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"Next Age" is a label used in some European countries to indicate a second stage of the New Age, in which utopia is abandoned, the new movement focusing more on individual happiness, rather than global scenarios. The so-called "Next Age" is premised on the contention that the "classic" New Age went through an irreversible crisis, and that something new was needed. Both ideas (namely, that the New Age was in crisis, and that a Next Age is its legitimate successor) emerged from within the movement itself, prior to any scholarly analysis or reconstruction. This chapter deals, firstly, with the New Age crisis, and explores a number of possible reactions to it. Secondly, it endeavors to describe Next Age within the frame -work of the materials it uses and within the context of similar processes operating in movements other than New Age.
1. New Age in Crisis

A significant event spelling out the New Age crisis was the publication of Reimagination of the World, by David Spangler (possibly the most authoritative spokesperson for the New Age movement internationally) and William Irwin Thompson (Spangler and Thompson 1991). The book presented lectures given by Spangler and Thompson at two 1988-89 seminars held at the Chinook Learning Center, an important New Age institution on Whitby Island, near Seattle. Spangler and Thompson concluded that New Age had been "degraded" by commercialism and that it was in a state of deep crisis. When this New Age crisis was examined by academic scholars (a paper presented by J. Gordon Melton in 1994 at a seminar in Greve, Denmark, was particularly important), some of them agreed that New Age was indeed going through turmoil, although they did not mention commercialism as the only (or even the most important) cause. Melton (1998) argued, for instance, that, in the United States at least, there were empirically verifiable indicators of New Age’s impending crisis, including the bankruptcy of several New Age bookstores, publishing houses, and magazines. For a number of reasons, the price of crystals also fell, and crystals, far from being a mere curiosity, were an important commodity in the New Age economy. Melton acknowledged that commercialism was deeply resented by a number of new agers. However, he also mentioned that "classic" New Age, a movement dating back to the 1960s in the English-speaking world, was based on the utopic, millenarian expectation of a golden age. Unlike "catastrophic" millennialism (or premillennialism), New Age’s "progressive" millennialism (once called postmillennialism: see Wessinger 1997) was optimistic. However, while catastrophic millennialism can usually claim that at least some small catastrophe has confirmed its doomsday predictions, progressive millennialism is more exposed to empirical disconfirmation. When a prophecy about an apocalyptic event fails, it is easier to claim that wars, epidemics and other catastrophic events have at any rate occurred somewhere in the world. But, when a millennial group announces a golden age, and fails to deliver, crisis is inevitable. Crisis, in this case, is not an automatic consequence of a millennial prophetic failure; the process only applies, in fact, to progressive (rather than catastrophic) millennialism. Melton comments on a similar process in New Age: when the promised golden age failed to materialize, New Age first resorted to messages channeled by supernatural "entities". It claimed that these entities should have known better, and perhaps a new, golden age was emerging on Planet Earth. Human eyes were not capable of seeing it, but superhuman channeled Masters had other and safer ways of knowing. Ultimately, however — according to Melton - the idea that a new age of general happiness was in fact manifesting itself, notwithstanding any evidence to the contrary, could not be sustained. Empirical disconfirmation prevailed over prophetic utterances. The New Age crisis was, thus, neither purely a by-product of excessive commercialism, nor an invention of scholars. Ultimately, New Age went the same way as many other forms of progressive millennialism had gone before it.
In the face of the crisis, a number of new agers simply abandoned the movement, but there is no evidence that this was the prevailing response. The two main tenets of "classic" New Age were, firstly, that a golden age of higher consciousness was manifesting itself on Planet Earth; and secondly, that it was possible to co-operate with this happy manifestation without the need of a dogmatic creed or formal structures. New Age was a loose network rather than a formalized structure. When crisis struck, one possible reaction was to claim that the utopic aim of the new age was still achievable, but that the flexible network was not the most appropriate tool. Rather, an organized, hierarchical movement with a strong and clearly identified leadership was needed. "Classic" New Age was not a new religious movement in the prevailing sense of the term. It did not, for instance, recognize, and indeed often scorned, leaders authorized by definition to declare a creed. Post-New Age movements entrust precisely their authoritative leaders with the task of "saving" New Age from its crisis. While J. Z. Knight started her career as the quintessential New Age channeler, she has more recently established what she calls an American gnostic school in Yelms (Washington). There, nobody questions her right (or, rather, the right of Ramtha, the ancient spirit she channels) to define a creed or a doctrine. The New Age audience of J. Z. Knight, the channeler, thus became Ramtha’s School of Ancient Wisdom, a post-New Age new religious movement (Melton 1998). Older movements, marginalized in "classic" New Age because they operated within closed (rather than open) structures with a precise creed and an authoritative leader, saw themselves revitalized in the wake of the New Age crisis. In Italy a number of former new agers joined Damanhur, a community of some 400 members near Turin which calls itself "aquarian" but, at the same time, makes clear creedal statements (see Berzano 1997) and affirms the authority of the founder-leader, Oberto Airaudi, to define or change doctrine. Joining a post-New Age new religious movements is not, however, the only possible solution to the New Age crisis for those unwilling to simply abandon it. A larger number of new agers seem more interested in redefining New Age itself.
2. "Next Age"

