

 3





The Incarcerated Worshipper: Carceral and Religious Geographies in the Space of Prison Ministry








By 
Casey Lunceford







Senior Honors Thesis
Geography
The University of North Carolina at Chapel Hill



April 2018





TABLE OF CONTENTS
Introduction..........................3
	Statement of Purpose..........................3
	Literary Framework..........................3
	Methodology..........................7
Chapter 1: The Volunteer Experience..........................10
	Background Literature of Faith-Based Organizations..........................10
Policy and Practice of Prison Ministry..........................11
Personal Tragedy and Practice of Prison Ministry..........................14
Chapter 2: The Inmate Experience..........................22
	Inside/Outside Contested Prison Space..........................22
	Carceral TimeSpace..........................27
	Lived Religion, Religiosity, and Carceral Space..........................29
Chapter 3: Relationships as the Site of Hope..........................34
	 Emotional Geographies and the Production of Hope..........................34
Conclusion..........................40        
Looking Forward..........................42  
References ..........................44


INTRODUCTION
Statement of Purpose
The purpose of this study is to examine the complexities, contrarieties, and delicacies at the intersection of incarceration and religion. This intersection presents itself in the compelling context of prison ministries, in which inmates remain under the subjugation of broad power structures, but are provided distinct freedoms within those structures to exercise their religiosity. Prison ministry can refer to a variety of programs, but in the context of this thesis I am specifically referring to the creation of a church inside prison walls. More precisely, this research will investigate how religious space is created within prisons and the implications of this space for ministry volunteers and inmates. Using qualitative research methods and the geographical lens, this study analyzes the complex space created at the meeting of contrasting institutions by analyzing three dimensions; the experiences of the ministry volunteers, the experiences of the inmates, and the convergence of these experiences within the relationship that forms between the ministry volunteers and the inmates. 
The Literary Framework of Carceral, Religious, and Faith-Based Organization Geographies
To conceptualize the religious space created within prison walls, a brief history of the penal system in the United States is necessary. As an institution, the penal system has become an “engine of social stratification and cultural division” in which human geography and carceral studies can provide a window into the “deepest contradictions and the darkest secrets of our age” (Wacquant, 2002, p. 389). In the mid-1970s, the United States was deemed the “leader in progressive justice” on the road to “a nation without prisons” (Wacquant, 2012). However, the country is now considered to be a “world champion in incarceration” with 2.3 million people behind bars, more than any other country per capita (Wacquant, 2012, p. 204) (Wagner and Rabuy, 2016). 
The dramatic shift in the U.S. prison system known as the “punitive turn” occurred in the 1970s when the country decreased reformative prison programs and shifted to a model centered on punishment rather than reform. This shift led to an increase of incarceration with policies such as “zero tolerance” policing and the introduction of the “Three Strikes and You’re Out” program. These policies, among others, created a carceral state in which the United States outranked all other countries in rates of incarceration (Highest to Lowest - Prison Population Total). The United States has held onto the title of “world champion in incarceration,” outpacing itself by imprisoning six times more people per crime in 2005 than in 1975 (Wacquant, 2009). 
Even as the number of incarcerated individuals rises, there remains a dearth of research concerning carceral spaces and prisons at large. The subdiscipline of carceral geographies has arisen within recent years within geographic research (Moran, Pallot, & Piacentini, 2011). With the development of this concept, carceral geographies has a firm foothold in the discipline. Although carceral geography is a relatively new field, it is growing quickly as a subdiscipline and is in conversation with criminology and prison sociology (Moran, p.175). 
While other disciplines have largely studied incarceration as time, there has been a lack of research concerning the space of prisons until the emergence of carceral geographies. Departing from time as the dominant analytical lens, this research utilizes the geographic understanding of space to investigate how religious space is created and maintained within prisons and how these spaces are experienced by the people who use them.  Since Dominique Moran coined the term “carceral geography” from her work in Russian prisons, the subdiscipline has grown significantly (Moran et al, 2011a; Moran et al, 2013). Teresa Dirsuweit conducted research which examined how prisoners expressed resistance to power structures through the reclamation of the prison cultural space (1999). In addition, other research explores disciplinary regimes of prisons in relation to the social relationships that existed behind bars. These social ties demonstrate how power structures are created and maintained by actors such as the guards and the warden, yet the inmates retain agency through making “their own spaces, material and imagined” (van Hoven and Sibley, 2008, p. 1016). There is an abundance of research that focuses on the location of prisons such as their concentration in Appalachia (Che, 2005) and their placement in economically unequal and rural sites in the United States (Glasmeier & Farrigan, 2007). The link between hyperincarceration within large cities is also a valuable focus of inquiry within geographical research because these institutions create carceral spaces and places that are characterized by dehumanization and surveillance (Peck, 2003) (Theodore, 2008). 
Although the subfield has made significant progress, there is still much to be learned about the carceral space and institution. Traditionally, prisons have been placed in the category of a “total institution,” as defined by Erving Goffman (1961). A total institution is a closed social space that is regulated by strict rules and governed by a singular authority (Goffman, 1961). These institutions are usually separated from society and have various barriers to enforce separation. Throughout the majority of this paper, the prison system will be understood through Goffman’s definition. However, there are some limitations of the application of this term that will be explored later in the research. 
Despite the growing number of incarcerated individuals, the carceral space is still widely unknown and rarely researched. As a population, prisoners are often marginalized, invisible to the public eye, and institutionally silenced. In addition, the United States has more people behind bars than any other country, making it a place that necessitates additional scholarship (Highest to Lowest - Prison Population Total). The invisibility of prisoners and prisons make the study of carceral geographies important because of the dearth of research surrounding prisoners, their experiences, and the role of religion in these experiences. 
To understand the intersection of carceral and religious geographies, a brief introduction to religious geographies is necessary to understand how these two subdisciplines intersect. Lilly Kong, a prominent religious geographer, argued that the intersection between religion and geography is a “valuable focus of inquiry” that has not always been prioritized within the geography community (1990). Historically, religion has commonly been considered a subfield under the category of race within social geography (Kong, 2010). However, in recent years, geographies of religion has risen as an important subfield in geographical scholarship with several edited books, special issues in flagship journals, and a plethora of geographic scholarship surrounding the subtopic (Olson & Reddy, 2016).
Within religious geography, Meredith McGuire, a sociologist and anthropologist, conceptualized the term “lived religion” which complicates the division between formal and informal aspects of religiosity, as they relate to individual practice (2008). McGuire’s work shifts the focus from institutionalized religion to religiosity that is understood and practiced on an individual level (2008). Lived religion provides a framework for understanding the way religiosity is lived out in the individual lives of people and through their practices. This term allows for a nuanced and highly individualized understanding of religiosity that exists in the wake of institutionalized religion and gives light to how each person defines and understands their own religiosity. Lived religion arises as a central focus of inquiry of this research as the religious practices of both ministry volunteers and inmates involve highly individualized practices. 
Space also arises as a dominant theoretical framework within this study. Doreen Massey defines space as “a myriad of stories in which we are all living at any one moment” (Massey, 2013). Space is not a flat surface that one moves in and out of, rather it is the stories that define moments, people, and structures. In this way, space becomes a “dimension of multiplicity”, not solely defined by physical attributes of a landscape but rather the complexity of human experience and relations understood spatially (Massey, 1994). The conceptualization of space provides a valuable lens of understanding to the complex and nuanced space of prison. 
This research is situated at the intersection of carceral geographies and religious geographies and involves dominant themes of lived religion and space. This study addresses the relative dearth of research on carceral spaces by considering how religious space is made within two North Carolina prisons and the implications of this space for the volunteers and inmates who occupy it. These complexities are understood by shifting the focus from time onto space, and in doing so, understanding the permeability of the space, the complexity of carceral TimeSpace, and how the body experiences both of these things and is inscribed with meaning in these spaces. 

