsellors. Most of these have disappeared in the last ten years, although there
is a little new growth (Ch 7 p 118). There is also a procedure by which gnevances,
particularly about membership, can be referred to Meeting for Sufferings for
assistance, usually the appointment of a few Friends to investigate and advise.
Bringing in an outside mediator, (not from within the disputing group) is usually the
first recommendation which springs to mind when Quakers discover a conflict.

The new edition of the Book of Discipline in 1995 included ‘Clearmness Meetings' to
assist individuals in making decisions about their life choices or sometimes to resolve
conflicts*’. These were not new ideas but in fact dated from the time when it was
accepted that the individual's private life was the business of the community.

Another innovation from the past, as yet very little used in BYM, is the ‘threshing

meeting’ in which a topic and all the views about it are aired at length, so that some
points rise up as nourishing and others sink into the chaff, but where no decisions

are taken on that occasion.

There are only four extracts under the heading of ‘Conflicts within the Meeting’ in

Quaker Faith and Practice (10.21-24). There are nine more under the subheading
Conflict in Chapter 20 on Living Faithfully Today and a few references in the Peace
Testimony chapter. The most succinct of these dates from 1833

“It is advised that, in all cases of controversy and difference, the
persons concemed therein either speedily compose the difference
between themselves or make choice of some faithful, concerned,
impartial Friends to determine the same; and that all Friends take heed

of being parties with one or another’(QFP 20.72)

This extract is still applicable but it is so sparse that it gives no idea how these things
may be done. 150 years later Leavitt (QFP 20.71) outlines some necessary skills.
When conflict arises the first thing to do is to name it, or to recognise and
acknowledge it; secondly to listen to the feelings and needs behind the words of the
conflict; thirdly, ‘let go’ of the will, the already determined personal solution, and
eventually the conflict itself. This is not easy or spontaneous. Leavitt has found it

*! QFP 10.21 suggests clearness meetings may be used to resolve conflict. Marion McNaughton,
teaching about this for Woodbrooke, suggests this method is not likely to be helpful in conflict
resolution.
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requires rootedness in a personal practice of waiting on God. It also requires
practice in everyday life.

However, though there is a prescription for Quakers, it appears that they rarely take
their medicine. Fitch in 1980 (QFP 10.22) and Fisher in 2004 agree that Quakers
are not very good at handling their own conflict. This is in contrast with the many
public pronouncements about how exemplary Quakers are in working with
community and international problems. Quakers have begun to be aware of this and
to give attention to their internal conflicts. In the year 2000 there was: the first
Woodbrooke course on Conflict in Meetings; the publication by the Committee on
Eldership and Oversight of a booklet by the same name; the first Yearly Meeting
session on this subject; a day of Quaker Life Representative Council given to the

subject. Some strands of this consideration are still running, but the interest of 2000
has died down.

The view offered to the public is of Quakers who have a contribution to make in
matters of violent conflict and peace, and indeed this is often claimed as part of the
organization’s raison d’ étre. The view seen in private is people who cannot cope
well with their own disagreements and whose organization offers them little help with
this. The organization is proud of and known for its integrity, but this difference
between the attitude to conflict outside and inside the organization brings this
integrity into question. This is a matter of personal discomfort to me, but also a
puzzling question for those interested in social ethics.
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CHAPTER 3: Understanding Organizational Culture
In this chapter | intend to examine: the nature of organization and power within it; the
identification of organizational culture; ‘theories of action’ and change in

organizations; and the use of narrative and story in organizations. | present a
selective overview of the literature rather than an exhaustive review. The selected
theory is developed in more depth later in the thesis, woven into the consideration of

the data.

Quakerism: an Organization?
| anticipate objection to the title of this section. Some Quakers will object to

'‘Quakerism’ claiming that it suggests a structural unity of belief and practice which
should not exist. Others will object to ‘organization’, preferring the softer ‘movement’,
‘community’ or even ‘church’ or ‘religious society’. | have deliberately chosen the
perspective implicit in ‘organization’. It encourages a different framework of analysis
and expectation from those commonly used when considering the Religious Society
of Fniends.