"Next Age" is an English expression virtually unknown in English-speaking New Age circles, being used mostly in Italy, and occasionally (on a much more limited scale) in France and other Southern European countries. The term "Next Age" was first used in Italy in the early 1990s to indicate a new wave of New Age music. It was subsequently adopted by new agers who felt that a new name was needed which would separate them from both the excessive commercialism and the failed utopias of "classic" New Age. The term had its consecration in 1998, in fact, when the New Age Fair ("Salone del New Age") in Milan, the largest Italian New Age yearly gathering, decided to change its name to the "New Age and Next Age Fair" ("Salone del New Age e Next Age"). The label was subsequently adopted by nationally syndicated columnists (Barbiellini Amidei 1998), Christian counter-cult critics (Menegotto 1999), and scholars (Berzano 1999, Filoramo 1999, Introvigne and Zoccatelli 1999). It finally became a household name within the Italian milieu of alternative spirituality, although new agers initially argued that it had only been adopted as a protest against New Age commercialism, without acknowledging that the movement, in general, was in crisis (for these new agers, the crisis was simply an invention of hostile anti-cultists and misguided scholars: Parodi 1998). Within the Italian New Age movement itself, however, others countered that the crisis had not been invented by scholars: new age utopianism had ultimately revealed itself to be a "mirage" rather than a horizon, and something radically new was needed to replace it (Zarelli 1998, 25).

In essence, Next Age was New Age’s passage from the third to the first person. While New Age had been described as "sacralization of the Self" (Heelas 1996), it could be argued that Next Age is rather the sacralization of "myself". Classic, utopian New Age argued that Planet Earth, as a whole, was heading towards a new age of collective higher consciousness and happiness, whilst Next Age recognizes that a new age may never happen collectively, in and for the whole planet. What remains possible, however, is that an enlightened minority will enter into a personal New Age through certain exercises and techniques. Whilst such techniques are not substantially different from those advocated by classic new agers, Next Age is conceived as private while New Age was public and collective. Gone is utopianism, and gone is progressive millennialism. No millennium is proclaimed by Next Age, which confines itself to nothing more than a promise of individual happiness. Whether or not individual well-being achieved by a significant number of individuals will also cause Planet Earth to heal is a vague, secondary possibility, and is no longer regarded as crucial. To this, is added a historical reinterpretation of New Age, whereby it is claimed that New Age was never really millenarian or utopian, that the idea of a future Aquarian Age was merely a poetic metaphor, and that individual self-transformation was always the movement's primary aim. This (somewhat mythological) self-reinterpretation of New Age history had already been observed by Melton in his 1994 paper (Melton 1998, 141).

Most authors and books crucial to the understanding of Next Age date back to the 1980s and 1970s. They remained, however, fairly marginal within the New Age movement, precisely because they were regarded as too individualistic, potentially narcissistic, and not really interested in New Age utopias. Anthony Robbins’ seminars were started in 1983 and his influential book Unlimited Power was published in 1987. A former graduate of Neuro-Linguistic Programming, Robbins was however criticized in New Age circles for his extreme individualism. The Road Less Travelled, by psychologist Morgan Scott Peck, had been published even earlier, in 1978. Often quoted by Next Age devotees is the book’s comment that self-sacrifice and altruism are potentially harmful to both individuals and society, while self-love is the key to a happy and successful life (Peck 1978, 115-116). Peck was not, strictly speaking, a new ager, and in subsequent works (including A Different Drum, 1987) he emphasized community values and cautioned against any excessively individualistic interpretation of The Road. However, none of his subsequent books ever paralleled the international success of The Road, and many of its readers remain unaware of Peck’s later writings and activities. 
In Latin countries, New Age is also heavily influenced by both the novels and the public persona of Brazilian writer Paulo Coelho, whose O alquimista was originally published in Brazil in 1988. Although Coelho insists that he was initiated into a secret society, called RAM (Regnum Agnus Mundi, "Kingdom of the Lamb of the World": see O’Connor 1998, 31) in 1970, his novel's alchemist teaches that everybody can realize his or her "personal legend" irrespective of any society, initiation, movement, or general social perspective.