METHODOLOGY
Summary of Methods
The methodology of this research sheds light on a historically silenced area of society and the prevailing power structures that govern carceral spaces that have developed in complex ways throughout history. This study offers an avenue into this complex space that brings out its theoretical significance within geography. To understand the space of the prison ministry of The Summit Church, I chose interviews as the primary method of collecting data. Interviews allow for the participant to determine what information is important to share and for the researcher to gain feedback about potentially misplaced questions or new ideas concerning my research (Dunn, 2010). In addition, I chose the method of interviews because it is a very useful method in learning about the life story or specific life experiences of the participants (Secor, 2010). By using interviews, I was able to collect detailed accounts of participants’ lives and experiences within the prison ministry setting. 
In May of 2017, I connected with The Summit Church, a multi-site church in the Raleigh-Durham, North Carolina region, which has established prison ministries within Wake Correctional Facility and North Carolina Correctional Institute for Women. The Summit Church recently changed its model of prison ministry from hosting small-scale Bible study classes to “launching prison campuses” (The Summit Church). This means that the church is attempting to establish satellite church campuses within Wake Correctional Center and the North Carolina Correctional Institute for Women. In every way possible, these campuses are similar to the eight campuses that The Summit Church has around the Raleigh-Durham area that serve as primary places of worship for the attendees in their communities. This means that the church service is replicated within the prison using recorded worship services and sermons to recreate this experience. The Summit Church agreed to act as a partner in this study and connect me with ministry volunteers and released prisoners who could serve as research subjects. 
From June 1, 2017, to November 30, 2017, I completed ten semi-structured, in-person interviews with ministry volunteers, a prison pastor, and released inmates. These interviews took place in Raleigh-Durham area in coffee shops, restaurants, and churches, and lasted anywhere from thirty minutes to two and a half hours. Throughout this thesis, I will use pseudonyms to protect the confidentiality of all of the participants. To find participants, one key subject connected me to several other people who are interested in the research. However, by mid-October, I transitioned to a snowball sampling method, in which I asked participants if they knew of other people who would be interested in participating in my research. The snowball sampling method was successful and led to the completion of my last seven interviews. 
  	In each interview, I asked participants a wide range of questions regarding their biographical information, how they became involved in the prison ministry, and their experience within the prison ministry. The interviews focused on the motivations, experiences, relationships, and religiosity of the participants. My first few interviews helped me understand how the ministry of The Summit Church functions within local prisons and provided much-needed context and history of this particular prison ministry that is operated by The Summit Church. Over the course of the interviews, my research questions shifted from materiality and identity to relationality, perceptions of hope, and the constraints of religious space by time.  
Limitations of Methodology
Due to the overall lack of literature on this topic and the protected nature of prisoners as a research population, there were key limitations regarding how this research could proceed. As a group, prisoners are a protected population in the research community because of the ways their freedoms are limited by the penal institution (Office for Human Research Protections, 2016). Most notably, it is difficult to ensure that prisoners can voluntarily consent to participate in research projects because of the broad power structures that govern the prison system. Due to the precarious and regulated nature of prisoners’ lives, understanding their interaction with and creation of religious space is a difficult task. Although the limitations of this research do not allow me to engage directly with current prisoners, I am able to engage with people very closely connected to the religious space that is created within prisons, including prison ministry volunteers and released prisoners.
CHAPTER 1: THE VOLUNTEER EXPERIENCE