The term ‘organization’ is derived from the greek organon, meaning tool or
instrument; it suggests that it is to be used to some purpose; it is not an end in itself.
It raises the question ‘What is the Quaker purpose?’ It suggests that answers may be
found in comparisons with large and complex human groupings based in the present,
with a variation in form that is characteristic of post modemtty.

Three conditions are suggested to differentiate between a rabble-like assembly and

an organization ( Argyris & Schén, 1996) To qualify as an organization the individual
members of the rabble must

l. Devise agreed upon procedures for making decisions in the
name of the collectivity

Il. Delegate to individuals the authority to act for the collectivity

IIl. Set boundaries between the collectivity and the rest of the
world.
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Quakers, therefore, have been an organization since before 1670. Three hundred
year old terminology indicating delegation of authority to specified individuals, such
as Six Weeks Meeting and Meeting for Sufferings, is still used (QFP 7.01).

The Fomation and Continuation of Organizations
It is possible to create an organization for a specific purpose, such as a project team,

which was not in existence yesterday and may not be in existence next month.
However, more often large organizations evolve through slow processes. The
participants may be only dimly aware of these. (See the example of the development

of the Nike organization Hurst, 1995).

Berger and Luckmann (1966) proposed a way in which the social reality of
organization is constructed. It explains how social institutions come to be perceived
as having independent existence and how this exerts influence on individuals. This
is essentially a shared social process, with sequential stages; the participants may
move between the stages separately and at different speeds, but the sequence is the
same. Berger and Luckmann suggest a continual dialectical process between
‘moments’ of externalization, objectivation, and intemnalization. ‘Externalization’ is the
physical and mental creativity going out from individuals to conceptualize and shape
the shared world. ‘Objectivation’ is when products of externalization appear to gain a
reality of their own independent of their creators, which can then confront the
creators. ‘Internalization’ is the process by which the structures and values of this
outside world become an influential part of the inner life of the individual. In the
following quotation ‘organization’ might well be substituted for ‘society’.

“It is through externalization that society is a human product. Itis
through objectivation that society becomes a reality sui generis. itis
through intemalization that man becomes a product of society.”
Berger (1969) P4

This model of process was originally based on examples of societies in which one
culture, or one religion, prevailed. In later work Berger, cited in Woodhead et al
(2001) addressed the post modem world in which religious groupings are no longer

monolithic but each sub-group must compete for ‘plausibility’ in legitimating its rules.
He suggests this legitimation is strengthened by continuing conversation with others

in the subgroup. This social interaction gives reality to the particular interpretations
of the sub-group. Berger asks how the future continuation of institutionalised order
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can be best ensured, and concludes it is necessary to hide its constructed character
as much as possible, in order to retain its strength.

This analysis is certainly applicable to the Society of Friends. It is interesting to note
its relevance to the central authoritative text Quaker Faith and Practice including
Advices and Quernies. This is now treated with almost canonical reverence or rejected
because it imposes too much authority. However, this text was publicly
deconstructed and reconstructed over the period of eight years before 1995. At least
20 of the group which prepared the work for this process are still alive, and some say
their views have changed'. Many Quakers prefer to act as if they are unaware of the
book’s constructed character.

Power in organizations
Power is inherent in the concept of organization. The pertinent questions are: what is

it understood to be?; how is it distributed and used?. The most common
understanding is as hierarchical power in which one group or person has power over

others who have less or none, and can make them do things; this is ‘power over or

‘power to’ (Lukes, 1974) This may be seen as dominating power or as legitimate

authorty. Organization theorists have frequently accepted this amangement without
querying it; any resistance to the implementation of the structure has been

interpreted as at worst illegal or at best a nuisance. Views of society such as
Marxism rest on the opposite interpretation that resistance to ill-distributed power is
necessary. Power can also be seen as distributed throughout an organization in
different degrees, like an overlaying web. Power may be in the status quo in the
system vested in ‘no decision’ (Lukes, ibid).