New agers who believe we are now living in a Next Age would readily name Indian medical doctor Deepak Chopra (now living in the United States) as Next Age’s principal spokesperson. Chopra discovered spirituality in general, and Transcendental Meditation in particular, while working as a doctor in the United States, and went on to become an important leader of American TM (with a distinctive personal style). He left TM in 1993, when he was already a successful author (see e.g. Chopra 1989). In 1994 he published The Seven Spiritual Laws of Success, followed in 1995 by The Way of the Wizard. Both books were translated into Italian in 1997, and became instant Next Age best-sellers (Chopra 1997a and 1997b). Chopra makes no reference to a "Next Age", but for those calling themselves "next agers" these books represent what they think Next Age is all about. Although "spiritual" laws are both universal and necessary, the immediate and achievable aim is to live a happy, healthy, and long life (actress Demi Moore, who attended a number of Chopra’s seminars, is quoted as expecting to live at least 150 years). Although the final test is that the techniques actually work in the context of the reader's personal life, it is also claimed that the techniques themselves are very old. The Way of the Wizard has been particularly popular because each chapter in the book is based on an episode in the life of the young King Arthur when he was tutored by Merlin, thus capitalizing on the growing popularity of the Grail and Arthurian cycles. Critics have noticed that young Arthur and Merlin as they appear in this book more closely resemble the corresponding Disney characters than the heroes of genuine medieval legends, although such criticism apparently failed to impress Chopra’s fans. Chopra visited Italy in 1997, and scandalized the press by claiming that New Age is not for poor people. The latter, he claimed, are "obsessed by money much more than the rich" and, in consequence, are incapable of spiritual growth. Only those free from material concerns are able to focus on spiritual growth and eventually enter into a new age, according to Chopra (Benetti 1998, 31). The resulting commotion created a confrontation between "next agers" and "classic" new agers, and showed very graphically just how far a spiritual teacher such as Chopra has strayed from the New Age’s promise of utopia.
3. Next Age as Privatization

"When prophecy fails", it has been argued, catastrophic millennialism may nonetheless prosper through processes of cognitive dissonance (Festinger, Riecken and Schachter 1956). I would suggest, however, that the process may indeed be different in catastrophic and progressive millennialism. When the optimistic prophecy of progressive millennialism fails, one possibility is privatization. The prophecy, it could be argued, may still come true for a selected group of individuals, although it will probably not come true for society, or Planet Earth, as a whole. These privatization processes have taken place before: in fact, they may have occurred in the aftermath of most historical forms of progressive millennialism. While it is always difficult to apply contemporary social science to events of past centuries, it might be tempting to argue that utopian early tantrism became, in late tantrism, the quest of physical immortality and other physical advantages for an elite class of initiates (see White 1996). A discussion of whether this process really took place, or whether "early tantrism" is merely a construction of Western scholars (as has been seriously argued: see Lopez 1996), would be outside the scope of this chapter. On the other hand, it may be easier to argue that 19th century liberal Protestantism trust in human progress, as a way towards universal happiness and peace, was progressively abandoned in the wake of its empirical disconfirmation by a number of bloody wars. The ideology of progress was, thus, privatized as unlimited individual progress by New Thought (and, although differently, by Christian Science). The secular version of liberal Protestantism, the progressive modernism of the 19th century, experienced a similar crisis, and a privatized version was proposed, in the form of positive thinking, by Napoleon Hill (1883-1970) and (outside the English-speaking world) by Émile Coué (1857-1926). After World War I had virtually destroyed the idea of universal peace through human progress, Coué could still claim that a higher state of peace may be achieved in everybody’s personal, private life through the instrument of positive thinking (see Centassi 1990), and similar ideas were also suggested by Hill (Ritt and Landers 1995). It is, of course, easy to ridicule individualization processes and to claim that positive thinking is largely wishful thinking (Kaminer 1993). It is worth noting, nonetheless, that both secular positive thinking and Christian New Thought were extremely successful, and later converged in one of the best-sellers of the 20th century, namely The Power of Positive Thinking (1952) by Norman Vincent Peale (1898-1993). These examples show that, when progressive millennial utopia fails, private utopias restricted to personal life may develop through these privatization processes. The end results are often surprisingly similar. The recipes for personal happiness promoted by popular New Thought authors, by positive thinkers such as Norman Vincent Peale (and, to some extent, by Morgan S. Peck) appear to be direct precursors of Chopra and other Next Age masters. It seems that the generation of a personal happiness formula through the privatization of a disconfirmed utopia may have a direct influence on the final product itself. (Tantrism is, in turn, an important presence in the milieu of those calling themselves "next agers", precisely in the form of a tantrism reduced to recipes for personal and sexual happiness: see Zadra and Zadra 1997. The authors of this book manage a popular Next Age center in Montecerignone, Italy, promising both spiritual and sexual fulfillment).