	This chapter focuses on understanding the volunteer experience within the prison ministry. Ministry volunteers, as defined in this study, are members of The Summit Church who serve within the prison ministry at Wake Correctional Center and the North Carolina Correctional Institute for Women. Throughout the course of my research, I spoke with ten volunteers, six of whom are married couples who volunteer together. In the case of the married couples, I interviewed them together. The following discussion centers on the policy and practice of the prison ministry and how the two converge in the embodied experience of the volunteers within the prison ministry. 
Background Literature of Faith-Based Organizations
	Many of the faith-based organizations (FBOs) studied in geographical literature
utilize Keller’s (1997) model which emphasizes the church’s presence in the city, offering services that bring together professionalism and mercy. Churches following this model usually offer aid that involves both professional services and ministry aspects. Examples of these types of ministry models in geographical literature can be seen in cases such as churches in Bristol (Cloke et al., 2010) and the Tarwewijk neighborhood of Rotterdam in the Netherlands (Cloke, 2010). In Bristol, these professional services include an array of care and support offered to the homeless population such as soup kitchens, hostels, and overnight shelters run by a variety of FBOs (Cloke, 2010). In the Tarwewijk neighborhood of Rotterdam, a group of Christians has come together across denominational lines to establish ‘The House of Hope’ (Cloke, 2010). ‘The House of Hope’ works to serve both the multicultural community that has been established and the city as a whole, and offers services to a host of recent immigrants. These avenues of help and care that have been championed by FBOs as “postsecular rapprochement” because of the introduction of religious and professional services into public spaces to produce a service of care (Cloke, 2010).
	Within geographical literature, there has been the emergence of postsecular rapprochement in which, as Cloke writes, “the hushed-up voice of religion is being released back into the public sphere”. Postsecular rapprochement is not only characterized by FBOs being present and active in public spaces. Faith-based organizations are also one of the more prevalent topics of study relating to this theme in geographical literature (Cloke, 2010).  With FBOs, postsecular partnerships can form around meeting the practical needs of people in a city or geographical area. The convergence of the political and the religious in FBOs open up the door for mutually beneficial partnerships in which landscapes are transformed by the “faith-in-practice of postsecularism” (Cloke, 2010). 
Policy and Practice of Prison Ministry
This thesis uses Keller’s (1997) model of the FBOs in which the church is working to address social justice issues in cities through the combination of faith and professional services. I embrace this model as a framework for understanding the ministry’s structure, however, the model neglects to address the question of motivation, i.e. why volunteers get involved in the ministry. For the ten volunteers I interviewed, their goals for entering and participating in the ministry largely revolve around displaying the love of Christ to the inmates. This thesis will employ the analytical lens of policy and practice to understand the volunteers’ experience and motivation within the prison ministry. More specifically, policy and practice are used throughout this chapter to understand the motivating factors of policy that prompted volunteers to become involved in the prison ministry and maintain their involvement and the practice of ministry that is embodied by each volunteer in their work within the prison. 
In their paper, Gearóid Ó Tuathail and John Agnew defined discourses as “sets of socio-cultural resources used by people in the construction of meaning about their world and their activities” and as a “set of capabilities, an ensemble of rules by which readers/listeners and speakers/audiences are able to take what they hear and construct it into a meaningful organized whole” (Ó Tuathail & Agnew, 1992). Although there has been some critique that the concept of discourses cannot lay hold to the intimate aspects of people’s lives, there is a depth of meaning found within the context of utterances (Thrift, 2000) (Müller, 2008). 
The Summit Church disseminates policy discourses including the official ministry goals, mission statements, and the way the prison pastor presents the ministry. The Summit Church’s overarching motto is “Love God. Love Each Other. Love Our World”. I understand this policy discourse as a ministry of love and care developed from biblical narratives. The Summit Church became involved with the prison ministry to fulfill all three categories of their overarching motto. Loving God is a central theme in the church and can be shared as a message within the prison. Loving Each Other and Loving Our World are characterized by the prison ministry as the church seeks to love and serve the prisoners personally while, more broadly, serving the prison system as a whole.  
As the main leader of the ministry, the prison pastor makes choices as he speaks to volunteers, providing a valuable policy within the prison ministry. The prison pastor characterizes the ministry’s goal as “to minister the love of Christ and the restorative grace of Christ”. This quote indicates that the entire ministry exists to show the love of Christ to the prisoners and by extension, their families. Lancione calls this policy of love within FBOs the “Good Samaritan” love (2014, p. 3070). The parable of the good Samaritan is found in the Gospel of Luke and demonstrates the type of love that Christians are supposed to show others. Jesus told this parable, as recorded in the Gospel of Luke, in order to give his followers a clear picture of sacrificial love. The sacrificial love Jesus teaches about in the story is not an emotional reaction, but rather it is an action that intentionally seeks to care for and serve others. Within the story, the Samaritan helps a man whom he has never met, therefore the concept of “loving your neighbor” that Jesus exemplifies in the Bible takes on the meaning of loving everyone, even strangers. The principle of “loving your neighbor” is characteristic of God’s commandments in the Bible and functions as a guideline for Christian social action. In short, the pastor uses this biblical parable to set the standard for the space of care created within the prison by the ministry. 
Drawing on the church motto and expanding on the prison pastor’s policy, principles of care and love become embedded with the policy of the ministry which, in turn, informs the practice of the ministry (Allahyari, 2000). Therefore, it can be understood that these policies, both centered on the idea of love and drawing upon the biblical understanding of “Good Samaritan Love”, creates implications for how the prison ministry operates and how the volunteers conceptualize their work and involvement (Lancione, 2014, p. 3070). These doctrines from The Summit Church and the prison pastor are interwoven with volunteers’ understanding of the ministry. These policies are far from all-encompassing as volunteers have their own life experiences, opinions, and motivations that form their commitment and understanding of the ministry. Policy provides helpful insights, but they must be understood in relation to practice in order to gain a fuller understanding of how prison ministry volunteers think about the ministry and the work that they perform. My argument hinges upon the tension between the policy and practice of the prison ministry, what I understand as the productive interplay between policy and lived experience. 
As individuals come into contact with policies and act within them, an individual’s practice may in turn change or shape their practice of ministry. In Müller’s work on discourses, he states that “individuals shape discourses, draw on them intentionally, and deploy them strategically to pursue certain ends” (Müller, 2008). Within this definition, the prison ministry volunteers work within policy discourses, reinterpret them, and live out their own interpretations of these policies. Practice is informed by an array of factors, and within this case, it can be understood to culminate at the junction of policy, personal experience, and religiosity. Policies can shape the volunteer’s understanding and function of the ministry, however, it is largely dependent on the volunteer’s individual practice to get involved, stay involved, or participate in the prison ministry in particular ways. 
Personal Tragedy and Practice of Prison Ministry
Throughout the interviews, some of the volunteers expressed that they were motivated to join the prison ministry in the wake of personal tragedy. One volunteer, Catherine, lost her beloved goddaughter to murder at the hands of a close friend. Another volunteer, Mark, became involved when his family left him and stopped speaking to him. Both sets of circumstances took a severe emotional toll on the volunteers. To actively deal with their anguish, Mark and Catherine devoted their time and energy to prison ministry and developed relationships as a part of their healing process. The personal tragedy of both volunteers became the foundation on which Catherine and Mark produce discourses of loving the inmates through their experience of loss, culminating in their individual ministry practice. 
   	While Catherine was at a Baptist church in Durham, she developed a friendship with two people at her church, Hope and Aaron. As they all got to know each other, Hope and Aaron eventually developed a romantic relationship and got married. When they had their first child, they named the child Kristin and asked Catherine to be Kristin’s godmother, an honor which Catherine happily accepted. However, Aaron was dealing with schizophrenia, a diagnosis of which no one knew. When Kristin was four years old, Aaron stopped taking the medication that treated his schizophrenia. During this time, he had a psychotic episode and murdered his daughter Kristin. Hope and Catherine were devastated, not only to lose a daughter and goddaughter but also to be deeply hurt by a husband and friend. This experience took an emotional toll on Catherine that eventually led to her involvement with the prison ministry: 
So, during that time, I just felt so helpless, and like I needed to do more and put a face
with forgiveness. And just needed to move forward and see people the way God did...for
her to be so violently killed was really hard, even though, I knew it had to be something,
and we found out it was a mental illness, it still, humanly, took me a while to forgive him.
So, I feel like I needed to meet other people at NCCIW.
After the murder of her goddaughter, Catherine was devastated and struggling. In order to cope with the grief, Catherine sought to spend time with prisoners at North Carolina Correctional Institute for Women, as she put it, to “put a face with forgiveness.” Catherine explains that she is able to forgive her friend by seeing other people who have made mistakes and choosing to view them and love them as God does.  In her effort to “put a face with forgiveness,” Catherine is drawing upon her experiences of hurt and loss to motivate herself to work through her own pain. In this way, the prison serves as a proxy for the emotional labor of healing for Catherine. As she spends time in the prison, developing relationships with the women there, Catherine is working through her own personal grief and cultivating the skill of forgiveness. 