Hardy and Clegg (1999) describe these viewpoints as reflected in the meta-views of
the academic community, and introduce ancther

“power had been characterised in a number of ways but each required
one to ‘take sides’. For the functionalists, their side was that of the
managers: resistance to their power was illegitimate. For the cntical
theonsts, resistance was a good thing: it was an opportunity for creative

human agency, particularly that associated with subjugated identities
such as workers, women, ethnic minorities, to reassert itself against

' Personal communication in 2004 with Alison Leonard, former member of the Book of Discipline
Revision Committee.
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domination. An implicit morality was in play in both perspectives, and
each was an affront to the other. Foucault’s views and those directly
influenced by him were different. Power does not involve taking sides,
identifying who has more or less of it, as much as seeking to descrnbe its
strategic role — how it is used to translate people into characters who
articulate an organizational morality play.”(p379)

In the earlier concepts of power the script of the morality play is written by those
holding power; in the altemative conception the play is improvised as it is enacted.

“ Power is not an object to be used in the construction of identity;
power is identity. We do not encounter power as such; we
encounter practices which are discursively and politically
enacted. We live in and through these practices, and people
become the identities whose identities are being formed. Power,
says Dyrberg, is not a game to be played; it is the nature of the

game itself.” (McNiff, 2000)

In his exploration into how to establish power relations which are compatible with
democratic values Dyrberg (1997) conceives of power as a circular structure,

ubiquitous and affecting the formation of all identity. The negotiation of personal and
collective identity is the game of power itself.

However, Quakers are not very interested in games, which perhaps parallels their
denial of interest in power. They frequently object to the notions of hierarchy and top
down power, to the extent that * Power is not in our vocabulary™, A favourite phrase
commends ‘speaking truth to power’ but this is interpreted as worldly power being
held by someone else, who is usually wrong. Walter Wink (1998) an American
theologian, is commended reading among Quakers; he gives a negative cast to the
exercise of power, saying that Christians should maintain domination free
relationships in a discipleship of equals. In the twenty first century Quakers often do
not recognise authority or rules as a matter of principle >. This tendency is so

? Heard at a gathering of seasoned Quakers 1995. See personal communication.S/W

? See the letter in The Friend, 19 March 2004, p3, about complying with Criminal Records Bureau
Procedures regarding working with children, which are described as a bee in the government’s bonnet.
The writer says * the idea that our own moral judgement on anything at all should defer to that of Tony
Blair, David Blunkett (etc) is laughable’.
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marked that it is necessary for the Advices and Queries (Paragraph 35*) to remind
members that they should not break or ignore the law without serious forethought.
Quakers may wish to pretend to themselves that there is no power game and
therefore there are no rules for the game. This is a naive view, or an uneducated
one.

Leadership, both formal leadership, designated power, and personal charnsma
(personal power) is also unpopular among contemporary Quakers. The concept of
Servant Leadership (Greenleaf, 1977) has been proposed as acceptable to Quakers,
though it is really not novel, and rests on the supposition that most leadership has no
benefits. Consider the following description of secular leadership, drawn from early
management theory

“The leader guides the group and at the same time is guided by the
group, is always part of the group. No one can truly lead except from
within...the leader must interpret our expernience to us, must see all the
different points of view which underlie our daily activities....He must give
form to things vague, things latent, to mere tendencies. He must be able
to lead us to wise decisions, not to impose his own wise decisions upon
us. We need leaders, not masters or drivers.....The skilful leader then
does not rely on personal force; he controls his group not by dominating
but by expressing it. He stimulates what is best in us; he unifies and
concentrates what we feel only gropingly and scatteringly, but he never

gets away from the current of which we and he are both an integral part”
(Mary Parker Follett1868 -1933 cited in Hurst (1995)

Apart from the male language this might aimost be a job description for the role of a
‘weighty Friend’. This manager leader is also a servant to his group.