Ultimately, the answer to the question of whether a Next Age exists, depends on how New Age is reconstructed. If one assumes, as Hanegraaff (1996) does, that utopianism was, or is, not crucial for New Age (or was only crucial for an earlier New Age stricto sensu), it could be argued that no New Age crisis has ever taken place, and that the movement in the year 2000, and beyond, is part of the same phenomenon as it existed in the 1980s. 
Definitions are, of course, result-oriented tools, and no definition of New Age is any more "true" than another. It may be argued, however, that definitions (or descriptions) of New Age, in which the utopia of a forthcoming golden age was crucial, were widespread within the community of new agers, both in the English-speaking world and in some European countries, including Italy. Where utopianism was crucial, empirical disconfirmation generated a crisis (a sequel of events typical of progressive millenarianism in general). In a country such as Italy where a link existed between utopianism (or progressive millennialism) and the very expression "New Age", the latter label was being used with growing uneasiness as utopic visions were abandoned. Hence the emergence of "Next Age" as a new designation in Italy. Whether "Next Age" will remain an idiosyncratic Italian label, or will be adopted internationally, is ultimately not important. What is suggested in this chapter is that utopianism, well beyond its origins in the 1960s and early 1970s, continued to be crucial in an important section of the New Age community until the end of the 1980s. When utopianism was both criticized and progressively abandoned, it became increasingly common inside and outside the New Age community to conclude that the movement was experiencing a crisis (with commercialism mentioned as another precipitating factor). At this stage, New Age (as were other forms of progressive millennialism) was subjected to a process of individualization and privatization, and a "second" New Age slowly emerged. Those emphasizing continuity, may call it a new wave of the New Age. For whatever reason, discontinuity, rather than continuity, has been emphasized in Italy, and the label Next Age more widely adopted there than in other countries.
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The aim of this study is to show the relationship between New Age spirituality and cure. Through the interpretation of a number of rituals, known as workshops [2], I intend to develop the following argument: enjoyment and pain form part of this spirituality, because they appear as effective causal conditions of the required spiritual transformation. In short, I intend to draw attention to two groups of ethical elements which emerge from the rituals: a) those which indicate a refusal of the logic of power by which relationships of loss and gain, oppression and resistance work together, and b) those related to games and playing. Both groups are the result of volatile situations experienced by the participants. Situations which are creative/destructive because they offer ritual means of discerning, in suffering, in pain and in decadent situations of their lives, the opportunity of being able to summon happiness.

Suffering, Cure, New Age Spirituality

Introduction

From the interpretation of an ethnographic report - the healing circle - I intend to discuss the spiritual character of healing experiences in the New Age religious complex. I shall argue that, in this religious conception, the idea of "cure" constitutes the real meaning of self-discovery and presupposes, for its effectiveness, the experience of "suffering" and of "pain". The attempt in New Age experiences is to suppress not the "suffering" but the "illness", that which acts as the counter-metaphor of this discovery; that is, the situation in which the person loses himself or herself. Suffering is not to be suppressed; on the contrary, it should be sought for and experienced - made into life. To discover oneself in pain and suffering is the condition to guarantee the very expansion of existence or, in the religious terminology, "the eternity of existence".

1- The Workshops: the present as the representation of what is essential in time.

"Workshop" is the most widely-used term to designate spiritual experiences - whether magic, therapeutic or artistic - in the New Age universe. They are instruments offered to people or groups of people with the aim of aiding the liberation of the "full potential of life", setting it in movement and activating dynamics which are a feature of it, as "forces in circulation". I would say that the choice of the term "vivência" [workshop] is made in a clear allusion to the present moment of the experience as the representation of what is essential in time.

The aim of these experiences is to offer a ritual opportunity for the participant to assume control of the past in terms of the present, not only of the present currently being lived, but on behalf of the "dynamics of the present", that is, of the free and constant becoming of the "full potential". Not the past - the crystalized maintenance of an identity of the being - nor the future - the definitive conclusion of the identity of the being - nor the present - understood as the stagnation of an identity of the being - but the dynamics of the present, pointing toward a reality of the constant "becoming" (or, rather of the "being").
The "spirit" is not seen, from this point of view, as an entirety accomplished in a particular place or time, to be discovered in its origins or rediscovered at some future time, but as the "full potential of life". With this idea of time (the time of the experience) and of sacred as being "full potential", a notion of dispersion of the spirit is asserted and, as a result, of "unity" as "virtual totality", opposed to any type of "closed identity", whether collective or individual.

2- The Confrontation with pain or From the love of one’s fellow to the otherness of the Other

These "workshops" seek to change the ego into self; change an individual as a "closed or fixed identity" into an individual as an "open identity", in tune with the spiritual forces in operation, unleashed by the nature of the facilitator and by the communication which is established between the participants. The self is, then, something "beyond", felt in and by the individual, through the ego (the individual limited by culture or tradition), but like an extrapolation of the ego itself, experienced ritually by the revitalizing vibration of one’s body in communication with the "Other" and "without limits".