As Catherine enters the prison space, policy such as the discourse of “Good Samaritan Love,” partially informs Catherine’s foundational understanding for Christian social action (Lancione, 2014, p. 3070). However, Catherine’s practice is largely shaped by her experience of personal loss. Catherine’s practice is shaped by her endeavor to “put a face with forgiveness” and “see people the way God does”. It appears that these personal goals motivate and also shape Catherine’s thought process as she enters the prison and interacts with inmates. Informed by policy, it is nonetheless her experience with personal loss that shapes her overarching sense of practice within the prison as she interacts with the inmates. Catherine’s sense of practice is her own conceptualization of what it means to be a part of the prison ministry informed by her experiences with loss among other aspects of her life. 
Catherine’s embodied performance of love and care to the inmates exists at the intersection of policy and practice. This process of meaning-making takes place at the scale of the body and informs the way that the volunteers embody care and love to the inmates they spend time with whom they spend time (Cloke and Beaumont, 2010). Meaning-making is the process of making sense out of one’s experiences (McLean & Pratt, 2009). The body is the site in which Catherine has experienced deep pain and loss and it is also the site where she has become a member of the church and has felt the implications of her involvement, including the pull towards prison ministry. All of these experiences inform Catherine’s practices and are embodied in the way Catherine performs love and service within the prison ministry as she interacts with the inmates. This embodied performance is the culmination of policy and practice which enables Catherine to have an impact on the inmates with whom she works (Cloke, 2012). 
Shortly before I met Catherine, I met another ministry volunteer named Mark. Mark is in his mid-40s and had been volunteering with The Summit Church prison ministry for three years at the time of his interview. At the beginning of Mark’s interview, I asked him how he first became interested in joining the prison ministry to which he responded with his own experience of personal loss within the tragedy of losing his wife and family. After this event in his life, friends invited him to The Summit Church. At the church, Mark told me of his desire to search for a ministry to devote his time to:
In 2014, my wife left me and my children left me, and that means that I was in a place of
horrible, horrible depression and dear friends from The Summit Church brought me
in... So, I was terribly, terribly depressed and I knew I needed to do something...from the
very beginning I knew I should be involved in doing something as a ministry.
Suffering from the personal tragedy of losing his family, Mark was working through a time of depression in his life. Slowly, he became involved at The Summit Church, and, motivated by his recent experience of loss, Mark wanted to pursue some type of ministry within the church. Mark tried out several ministries but none of them worked out. Then, some friends invited Mark to try out the prison ministry. When Mark started working within the prison ministry, he was nervous because he did not feel like he had anything to offer the inmates. Mark began to question his aptitude for helping with the prison ministry. As he questioned his suitability for the ministry, Mark said that his “spiritual insecurities were evident.” Because he found himself lacking, Mark was very nervous when he tentatively committed to the ministry. 
Upon his first visit, Mark realized that some of his life experiences that led him to initially feel unprepared were experiences that allowed him to connect with the inmates in unique ways. Mark talked about his experiences with loss but, more importantly, how he could relate to the inmates through these experiences. As Mark described:
I started with that whole thing about my depression and the spiritual journey coming out
of my wife and family leaving me because it played into what God was teaching me and
showing me... it became clear with the prison ministry. Like I saw things in my own life
and in my own struggles, and I saw these men and could relate to them.
Within Wake Correctional Center, Mark saw his own experiences mirrored in the lives of the inmates. Knowing that he shared similar life events allowed Mark to connect with the men quickly and break down any illusion of difference and separation between him and the inmates. When he first started volunteering, Mark thought that he had to be strong and knowledgeable in order to be a source of guidance or a spiritual leader to the inmates. However, he found that it was far more meaningful to be vulnerable and relate to the men through shared life experiences such as losing their wives and being estranged from their children. 
	Coming into the prison, Mark possessed a lot of insecurity and fear. He was focused on the idea of portraying success to the inmates and being a strong spiritual leader to them. However, these presumptions quickly fell away as he interacted with the inmates and realized they had many shared sources of suffering. Through sharing the story of his wife and children leaving him, Mark forged a deep connection with the inmates. From his early imaginings of strength and leadership, Mark’s ministry ultimately became characterized by vulnerability, humility, and genuine support. This transformation in practice took place relationally as Mark developed connections and friendships with the inmates, lending him a sense of familiarity and comfort with them as peers, not inmates.
	Mark’s transformation through practice changed the embodied performance of how he interacted with the inmates and communicated his love and care. Instead of projecting the image of a strong and successful ministry leader, Mark embodies his lived experiences of loss and grief. His embodiment of loss enables Mark to see the same experience of loss in other men. Upon this foundation, both Mark and the inmates are able to care for one another in their suffering. In this way, Mark’s embodied performance of care involves loving and caring for the inmates by sharing his story with them and listening to their similar stories of hurt. 
Another volunteer, John, shared an experience that motivated him to get involved in the prison ministry. In this part of the interview, John is referencing an informational video that was shown at The Summit Church that aims to tell the church about what the prison ministry does and how people can get involved: 
When you see a video of a prisoner humbly telling his heart as opposed to [what] TV and Hollywood wants to show us, you automatically see that separation. You see this is a person, this is a human, and he has struggled just as we do. It gives you that connection.
Within John’s statement, the intersection between policy and practice can be seen through the video and John’s interpretation of the video. The video was created to highlight the prison ministry but for John, it also served the purpose of forging a connection with the inmate.  John references the broader frameworks used by mass media to portray inmates and how this representation sharply contrasts with that of the man he sees in the video. In the video, the inmate is sharing his experience within the prison ministry and what being a part of the community meant to him.  Through the mediated and policy-laden video, John nonetheless feels a connection to the inmate, as they are both men who have struggled in different ways. This shared element in their lives elicits a feeling of connection that John did not have before he watched the video. This sense of connection is what initially began John’s interest in joining the prison ministry. John reinterprets the video through his own lens of shared suffering which motivates him to join the prison ministry and develop friendships with other inmates, including the one in the video. 
	The Summit Church centers its prison ministry model around “Good Samaritan Love”, in which their policies are focused on loving the inmates through their practice of ministry (Lancione, 2014). These policies can be seen in the church motto, the policies set forth by the prison pastor, and promotional material that The Summit Church produces about the prison ministry. These policies inform the prison ministry in particular ways, but they are embodied and transformed through the practice of ministry performed by the volunteers. 
Policy is reinterpreted and given tangible meaning through the volunteers’ ministry within the prison. Catherine and Mark both engaged in meaning-making by reinterpreting the policy of love through their personal experiences of loss. From this standpoint, both Catherine and Mark enter into the prison ministry with different motivations and ideals. Though he initially felt unprepared to minister to anyone because of the deep sense of personal loss that he continues to struggle with, Mark wound up seeing this same sense of loss reflected in the lives of the inmates. These shared life experiences allow Mark to relate and forge deep relationships within the prison. Catherine enters the prison looking for forgiveness and to love people in the way that God does. Within this endeavor, Catherine engages in the emotional labor of healing from her loss of her goddaughter. In addition, John created meaning through the consumption of a video created by the church in which John felt that he could connect with the inmate through shared senses of struggle. Catherine, Mark, and John all engaged in meaning-making in which they practice the policy of the “Good-Samaritan Love” through their own lived experiences (Lancione, 2014). 
Through this practice, Catherine, Mark, and John embody their performances of care and service to the inmates in different ways through their work within the prison (Cloke, 2012). Coming from all of their various backgrounds and motivations, the three volunteers embody their ministry through performances of love, care, and sharing experiences. These performances are different among the volunteers because of the individuality and the backgrounds that shape their ministry practice. However, it is these performances that impact the inmates and develop the groundwork for relationships to form and change to occur. 
 	As a prison ministry emerging out of postsecular rapprochement, where the public and religious sphere intermingle through the church’s presence in public institutions, the space created by the ministry is informed by both the church policy and volunteer practice. The policy of the ministry emerges out of the “Good Samaritan Love” given by the church’s publicized information and the way the prison pastor represents the ministry. The ministry volunteers take this policy and reinterpret it to fit into their performance of ministry coming out of their unique personal backgrounds of personal tragedy, loss, or identification with the inmates. Therefore, for the volunteers, the space of the prison ministry is defined as a space to practice and live out their ministry as it has been informed by their life experiences.