Some aspects of power in organization are not fully explored in this study, but should
be mentioned at least to note their absence. Firstly there is the power exerted by the
group over the individual (Kreitner, 1999). The mere fact of participating in a group
influences the perceptions of the individual (Asch, 1951; Plous, 1993) govems
behaviour (Clarkson, 1995) and the way decisions are made (Janis, 1982). Secondly

* Advices and Queries 35 ‘If you feel impelled by strong conviction to break the law, search your
conscience deeply. Ask your meeting for the prayerful support which will give you strength as a right
way becomes clear.”
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there are those aspects of power in organization particularly relevant to subjugated
identities, power related to gender and ethnicity. Gender in organization usually
reflects the power distribution in the wider society and is often queried by feminist
writers (Calas & Smircich, 1999). Quakers, however, have a different arrangement
of gender power. Some aspects reflect the distribution in the wider society, others do
not. Purely from personal observation Quaker women are more likely to be
assertive compared with a female stereotype than Quaker men compared with a
male stereotype. This unusual balance of gender roles may have created an unusual
type of organization that does not fit the supposed typification of masculine or
feminine organizations (Brown, 1998). It may also have produced an organization
which accommodates the unusual. Diversity of sexual orientation is acceptable but
this is not to say that there are no sexual power politics (Hearn et al, 1990) among
Quakers. Diversity of ethnicity is only just beginning to emerge into public view.
These matters are all important in organizational studies but speculative among
Quakers. They are opportunities for new inquiry and are not explored in this work.

Organizational Culture

The study of organizational culture has been highly contentious, provoking Martin
and Frost (1999) to write of The Organizational Culture War Games. After

quantitative positivist approaches to organization, in which the voice of the
organization member was never heard (Pugh, 1963), the focus has moved back to
the Weberian idea of meaningful understanding. The concept of organizational
culture necessarily includes understanding the view from the inside of the
organization. However, there is always interaction between the outside world and
the inside of the organization. Changes in the voices heard in society generally, such
as those of women, have been paralleled in the study of organizational culture (Calas
& Smircich, 1999).

Approaches to the analysis of organizational culture are many and varned. For
instance, Brown (1998) suggests organizational culture is determined by three things:
the societal culture in which the organization is situated; the vision and style of the
founder or leader; the type of business or purpose. Each item would reveal
something interesting about Quaker organizational culture. But an altemnative
approach would follow Martin (1999) and use: an integration view to perceive
common organization-wide elements; a differentiation view to examine conflicting

subcultures; and a fragmentation view to identify ambiguity and flux. Again this
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would reveal interesting material. However, Smircich & Calas (1987) argued earlier
that the task is to query and deconstruct everything, even the ambiguity and flux, and
resist the integrative view. All these views suggest that it is in the gaps, changes and
transitions that most interest and illumination may be found. In any organization
concems which are not supported collectively may be significant; they may be owned
by some fragment of the organization, or be rejected as out of date. There is
obviously a task to explore dissonances and discrepancies in perceptions in an

organization.

Whatever the theoretical approach to understanding organization there is some
agreement about the sort of information which reveals an organizational culture. The
culture contains a commonly shared meaning which unites individuals in and with the
culture. Organizations have distinct patterns of belief, both the formal authoritative

resources (Giddens, 1984) of public purposes and rules, and the informal culture
which governs daily life. The informal culture is revealed in rituals, stories, jokes and
myths particular to the organization (Brown 1998) and known to most of its members.
The culture both formal and informal is transmitted in a socialization process. New
entrants will be subjected to formal and informal social learning by their superiors and
peers; they will be accepted, or not, and confirmed or rejected as a member of the
group; if accepted they will take on the role of teaching a version of the culture
themselves. Evidence of all these ways of sharing meaning can be found among
Quakers as indication of a distinct culture. The question of the relative influence of
the informal socialization in balance with the authoritative resources will be explored
throughout this study.