But the therapeutic nature of these "workshops", often full of suffering, weeping and affliction, does not take away from them the character of enjoyment, pleasure and happiness. The atmosphere of playfulness, cheerfulness, laughter and fun helps to free seriousness; to establish a place of enjoyment, where one can express frankly to oneself the problems of life, even with the right to weeping, convulsions and strong commotions, as part of these "workshops". The suffering is happy because it incorporates destruction and renovation, and encourages playing, as Schechner would say.

So, for example, in the Healing Circle - a ritual of suffering as I was led to interpret one of these "workshops" - the ritual process concentrates, from the beginning to its climax, on the dissolution of the ego, to finally celebrate the rediscovery of one’s spirit, the true self. This ritual effect is achieved through games, massage and creative visualization, especially experiences of "the discovery of the inner child", "return to past lives" and "shamanic journeys".

From the start, the games lead the individual to immerge into an atmosphere of excitement and frenzy unleashed by bodily sensations aroused by laughter, dances, shouts, strolls, long periods of silence, absence of sight, the use of caresses, massage, aromas, warm collisions and euphoric embraces. Games which arouse ardour and the receptive loosening of one’s facial expressions. Ritual gestures, without words or pictures, encourage participants to explore the atmosphere around them, encourage one participant to lead another and encourage them to give themselves up to the care that is offered them.

The aim of this type of experience is to feel the entire presence of the atmosphere and the other participants; the atmosphere where things and people are; the sensual element that can be explored by one’s perception. I would say, using an expression of Lingis, that through these games they try to reach what language cannot say or categorize, that is, the "nonthings" in which things are formed; "the sensual element which sensibility perceives and in which perception establishes some directions and positions things". They seek that which is perceived in the pure sense of depth, not through a movement motivated by need or will, nor through a movement which is searching for content, but through a movement of the immersion in completeness, by means of "a sensual pact designated by the word pleasure" (Lingis, 1994, p.122-125).

In New Age language, what is ritualized with these sensations is a "spiritual meeting", a full meeting of the individual with extraordinary forces, the "nonthings" or "pure energy", in which each participant and his partners are formed. It is a meeting which takes place not through well-delineated individual identities or in the effort to be recognized or named, but through sensations that each person explores in himself and in the others, each participant discovering himself also as a nonthing - like a feature that does not fit in any category. These sensations that the games arouse lead people to perceive themselves and the others as "spirit", or rather, taking part in the very nature of the "spirit" - being more than a being who is simply a member or representative of a category, class, religion, sex or profession, to be felt and to feel oneself involved in the utterness of the "nonthing". The sensation is of an "acute strangeness", one of the participants told us. Through these games, when the participants experience situations of risk with their partners they exchange not messages but energy, apparent in the vitality of their faces, in the heat of their bodies and in the tone of their voices.

But the luminosity and vitality which radiates in their faces with these initial games gives way to melancholic faces, moist eyes, restrained voices, wavering respiration, trembling hands and tight lips. This change is brought about by techniques aimed at unleashing in the participants memories of degrading and decadent situations in their daily life, in the near or distant past, affecting their physical bodies and their relationships.

So, on the first day one of the participants might comment: "I started the day in a positive and very happy state of mind, feeling full of love and good thoughts". As the workshop went on his comments would gradually change to show an ambivalent state: happiness which allows itself to be affected by the suffering around.

In the first visualizations this participant might perceive his body as "a safe roomy place" - like a cocoon. In subsequent ones he might comment that the sobs, the cries of anguish, suffering and anger which came from the atmosphere around made him discover himself "wanting to absorb the suffering that came from the others".

This is the case because the high point of the great majority of healing workshops, such as the Healing Circle, consists of creating a situation where the person is exposed to the fragility, susceptibility and vulnerability of each of the people involved, in a face to face relationship of mutual assistance. The suffering and pain of each of them is shared intensely when all the identities are shaken, relativized or minimized; when the exposure to suffering breaks down excessive confidence in the individual person and makes him feel a "feature" that does not fit in any category, to feel and be felt in the utterness of the encounter, I would say, using an expression of Levinas, with the "face" of the other person as an imperative.
The encounter, then, is not to do with the assertion of the capacity, identity or power of each of the participants over the others. Nor is it to do with the demand for answers in terms of ideas, meanings or shared codes. It is not their convictions, judgements or doctrines which require replies, but their disarmed fragility, the susceptibility and mortality of each of them as they are exposed to loss and sacrifice. Apart from pain, experienced to the point of fatigue and exhaustion, the people have nothing in common. It is only "compassion" which enables each of them to take part in the other’s suffering.