CHAPTER 2: THE INMATE EXPERIENCE

Whereas the previous chapter discussed volunteers, this section will focus on the inmate experience. I had the opportunity to interview three formerly incarcerated men, Enoch, Roy, and David. Although I interviewed three formerly incarcerated men, I will focus on two - Roy and Enoch within my analysis. All three men spent 1 year or longer at Wake Correctional Center at the end of their longer sentences as they transitioned from higher security prisons to a low-security prison before being released. Although I was able to ask about their prison sentences, ministry volunteers advised me to not ask directly about their crimes or trials. Some inmates offered me this information, but others did not. This chapter seeks to understand these three men’s experiences through the conceptual frameworks of carceral geography with themes such as the contested inside/outside prison boundary, carceral TimeSpace, and religiosity within carceral spaces. 
Inside/Outside Contested Prison Space    
 	Boundaries, as they relate to prison, are highly contested and ambiguous. This discussion of boundaries and carceral space begins with Goffman’s definition of a total institution defined as “... a place of residence and work where a large number of like-situated individuals, cut off from the wider society for an appreciable length of time, together lead an enclosed, formally administered round of life’ (Goffman 1961). Goffman’s term “total institution” is used in an array of scholarship concerning psychiatric units (Skorpen et al. 2008), the military and the police (Rosenbloom 2011), and even the mass media (Altheide 1991). Even as the usage of “the total institution” grew, its application to the carceral sphere is critiqued by carceral geographers. Nonetheless, Goffman’s theory does provide a solid foundation for understanding the carceral sphere, even as innumerable nuances of permeability exist within prison that problematize a full or unthinking application of the concept to carceral spaces. 
Kyle Farrington, a prison sociologist, critiques the application of “total institution” to prisons because of the presence of consistent networks, transactions, and relationships that connect the prison’s host community to society (1992). Farrington offers an amendment to the application of Goffman’s definition calling it a “not-so-total” institution because of the contained nature that exists within an “identifiable-yet-permeable membrane of structures, mechanisms and policies” (1992). A branch of this critique has led to the application of the term ‘liminal’ to be applied to carceral spaces. “Liminal” is a concept defined by Victor Turner, a cultural anthropologist, as “neither here nor there, they are betwixt and between the positions assigned and arrayed by law, custom, convention and ceremonial” (1967). This term is used widely in human geography to describe space of being between temporal or spatial boundaries. 
 	The controversy surrounding the application of these terms highlights the complexity of carceral spaces and how they are experienced by inmates. The “total institution” and “liminal space” conceptualize carceral spaces as definite structures that are permeable and have networks and relationships but also situate these spaces within broader spatial contexts and power structures. Not only are prisons themselves porous and liminal, but in being released from prison, some of the aspects of surveillance and discipline can resemble and be remade outside of formal carceral structures that govern behavior (Moran, 2015, p. 92). Outside of prison, inmates still feel the impact of their prison sentence as they are reminded of it with mandatory substance abuse meetings, parole check-ins, nightly curfews, and travel restrictions. As the state implements these restrictions, former inmates’ agency and independence are diminished. Therefore, confinement and carceral spaces can even exist outsides traditional conceptualizations of physical restraint. In short, carceral spaces extend beyond the prison walls and continue to impose substantial limitations on formerly incarcerated individuals. 
    	At one point during an interview, a former inmate named Roy spoke about his current restrictions on his travel:
I can’t leave Durham County right now other than for work. That’s kind of put a hindrance on it. I’ve had probably 20 or 30 different sponsors or volunteers that want to get together with me but they all live and work in Wake, Orange, or Franklin counties and I’m not allowed to... I can’t leave the county to go to church, which is what I want to do.
At another point, Roy mentions a different instance where his parole prevented him from doing what he wants to do, referring to a church meeting, “They gave me a plate to take home, but I couldn't stay and hang out with them. But I go to church with them because I have a 6 o’clock curfew - except for when I’m working.” Roy is acknowledging the hindrances and the power that the state is still able to exert over him, even after his release. His parole limits him in specific ways, especially concerning his church involvement. Unable to move between counties, Roy is unable to attend the church he desires. Overall, Roy’s movement and agency is restricted by the conditions of his parole which inherently constraints Roy’s ability to practice his religion.
Throughout our conversation, it became apparent that Roy’s previous religious mentors and church community are his primary support network and the community that he most identifies with. During key moments of the formation of Roy’s religiosity, the church community is the group that supported and encouraged him during this time. Therefore, the support that Roy finds in the community of The Summit’s prison ministry has become a central aspect to Roy’s conceptualization of his religiosity. The support system and spiritual mentorship has become an integral factor in Roy’s identity formation and he is trying to extend these relationships past the carceral space where they first developed and maintain them after his release from prison. Due to Roy’s dedication in continuing these relationships, the social limitation imposed by the travel restrictions of his parole detracts from his ability to be involved in this religious community in the ways that he desires. Here, the carceral space accompanies him beyond the prison walls and directly affects his religious practice. These rules prohibit Roy from visiting friends he has developed over the years and from attending the church that he wishes to attend. In this way, Roy’s time in prison and the conditions of his parole still have very real, practical, and tangible implications for the everyday life he constructs even after his time in carceral space had formally ended. 
The mechanism of parole surveils and discipline Roy’s body beyond prison. Roy is living at the juncture of the boundary of between the ‘outside and inside” (Moran, 2015). In this way, Roy’s everyday life is full of prevailing “carceral spaces beyond prison walls which perpetuate and exacerbate marginality” (Moran, 2015 p. 92). Within the conditions of Roy’s parole, Roy is unable to visit friends or be a part of a certain church. These parameters are marginalizing Roy and causing him to still be locked down socially and sometimes economically because he is not free to move throughout counties and must have permission to work later than his curfew. 
Roy’s post-release experience is another form of incarceration that reconfines Roy in particular ways. Roy’s agency, independence, and social contacts are restricted, described by Anke Allspach, a sociologist, as “socio-economic spatial re-confinements” (Allspach, 2010 p. 720). After his release from prison, Roy did have more agency but was confined by parameters according to the conditions of his parole. In this way, the state has reconfined Roy’s social contacts to people in his county or who would drive to Durham County to visit him. In addition, the conditions of Roy’s parole limit his economic opportunities because he is confined to an employer who will let him leave early to get home by curfew or who is willing to call his parole officer when he is working late. Not only is Roy confined socially and economically but also spiritually because he is not able to attend the church he desires or be a part of the religious community that has been his support system for the last several years. Through Roy’s limited ability to maintain social ties, constrained work parameters, and limited spiritual mobility, carceral space prevails in his life to “spatially reconfine” Roy’s agency (Allspach, 2010 p. 720). 
 	Another former inmate, Enoch shared some of the conditions of his parole and how they limited his ability to be an engaged student because of the mandatory Alcoholics Anonymous (AA) meetings. “I was going to school and I had to do five AA meetings a week,” he recalled, “which was really ridiculous.” At this point in his life, Enoch was a full-time student at Wake Technical Community College. Enoch's class schedule and his inability to drive because his license was revoked made it difficult for Enoch to meet the conditions of his parole that required him to numerous AA meetings. 
    Similar to Roy’s case, the conditions of Enoch’s parole “reconfine” his agency and free-will to move around and do as he pleases. As such, his post-prison experience fits a pattern that, according to leading scholars of carceral geographies, perpetuates and exacerbates his marginality (Allspach, 2010 p. 720) (Moran, 2015 p. 92). In other words, Enoch is limited socially and spatially by the confines of his parole. In order to avoid violating his parole, he has to expend time commuting to and from AA meetings every working day of the week, weakening his ability to build relationships and commit to his coursework. Enoch’s parole redefines carceral space by governing his time according to AA meetings. In this way, Enoch is still “doing time” in order to meet the conditions of his parole. He is surveilled and disciplined in accordance with his adherence to the state-given rules that persist in the presence of carceral space in Enoch’s everyday life. Enoch’s experience with parole extends carceral space far beyond the prison walls into his daily life. This extension of space is important because Enoch continues to live beneath the power structure of prison such as governance and surveillance. But his body now occupies a space that is supposed to be characterized by freedom.  
Carceral TimeSpace
Understandably, within the discipline of geography, research within prisons has focused on spatial aspects of incarceration. Time, a central aspect in other disciplines, has been overlooked. May and Thrift assert that the dualism that exists between time and space presents time as the sphere of progress and leave space as void of politics (2001). Massey also agrees that the dualism behind time and space is not helpful for theorization of geography (1994). Therefore, the two dimensions of space and time must be brought together, as not just a temporal aspect of time served, but time served in a total institution where time and space are tightly bound together and understood in conjuncture (Goffman, 1961) (Moran, 2015, p. 44). 
Dominique Moran’s book Carceral Geography proposes that geographers take a more comprehensive approach to incarceration by using the spatial lens of geography and the temporal aspects of incarcerations studied by criminologists and prison sociologists. Diana Medlicott (1999, 2001), a criminologist, presents the idea that:
Separating the time relationship from the place relationship is only justifiable analytically: in terms of the prison experience, the temporal and spatial aspects of existence... are experienced synthetically ... Inmates’ experience attests to the fact that the prison is a sophisticated time-place, where the temporal and the spatial characteristics are structurally productive of prison life and culture (Medlicott 1999, p. 216). 
The nature of one’s experience is not just temporal, but also spatial. The term TimeSpace in carceral geographies is a term that seeks to understand inmates’ unique experience “behind bars” and “doing time” bound within their corporeality (Moran, 2015, p. 49). It is both the inmate’s experience within a prison sentence coupled with the nature of being physically contained within the prison that creates this sense of TimeSpace. Time is understood through the sense of now as “each successive now” is shared (Bergson 1911, Merleau-Ponty 1962, cited in Dodgshon, 2008: 7, Husserl 1983). This sense of time is negotiated by inmates’ gender, age, length of sentence, and past sentences (Moran, 2015). As time passes, each moment and the feeling of incarceration contributes to inmates’ understandings of their past and future as moments are filtered through inmates’ understandings of time bound to prison space. 
    	The concept of TimeSpace is demonstrated through the way Roy understands the time he has spent in prison based on the life-course of his daughter. Within his interview, Roy shares how his experience in prison shaped his perception of his daughter and the time he spent away from her:
My oldest was six and a half when I got locked up. The last time I saw her was her 7th birthday. I saw her behind the glass at Central Prison. She’s now 26, almost 27. I spent 19 years, 9 months in prison. About half my life. And I ran from God for 38 years of my life.