The organization culture provides a context for the individual; the individual cannot
function socially without connections with the context. Part of the context is always
the authoritative resources. Giddens (1984) claims that these non-material
‘authoritative’ resources are derived from the way that humans interact with each
other, often to make patterns of domination or control. They express the way that
authority Is distributed within the organization. Blackler (1995) categorises this same
information (books, manuals, codes of practice, electronic data) as encoded
knowledge, in his outline of five different kinds of knowledge in organization. The

other four kinds of knowledge move further and further away from the sometimes
tangibly identifiable items of encoded knowledge through the more insubstantial

images of embedded, encultured, embodied and embrained knowledge.
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If looking for the guiding information for Quakers in the UK, account must be taken of
the surrounding non- religious social context and culture, and of the surrounding
religious context created by related religious organizations. Within the organization
itself, attention must be given both to such authoritative documents as Quaker Faith
and Practice and the Advices and Queries. Described within these documents,
although there is no written constitution, is the structure of interlinking decision
making meetings which constrains individual power. However, this knowledge is not
unchanging within a boundary, and Blackler's (1995) model of knowing as mediated,
situated, provisional, pragmatic and contested could be usefully applied to aid
understanding about what is happening in the organization at any given time.

Background, ‘habitus’, and recipe knowledge

In contrast to the authoritative resources there are less formal ways of being guided
through organizational life. There are many actions in everyday life which people
carry out without reflection or conscious intention, and where guidance is not formally
recorded. Searle (1995) suggests that many of these are produced by interaction
between the individual and what he calls ‘the background’. Based in philosophy and
linguistics he argues that the meaning of any sentence, and the experience
underlying it, can only be understood between two people by means of a shared
background of ‘capacities, dispositions and knowhow’ which are not themselves
contained in the sentence. For instance (P3) he gives an example of the purchase of
a beer in a restaurant; to understand this requires extensive experience of European
culture which many people will have assimilated but be unaware of, and the whole
scene rests on a ‘huge, invisible ontology’ of social relationships rather than
information drawn from the physical sciences. These shared understandings form
the ‘background’ against which we interpret our own experience without conscious
effort. For different purposes it may be global, national, organizational or even
relationship based.

This framework of expectations and understandings is called ‘habitus’ by Bourdieu
(1977). For him habitus contains the principles which produce and reproduce the
‘practices’ of a particular social grouping, often a social class. These are the ways in
which the group imposes ways of seeing favourable to their own interests. Collins’

(2002) depiction of the ‘Quaker habitus’ has less political edge, but paints a useful
picture of how Quakers expect each other to behave in small things.
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Blackler (1995) is talking about much the same thing when he describes ‘embodied
knowledge’ or ‘knowledge how’, which depends on sensory information obtained as
people interact and do things together in specific contexts. The contextual cultural
framework is particularly important here as the knowledge is often related to how to
go about things in a particular setting.

The notion of ‘recipe knowledge’ was introduced by Schutz (1974). He described how
people absorb knowledge from their background or habitus, so that it becomes
completely ‘self evident’ that they ‘can do’ this or that. Some examples he gives now
appear dated or sexist (smoking, chopping wood, shaving) but others (playing the
piano, speaking a foreign language) show the complexity which can become
automatic. One aspect of this automated knowledge is described as recipe
knowledge; most people know ‘how to’ cook potatoes or use public transport, without
fresh instruction or frequent reminders. The recipe for this is so well known it is not
summoned up each time, but a version could be repeated to a visiting tourist if
required. The recipe knowledge tells one how to achieve a certain aim in a particular

social context, for instance how to be a ‘good Quaker'.