The following experiences, also carried out in pairs, made this participant feel sadder and sadder, but "not about any particular event or person, just totally wretched" (...) "in an ocean of sorrows" (p.159). When the facilitator asked him to share his experience, he comments on his state of melancholy "a pain which was not entirely without beauty".

" (...) was a suffering that I often felt in my heart and that was not entirely without beauty; it had to do with the love I felt and with the suffering I had absorbed both from what had happened with the group and from what I was learning about myself" (SR, p.259).

Coming out of the "cocoon" is, therefore, to come out of the "past safe space" of oneself; to put oneself in risk in and for ones emotions and relationships, in order to subsequently turn oneself into an empty space.

I would say that the experiences in the Healing Circle propitiate, in the sequence of the ritual, the dissolution, the death, the annihilation of the ego as a condition for the reencounter with the self - the recovery of the spirit, that is, the "cure".

The reencounter with the self comes about, in the ritual process, through neo-shamanic techniques, and it is a moment which is consecrated to the celebration of each participant’s inner power, in direct contact with the supernatural. This encounter provides the shaman - in the case of New Age, all the participants of the workshop - with the ability to impose alternative ways of ordering the chaos that is placed before their eyes, in those borderline situations in which the sense is not clear.

If the inner space is now an empty space, filling it would be the act which would lead to the cure. It remains for us to inquire as to the nature of the material used in this act. One of the participants expresses himself using metaphors like that of the "egg" and of the "seed", in a clear allusion to the virtual state of constant becoming. The rediscovery of the spirit therefore does not indicate the passage from one definitive state to another.

Confirming this idea, the fifth day of the workshop - the final celebration with a strong spiritual connotation - takes place in a circle formed by the participants, the centre of which is symbolically represented as an empty place: "part of every existence which is full of nothing; the Centre which links the four points of the compass and which is considered the position of the most complete awareness."

Final Considerations:

In the first place it must be stressed that in the Healing Circle, the genuine cure - understood as the "recovery of the lost spirit" - is represented by the creation of an encounter which happens together with the dilution of the ego, with the ritual death of strong rigid identities; of the sentimental apprehension of the relativity of identities and of one’s incomplete fragile being.

The possibility of recovering the "spirit of being", identified with the "spirit", starts to become reality, in the sequence of the "workshop", after intense experiences which create an atmosphere of "full encounter", beyond substantive classifications and definitions, in the something beyond of the Other and of oneself. An encounter with the "face" of the other person as a singularity, like a feature that doesn’t belong to any category. Participants experience the same in relation to themselves, which is interpreted in the context of the "workshop" as the recovery of the spirit.

The condition for entering into the something beyond of the Other person and of oneself, in New Age language, is to allow oneself to be absorbed by the pain of the Other and get lost in that pain. This is done through the ego to reach the self - the true I - which in turn is the acknowledgement of the "spirit" which inhabits man.

I would say, then, that in this spirituality, to encounter the spirit is to enter into the something beyond outside the ego, it is to encounter the otherness of the Other and of oneself. By this means, it is possible to compare the notion of something beyond of the other, and therefore one’s own, too, with the notion of transcendency. In this spirituality there would not be a distant God whose likeness and image is inherited by men. What there is, in the most fundamenting "truth" of things, is an emptiness of substance common to everyone, which comes about with the absence of immobility of the experience. What attracted our attention in the development of this Healing Circle is this idea of acknowledging the otherness of the Other and not of oneself in the next person or of another person similar to oneself. What the ritual causes to emerge is this notion of recognizing "oneself" in the absence of a "oneself".

The climax of these rituals is reached, then, when you discover that you are not you, by identifying with "another" that is not the ego - that is, with a nature not yet defined by the codes of culture and society. It is at this time that the person tries to live "realistically" this morality of constant "becoming", or the "passage" as a value, with no resistance to one’s own otherness and to the "face" of the Other as a "presence". It is the confrontation with pain which appears, in this case, as the experience which can offer the participants a curve to the uninterrupted advance in one direction.

Secondly, there is an outstanding conception which spreads out through this religious imagination: that of a perpetual unfinishing of life, which is expressed, on the personal level, by a type of mood which I would tend to characterize as melancholic optimism, an emotional reaction which is necessary for the perennial recreation of the spirit.

Therefore, I would stress that there is no redeeming effect in the New Age rituals. The performance of suffering is the way by which people experience an epistemology of imperfection and impermanence, doing justice to that conception of the present as the representation of what is essential in time.
I would say that in this case the "redemption", rather than the "glorious dénouement" is not to get anywhere. "Disease", as a metaphor of "evil" - the situation in which the person loses himself — is precisely setting statically in some place or state (it is being) whereas "good", "what is beautiful" or "what is real" is to perceive the movement in oneself and by oneself and to set oneself in movement (it is a continual becoming).