 In this memory, Roy identifies how his understanding of time and space intersect as he talks about seeing his daughter in prison and how time has passed while he has been incarcerated. He talks about the last time he saw his daughter, her age, and which prison he was in at the time. Here, Roy marks the time from when he was first imprisoned relative to the age of his daughter. All the instances he mentions are always coupled with a standard of time and time in prison. Roy’s understanding of his incarceration is bound up within time and carceral space. 
   	 Even though scholastic disciplines attempt to isolate the two elements, the nature of Roy’s memory is bound up within both temporal and spatial dimensions. “The embodied experience of time is inextricably bound up with the embodied experience of space, and vice versa” (Moran 2015). The two elements of experience cannot be understood without the other. Roy understands the passing of the years of his children's lives by acknowledging the carceral spatiality that confined him. Not only did time pass in his life and his children’s lives while he was in prison, but this time was “imprinted biologically through a sense of ageing and its myriad of corporeal properties” (Moran, 2015). Roy saw this imprinting of time on his own body and through his embodied understanding of his conceptualizations of his children. 

Lived Religion, Religiosity, and Carceral Space
McGuire uses the term “lived religion” to shift the focus of religious study from institutions and religious affiliation to the individual. Although the concept of lived religion largely incorporates what most people would consider to be “secular” practices, lived religion does not neglect institutionalized religious practice. Rather, lived religion acknowledges that the individual takes such practices from a number of recognized and unrecognized religious practices and builds them into their understanding of what it means to be religious and spiritual. The embodied experience of the social being defines the person's understanding of spiritual, sacred, and secular. This concept hinges on the idea that what people consider to be religion is a flexible idea and changes often. Ultimately the idea of lived religion presents the individual’s religiosity to be subjective.
 The religiosity of the former inmates I spoke with varied substantially from that of the volunteers. The variance was not as evident concerning core tenets of faith, but rather in practice and lived religion. The former inmates understand their religion as something that formed substantially while they were in prison and therefore can be understood through some of the themes of TimeSpace that have been discussed within this chapter. The inmates understand their religiosity as something that is bound in their identity and formed in carceral spaces. In his interview, Roy began to share about the formation of his religiosity in prison:
It’s just continued to grow since January of 2012. It started real slow, I just thought “I’m saved” and that’s that. I had been saved many times in my life. But this time I was rescued. I’m not the same person I was six years ago. Five years ago, almost six.
Roy first had a salvation experience by reading a book about forgiveness in prison which prompted him to learn more about the forgiveness of God in the Bible. Roy differentiates this experience from other similar experiences because he “was rescued” and aspects of his identity changed after this experience. After this moment, Roy’s lived religion in prison became characterized by attending The Summit Church services and studying scripture. Roy goes on to break down some of these aspects of his lived religion by saying: 
 I struggle with being in the world but not of the world because I spent so much time living a life of sin and lust and greed that trying to live the way I should and avoid those things is just nearly impossible. I still use four-letter words occasionally - more than occasionally. I try not to but I still smoke and dip and speed…A lot of guys in prison didn’t believe it. “What? You haven’t done that in five years?” No need. God took it away from me. I didn’t need it. I’m grateful for that. And I’m just grateful to be able to be a light to someone else, to encourage them, the way people were for me.
Roy is describing his understanding of his religiosity through practices that characterize aspects of his lived religion. Roy begins by describing his religiosity through a set of practices that he used to engage in, that are no longer a part of his daily life. Broadly, Roy defines these practices as his pursuit to avoid sin, lust, and greed. Roy also acknowledges practices that he is still engaging in that do not conform with his ideals of his religiosity such as smoking, dipping, and speeding. This aspect of Roy’s lived religion, and the restrictions that he imposes on himself most likely come from the way Roy has seen other members of his religious community impose these restrictions upon themselves. By creating categorizations of acceptable practices, Roy sets limits on the things that he should and should not engage in within his understanding of his religiosity. These categorizations serve as constructs that Roy has developed within his lived religion. 
 “I’m just grateful to be able to be a light to someone else, to encourage them, the way people were for me” points to a larger theme of the intersection between relationality and religiosity. Roy has a desire to practice his religion in a way that allows him to serve others in the same way that he has been encouraged and served by his religious community. As Roy engaged volunteers and developed relationships with them, the relationality and aspects of servanthood became an integral part of Roy’s understanding of his religiosity. In this way, Roy is shaping aspects of his lived religion to mirror aspects of ministry volunteers’ lived religion that have directly impacted him. This conformity is taking place in the way Roy is imposing self-restraint concerning certain practices that are not common in the type of Christianity presented to him and in the way he seeks to reflect the community that has been shown to him. This theme will be explored further in the next chapter.
Another inmate, Enoch, told me about his daily practices that largely formed his lived religion while he was in prison: 
I decided to seek the kingdom. I journaled. I got my sister to send a little notebook and I just started writing... I found me a place where I could read and pray and I did it. I got up early, to try to beat the crowd and get in the back somewhere. Then you go outside in the yard, and I would take my little journaling book and Bible. 
Enoch has a more grounded approach to his lived religion than Roy’s conceptualization of self-governance of practice that characterizes aspects of his lived religion. Roy’s ideals of religiosity, as previously discussed, have to do with voluntary practices that reflect deeper held ideals while Enoch characterizes his lived religion through his daily practices of finding space within the prison to journal and read his Bible. 
	The limitations of the carceral space are apparent in the ways they confine aspects of Enoch’s lived religion. Enoch does not have access to a store or freedom to acquire a journal on his own; his sister has to send him one. Although Enoch has some freedom to move around Wake Correctional Center, he is still confined by the actual space available to him and the surveillance imposed on him by the guards and other inmates. In other parts of the interview, Enoch said that he sometimes has to move because he is being harassed by other inmates while he is attempting to practice his lived religion through finding space in the prison to read and journal. Enoch even puts forth the additional effort of getting up early to access spaces that are not yet being used by other inmates. In this way, Enoch is attempting to navigate these spaces of power and surveillance by seeking isolation within the prison, even though this type of space is rare within prison walls. Enoch’s lived religion takes the form of journaling and reading the Bible in isolation. However, Enoch is severely limited in this practice because of the restrictions on his movement and the limitations of accessible space within the prison. 
Overall, Roy and Enoch’s lived religion is informed by their pursuit to create a physical or religious space for themselves within the prison and in the carceral space that extends beyond the prison. They are practicing their religion in different ways, whether that be the practices they engage in or avoid, the way they relate to others, or their pursuit of isolation and space to read and journal without distraction. These conceptualizations of lived religion hinge on the individuality of the inmates and the unique ways they seek to perform their beliefs. But these performances are also largely reflective of the broader power structures of the prison that surveille and discipline inmates’ bodies. Within this context of constraint inside and outside prison, both Roy and Enoch must navigate the regulations of carceral space and form their lived religion. 
This chapter sought to explore the inmate experience through the lens of the permeability of the carceral boundary, the bound nature of the spatial and temporal within prison, and the lived religion of the inmates. The interviews attest to the extension of carceral space past prison walls established by strict parole guidelines that limit social, economic, and scholastic opportunity. In addition, Roy and Enoch’s stories reveal the way the spatial and temporal elements of incarceration come together in TimeSpace in which each element cannot be understood without the other within the lived experience of the inmates. Both of these elements of contested boundaries and TimeSpace define some of the parameters of the inmate experiences. It is these elements interwoven with broader power structures such as surveillance, governance, and discipline that inform the way both Roy and Enoch formed their religiosity and, in turn, their lived religion. Roy and Enoch experienced the carceral space as the complex and nuanced space that it is. 