Espoused theory and theory in use

Recipe knowledge may be drawn both from formal and informal resources in an

- organization. Argyris and Schon (1996) propose an analysis of how organizations

function which includes both the formal publicly acknowledged resources and the
informal, possibly unacknowledged, resources. These two separate sets of prompts
to action are firstly espoused theories and secondly theories in use. Espoused
theones are the values on which people believe their behaviour is based, to which
the organization has made a public commitment. Theories in use are the notional
maps which guide action in the organization on a day to day basis. These may differ
from the espoused theories but people in the organization may not be aware of this.
They may also not be aware of the messages in theories in use guiding their action.
Theories in use can often only be discovered by inference from behaviour, including
speech. What people actually do reveals the theory in use, not what they say they
do or should do. This pattern is common in nearly all organizations, but if the
analysis stopped there it would present a depressing view of unaware stagnation.

However there is a second part to the analysis which offers an approach to change
and development.
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Stability, change and conflict in organizations.

Learning and Change
Conflict and change in organizations are often closely related, one involves the other

(Ch4,p60) Among the welter of stories of change, two types have been identified:
first order change where changes occur within the existing norms of a system and
second order change where the values of the system itself are changed (Watzlawick
et al, 1974; Hoffman,1986). Building on this foundation Argyris (1993) proposed the
notion of double loop learning which enables second order change to take place.
Double loop learning is the process by which an organization, or part of it, queries not

only routine effectiveness (the first loop which queries the theories in use) but the
assumptions and values which underlie the whole structure and its purposes (the
second loop which queries the espoused theories). The relationship between the two
sets of theories is also questioned. The first or single loop of inquiry seeks a solution
to an identified problem, the second or double loop of distanced reflection seeks to
inquire about the system in which the problem lies. Argyris and Schon identify two
styles of implementing action, derived from theories in use, when an organization

confronts a problem: Model 1 inhibits double loop learning, Model 2 facilitates .

Model 1 includes the wish to win and control, suppressing negative feelings and
inquiry, defensiveness and face saving. In Argyris’ (1993) wide ranging research it is
found that theories in use are overwhelmingly operationalised using Model 1.
Whatever the content of the espoused theornes about openness and searching
enquiry these values are usually not brought into play in defending the theory in use.
Model 2 implements values about access to information, sharing control and
participation, surfacing conflicting views and encouraging public testing (Anderson,
1997; Robertson, 2003). But an unusual stimulus is often needed for the Model 2
approach to impinge on the defended theories in use and achieve double loop
learning and second order change.

The process of change is not usually a comfortable one. Apprehension is often
present. Drawing on personal construct psychology, Frances (1996) suggests that to
soothe this apprehension there is a need ‘to affirm those core structures, the weight
bearing beams, which will hold the house together while it is being refurbished.’
Robertson (2003) combines Argyris’ approach and personal construct psychology to
emphasise the need for sensitivity and respect in this fragile process of dislodging
people from their ‘super-patterns’, which may have become ‘undiscussible’. A
learning environment in which change can take place must have ‘opportunities for
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people to talk openly and explore different ways of looking at things and altemative
grounds for action’

An example: change in an ethical organization
A good example of how this model can be used to sort out conflict and enable

change in organizations is given by Friedman (2001). The organization concemed
was a ‘politically altemative volunteer organization within the community health
system’. Its founding ideology was that voluntary commitment was preferable to
professional services. All volunteers were able to take part in the ‘steering committee’
which carried executive responsibility. Consensual decision making was the norm.

There was a much valued feeling of community. Some similarity to the Quaker
organization can be noted.

Friedman was called in as a consultant because of conflicts among the staff.

He discovered that though the espoused theory was about participative values
neither staff nor volunteers put this into action and volunteers only complained (or
participated) when something they did not like was announced. There was a great

- deal of ambivalence about authority. Eventually commitment to two different
espoused theories was revealed; some held the view that alternative (voluntary or
self help) services were always superior to regular social services, others held the
pragmatic view that any available services should be delivered to those most in need

of them. There were two different worldviews about the purpose of the or