Thirdly, I would tend to conclude that the New Age spiritual universe conceals a tragic dimension of the human condition and which is expressed through a type of indecisive stuttering between the search for tranquility and for turmoil , for stability and for transgression.

Happiness, so widely proclaimed in the optimistic facet of New Age discourse, would not come, then, from the belief in being able to find a way or discover a meaning for life. Happiness would come from the awareness of the absurdity of life. It is not so much the "meaning of life" but rather the "absurdity of life" that is asserted in New Age performances, through the insistent harping on crisis, the constant need to run risks, to give oneself up without fear to borderline experiences and relive the decadent and degrading situations of one’s personal life. It is because "everything can be turned round" that "change is always there".

Finally, I draw attention to the performance of melancholy: an enormous sadness that is not entirely without beauty.

The hidden beauty of melancholy seems to come from the tragic nature of this experience of the intrinsically imperfect nature of life, whose general principle, expressed in spiritual healing experiences, is the intentional introduction of instability into systems which are apparently stable, forcing the search for a new stability as a result of finding the world strange and by the demand for self-improvement.

So to jump out of the ring of unhappiness does not mean to reach a state of self-contained happiness, but to attain happiness which allows itself to be affected by the "angel of fragility", that state which nurtures the imagination of the participants towards a continual inner change.
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[1] Doctorate in Social Anthropology, lecturer at the Federal University of Juiz de Fora, MG, Brazil
[2] "Vivência" expresses the concept of living an experience; "workshop" is the term normally used in English, but although it has the idea of a practical, hands-on experience, it doesn't give quite the same idea.
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In the issue of January 10, 2000 "Newsweek" discusses the self-help fashions and fads in the U.S., part of what in Italy is now called the "Next Age", or the second, more individualistic phase of the New Age. In a first article, "Next Help U.S.A.", Daniel McGinn reports on a booming self-help industry:
"After all the build-up, the calendar has flipped and life moves on. But what kind of life will it be? Good? Excellent? Outstanding? Will this be a year for tapping your true potential? No less than the pope has declared 2000 to be a time for taking stock. In any given new year, half the population makes resolutions and in 2000, experts say, many will go beyond simple promises to lose weight. Says University of Scranton psychologist John Norcross: "Any momentous occasion, whether it's turning 40, having your first child or a new millennium prompts people to be thinking about who they want to be, what values they want to actualize, what their legacy will be." Adds self-improvement author Stephen Covey: "It's an extremely rare psychological window that forces people to ask the largest question: what are their lives about?" It's a tough task but an industry manned by gurus like Covey stands ready to help. Since Colonial times, Americans have devoured "success literature," those pragmatic guides to a better life from authors including Ben Franklin, Dale Carnegie and Covey. Today they're called self-help books, and they constitute a $563 million-a-year publishing juggernaut. 
Books are just one avenue to a brand-new you. From seminars to CDs to "personal coaching," the self-improvement industry rakes in $2.48 billion a year, according to the research firm Marketdata Enterprises, which predicts double-digit annual growth through 2003.
An opportunist band of self-help celebrities is riding that wave, building empires based on the proposition that its approach can change lives. With slick marketing and growing acceptance by mainstream Americans, authors like Covey, Anthony Robbins and John Gray are amassing fortunes that rival those of Hollywood moguls.
Their rising popularity raises two essential questions: who buys this stuff, and does it really work? Researchers say female baby boomers are the biggest customers, but self-help seminars are populated by all races, ages and professions. Many adherents are well educated, hold good jobs and lead lives that appear pretty fulfilling. But something's missing. Gurus and followers alike cite the same forces. The simpler world of yesteryear lasting marriages, clear-cut career paths and rock-solid religious beliefs has been replaced by stress, dysfunction and doubt. That's leading many people to seek a new compass. "People used to go to priests and their faith for guidance," says Andrea McCulloch, a Toronto actress and self-help fan. But many religions don't feel quite as relevant today. Isaiah never discussed balancing work and family; how can ancient Scriptures compete with breezy reads like "Chicken Soup for the Soul"? Self-help has long been ridiculed as overly simplistic psychobabble, but each day brings more testimonials; even psychotherapists offer measured endorsements. And as more people adopt these teachings as quasi religions, some adherents say their belief systems are no less valid than those based on that older collection of maxims, the Ten Commandments.