CHAPTER 3: RELATIONSHIPS AS THE SITE OF HOPE

Within the prison ministry, the volunteer experience and the inmate experience converge at a particular type of mentoring relationship. This relationship between mentor and mentee, became a central focus of this research as a sight of meaning-making for both groups. The language, mentor and mentee, are terms used by the prison system, the prison ministry, and the inmates. These relationships are characterized by a sense of hope for the volunteers and the inmates. The relationship between mentor and mentee becomes a space of meaning-making for both parties as hope transcends carceral TimeSpace by expanding both groups’ perception beyond their current circumstances. In this way, hope becomes an exception to the bounded aspect of temporality and spatiality that exists in carceral spaces. As I studied the volunteer experience and the inmate experience and how they intersect through relationality, the nature of these relationships and the hope they provide emerged as an important theme due to the central relational aspect of the ministry. 
 Emotional Geographies and the Production of Hope
Surveillance and discipline are central themes in scholarship surrounding incarceration. (Foucault, 1975) (Goffman, 1959). While this is a valuable focus of inquiry, this research will focus on a less common perspective regarding carceral spaces, specifically the way that hope operates within these spaces, impacts the people who occupy them, and influences relationships formed within them. To understand the complexity of these relationships, this thesis will utilize the concept of emotional geographies (Lorimer, 2008). Emotional geographies describe the “situated studies of sensuous, corporeal, kinesthetic experience and mundane circumstances of materiality, sociability, connection and association’ (Lorimer, 2008). Davidson and Milligan have argued, “we need to explore how we feel – as well as think – through ‘the body’” (2004: 523). Therefore, the body serves as a site at which life, pleasure, power, and hope are experienced (Longhurst, 2005). Moving forward, this chapter will employ emotional geographies to understand the spatiality of these relationships and their implications.
Emotional geographies offer a framework to begin to understand some of the nuances of the relationship that develops between mentor and mentee within the prison ministry. One ministry volunteer, Mark, talks about the hope that he has found within his mentorship relationship and the prison ministry:
It is interesting because Enoch, as he has come out [of prison], he just wants to serve the Lord. He finds ways to go out canvassing neighborhoods with the gospel. He wants to be a part of the prison ministry. He loves to come to every dinner. He ministers to me. I mean this is what he is about because he experiences daily the love of God and the acceptance of God and the power of the life made new because of Jesus. These are things I never would have known outside of the prison ministry. I wouldn’t say it like “Yay! I discovered that.” I praise God, I mean I talk about the prison ministry way too much… I’ve got two small groups and they’re always like, “Here we go, the prison ministry guy.” To me it was the venue of which the Lord showed me truths that I had heard preached and I see in JD [Greear] and see in the ministry of The Summit Church but I saw them come to life… At The Summit Church they’re doing the gospel, this is the gospel. This is hope, it is freedom, it is joy. It is held out to sinners. It is there to partake of. It is everything that could bring you fulfillment and it is real and people can go out and canvas neighborhoods and fix up schools and go treat the homeless and adopt children. And all of these things because of the joy and the peace that flow out of them because of the reality of the gospel. And I saw that in the prison ministry. And I’m an addict, like you can’t keep me out of the prison now. I’m looking forward to it. It’s just a simple human bond kind of thing.
Within Mark’s interview, he speaks with passion and love about his mentee, Enoch. Mark is quick to clarify that the relationship is not primarily himself investing time, energy, and knowledge into Enoch. Instead, the relationship is mutually beneficial and encouraging. As Mark stated, “He ministers to me.” Mark clearly asserts that Enoch mentors him spiritually through their shared understanding of religiosity and how they both perform that religiosity within carceral spaces.  In this way, Mark and Enoch operate within a formal mentorship relationship within the prison ministry structure. However, interpersonally, Mark and Enoch act as co-mentors to one another, learning and growing from the unique insight each one provides.  
	Through his time volunteering with the prison ministry, Mark’s perception of the ministry and his relationships with the men in prison has shifted dramatically. He first entered the prison in a fragile emotional and spiritual state. However, through his time volunteering with the ministry, he has experienced and understood his religiosity in new ways. Mark says that he has been transformed by seeing “the joy and the peace that flow out of them [people involved in the ministry] because of the reality of the gospel.” Relationships serve as the site in which Mark has conceptualized his religiosity in new ways and the site in which he practices this religiosity. Through his relationship with Enoch, and other men in prison, Mark has shifted his perception of prison from being a space of fear and insecurity to that of encouragement and joy. 
Mark began to develop a relationship with Enoch through the prison ministry and subsequently officially mentored Enoch while he was incarcerated until early 2017. The formal role of mentorship included taking Enoch out of prison to church, an AA meeting, or the library once or twice a week.  A friendship quickly developed between the two men. Not only is Mark encouraged by how Enoch has become a mentor to himself, he is also proud and full of hope regarding how Enoch has transitioned out of prison and back into society. Through his involvement in the prison ministry and his relationship with Enoch, Mark has made meaning from his own experiences with personal tragedy. He has also understood and performed his religiosity in new ways through his relationship with Enoch. Therefore, the site of the prison transitioned from an emotional geography of fear and trepidation into a site in which Mark finds hope and encouragement at the site of his relationships with the men in prison, such as Enoch. 
    	Through the prison ministry, Mark’s emotions and experience were spatially mediated in order to inform Mark’s own emotional geographies within the prison (Moran, 2015). Therefore, at the scale of his body, Mark has experienced the prison and given those experiences meaning through emotion. In addition, Mark is forging relationships that introduce a complex dynamic of meaning-making through the bodies and identity of others and reinscribing them through an emotional geographical understanding. However, it is worth noting that Mark has the unique privilege of going in and out of the carceral sphere which allows him to make meaning and articulate his emotion in ways that the inmates are not free to do in similar ways due to threats of violence to personal safety (Moran, 2015, p. 30). Enoch, Mark’s co-mentor, talks about the way he has understood hope and religiosity through his relationships within the prison ministry and with Mark:
I think The Summit Church put hope on my perspective, in that, it was encouraging… When I found out at Summit Church, the preaching and the word of God, and the ministry itself was encouraging. You know what, take Mark, Mark hanging out with me, sponsoring me and stuff like that, right, that gives you hope. Not that I didn't have hope, but it puts tangibility on it. It is like ‘Wow, okay, man, okay, there is somebody out there that really and genuinely care. And they genuinely care about my well-being.’ It is humbling in the sense that I recognize that I had to give up this “I can do all things myself mentality.” You know what I mean?
    	Enoch says that The Summit Church did not add or detract from his sense of hope, but “put tangibility on it”. In this way, the prison ministry added substance to the abstract concept of Enoch’s religiosity. This tangibility emerged out of the religious space formed by the “preaching of the word of God” in the prison by The Summit Church and the relationality of the friendship that he developed with Mark. The prison ministry then served as a site in which Enoch was able to actualize his understanding of his own religiosity through the teachings and friendship that he took part in as a part of his involvement in the prison ministry. By developing both of these frameworks of relationality and religiosity within the prison ministry, Enoch came to understand the space of the prison ministry within his own semblances of personal and emotional geographies. Through his experiences in the prison ministry, Enoch makes meaning of the program and the relationships to create emotional geographies of belief and hope that come to inform aspects of his religiosity. 
	As visible in the case of Enoch and Mark’s experiences within the prison ministry, relationships become a site of hope within the prison space. Not only is this hope transformative for both parties, as can be seen through the interviews, but these relationships also are characterized as a site of lived religion for both mentor and mentee. Inmates must function with limited agency and mobility, and their religiosity is also constrained by the broad power structures that govern their incarcerated bodies. Inmates do not have the same spiritual resources that a person who is not incarcerated has the ability to access. However, inmates are permitted to attend religious services within the prison and form relationships with the ministry volunteers. It is within these relationships that both the ministry volunteers and inmates find hope. These relationships operate within temporal and spatial constraints, but both parties understand these relationships as a site where they understand themselves, God, and one another more. It is the relationship as the site of meaning-making that becomes an integral aspect for both the inmate and the volunteer to understand and practice their religion. As an aspect of lived religion, the inmate and volunteer see the space of relationality as spiritually rich and engaging as they both encourage one another in the pursuit of knowing God. 
Within the mentor-mentee relationship, both parties practice and perform their lived religion with one another. Mark and Enoch perform their lived religion through encouragement, ministry, and talking about each person’s suffering with one another. It is through these practices, among others, that the ministry volunteer and inmate are encouraged by one another and hope is created. These practices are not devoid of policy but rather in formed by the “Good Samaritan Love” put forth as the ministry model by the church (Lancione, 2014, p. 3070). In this way, the relationship between mentor and mentee serves as a site of meaning-making in which hope is produced and inscribes meaning on the carceral space through the perspective of both volunteer and inmates. Although these relationships are inherently spatially bound within bodies that are operating within carceral space, the emotional geographies of hope that are created transcend carceral boundaries. 




CONCLUSION
	This thesis delved into the unseen and often forgotten reality that 2.3 million people in the United States operate within every day (Wagner & Rabuy 2016). Although this research cannot extricate the full measure of the incarcerated experience, it does provide a window into the religious space created in prisons and the implications this space has on the ministry volunteers and inmates that occupy it. Within this investigation, emphasis is given to the prison ministry volunteers, the inmates, and the convergence of these relationships at the site of a relationship. 
	For the prison ministry volunteers, policy and practice come together to inform the way each volunteer practices his or her ministry. From a policy standpoint, The Summit Church is operating through the framework of postsecular rapprochement to bind together professionalism and mercy in the way they work within public sphere of the prison (Cloke & Beaumont, 2013). Within this particular ministry, The Summit Church is employing “Good Samaritan Love” which is based on biblical principles and is encompassed by the act of caring for those who are suffering (Lancione, 2014). Through this framework, each volunteer interprets these elements of policy through their lived experiences in order to practice their ministry in a way that makes sense to them. The volunteers all bring a complex combination of lived experience that informs their ministry practice, one of the most prominent being personal tragedy. Each volunteer navigates the coming together of policy and practice to inform how each person engages with the inmates and the meaning that is made through these engagements. 
	This thesis investigated the inmate’s experience within the prison ministry. Specifically, it dealt with the contested nature of the prison boundary, the bound nature of carceral TimeSpace, and the inmate’s constrained lived religion. The carceral boundary is permeable and extends past prison through the governance of parole that limits economic, social, and academic opportunities. The inmates also noted that within prison, time and space were bound and inseparable through their experience of being incarcerated. The bound nature of time and space was observed through the way they marked their time “inside” through outer elements of their children's ages or the number of years they had been Christians. Lastly, the second chapter explored how the inmates’ conceptualizations of their religiosity operated within the confines of carceral space. For Roy and Enoch, their lived religion operated under the restrictions and surveillance of the prison and fellow inmates. The primary conclusion of the second chapter is that inmates are constrained within broad power structures of surveillance, punishment, and discipline that alter the way they understand space, time, and religion. 
	At the convergence of these two experiences, the significance of the volunteer-inmate relationship became apparent in the way that both the volunteer and inmate conceptualized religiosity. Relationships are a site of meaning-making in which emotional geographies of hope were created for both inmate and ministry volunteer. Through the interviews, the importance of these mentor-mentee relationships is evident as it offers an emotional geography of hope that transcends external circumstances and carceral boundaries. This hope is significant because it allows both groups to make meaning in something that goes beyond prison walls or even the material world which allows them to escape the confines of their current circumstances. This hope was clearly demonstrated through the relationship of Enoch and Mark. As both men engaged in the prison ministry, they developed a friendship that became a site of meaning-making and practice their religiosity with one another. This revelation is important as it marks the relationship as a dynamic space in which both parties can make meaning through and with one another and understand their circumstances in a way that transcends time and space. 
Looking Forward
	These conclusions build upon previous geographic literature but also raise key additions to the academic discussion occurring within carceral and religious geographies. This research contributes to carceral geographies, a relatively new subfield, by building upon previous work on the permeability of prison boundaries and carceral TimeSpace. The data I collected offers key insights to how both of these elements are experienced by the inmates. Roy and Enoch were both limited upon their release due to their parole. They were unable to move freely, be a part of the religious communities they desired, or take classes because of the other requirements that parole imposed upon them. In addition, both men felt like their sense of time was bound within the space of prison and had to use key external markers such as the age of a child or the number of years of their Christian religiosity. For both men, these external factors allowed them to mark time in a way that superseded their bound spatiality. However, they had to look beyond the prison to lay hold on such things. These insights present key findings of the way the complex carceral space is experienced through the body of the inmate.
	Research on prison ministries is poised to push religious geographies further. This scholarship presents itself at an interesting intersection with carceral geographies that has not been extensively explored. However, it also offers key insights into how some fundamental elements of religious geographies are understood. Most notably, McGuire’s conceptualization of “lived religion” is challenged within thesis to encompass ideas of how lived religion can be understood as it is also bound within the complexities of constraint and lived out through individual practice (2008). Traditionally, lived religion can almost be understood as a superfluous choice of religious practice. This research seeks to understand how these individualized conceptualizations of religiosity expressed through unique practices can be understood through bodies with limited agency. 
[bookmark: _GoBack]	In moving forward concerning the intersection of carceral and religious geographies, there is much that sits outside of the current analysis of the complex carceral space, as it remains a hidden sphere from both a public and academic perspective. To draw attention to the absence of scholarship concerning the carceral sphere within geographical literature is not a critique of the absence, but rather a call for additional attention within the discipline. Understanding the way that time, space, and religiosity come together within a space governed by power, surveillance, and discipline is an important context for future study as the penal system has continued to grow within the U.S. and very well may continue to expand. Therefore, carceral spheres are increasing alongside the people who are implicated by them. For this reason, geographers must strive to understand this complex space as it grows in space, structure, power, and people in order to shed light into the one of the darkest and historically silenced populations in the modern world. 
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