This much is clear: if success is the goal, the gurus have found it. Anthony Robbins leads the pack. Of all the gurus, he's most focused on the Net. Last summer Robbins took control of a publicly traded shell company whose stock cost just pennies a share and announced plans to build a self-improvement Web site, Dreamlife.com. The site still isn't operational, but investors don't seem to mind. Last week its stock stood at $16 a share, putting Robbins's stake at more than $300 million.
Robbins rose to prominence in the '80s as a motivational speaker who taught people to walk across hot coals. He penned two best sellers (he's currently considering a multimillion-dollar deal from Simon & Schuster to write four more), but gained real fame in the early '90s on late-night television. At 6 feet 7, with a drill sergeant's jaw line and a smile bigger than Jimmy Carter's, Robbins is strangely handsome. But his infomercials cheesy classics of the get-rich-quick genre made him a walking punch line. "With infomercials, you're in the midst of spray-on hair and kitchen mops," he says, grimacing. "But the benefits outweighed the downsides." Soon he was consulting with pro athletes like Andre Agassi and the LA Kings. Then, in 1994, he visited Camp David to pump up President Clinton. Earlier this fall, he and Clinton chatted briefly about Al Gore's then faltering campaign, though Robbins declines to reveal his advice.
But the podium is his true calling. At a "mega-event" in Hartford, Conn., last month, Robbins' act was, as always, part church revival, part rock show, all centered on his core message: train your mind to achieve "outstanding performance," the same way athletes tone muscles to hit home runs. At times the audience listens quietly. A few times each hour the music rises and Robbins roams the stage, jumping and pumping his fists while speakers blast upbeat rock like Tina Turner's "Simply the Best." Ten thousand fans (admission: $49) leap, Rocky-style, arms in the air. "This isn't about jumping around looking like an idiot," Robbins says during a calmer moment. "It's about training your body to go into an exalted state." After three hours the lights dim. Ten thousand hands raise as the throng repeats Robbins's pledge dozens of times. "I am the voice. I will lead, not follow... Defy the odds. Step up! Step up! Step up! I am the voice..." It's a scene that's easy to mock. Like pro wrestlers or televangelists, the self-help celebrities are polarizing. People believe their message or think they're totally bogus. "They're not about improving your life as much as recalibrating your brain to look at misery in a more positive light," says stand-up comic Gary Greenberg, coauthor of the recent parody book "Self-Helpless." Even in the book world, where self-help is a cash cow, there's contempt. "It's the Rodney Dangerfield of publishing, it's popular, but it gets no respect," says Scott Manning, a book publicist.
Fans face this peril, too. Many suffer endless jokes about their self-help jones. To avoid that, some stay in the closet. "Somehow these books seem like an admission of weakness," says a Duke University professor who follows Robbins' and Covey's teachings but insists on anonymity. "It's not pornography, but it has some of the same social stigma." Most believers say the kid- ding is a fair trade-off for the payoff the concepts can bring. When 12-year-old Sara Allen told friends she'd walked on hot coals at a Robbins seminar last summer, "they kind of rolled their eyeballs," she says. "They think I'm nuts." But Sara, who's been listening to Robbins' tapes since she was 9, says they've helped her run faster in gym and do better in school.
To create more unabashed fans like Sara, the gurus aim for mainstream acceptance. It's a goal best achieved by Stephen Covey. In "The 7 Habits of Highly Effective People," he urges people to "Be Proactive" and "Think Win/Win." That message has won him a huge following throughout corporate America. He attributes it to his system's effectiveness, but it's also due to his credentials (a Harvard M.B.A., years as a business professor), his consultant-like focus on fixing corporate cultures and the testimonials he garners. At Hard Rock Cafe, where every manager is put through Covey's regimen, turnover is half the industry average. At Intel, the Habits help non-communicative techies speak a common language.
Folks who think this is so much blather would be surprised by how many mainstream followers Covey attracts. Consider the number of uniforms at a Covey symposium in October. More than 470 attendees are military officers or government workers, their $700 admission and travel paid for with tax dollars. Among them: 18 staffers from the Clark City, Ohio, Department of Human Services, where they're spending $60,000 in an attempt to teach the "7 Habits" to troubled families and welfare recipients. 
Taxpayers may object, says the Clark City program's coordinator, Kerry Pedraza, but "we're being fiscally responsible, trying to prevent problems, teaching families to be families." For up-and-coming gurus, entrenched stars like Robbins and Covey can make this a tough industry to enter. Some respond by staying focused on small niches. Suze Orman, a former stockbroker who's rocketed up best-seller lists with books that combine advice on IRAs and prenups with discussion of people's deep emotional connections to money, says she'd never consider expanding into, say, relationship advice. That might dilute her brand. But there's a downside. "How many new things can you say about money?" she says. That restraint is noble, but gurus who diversify build bigger empires. Consider John Gray, the former Hindu monk who wrote "Men Are From Mars, Women Are From Venus," a book on how the genders communicate differently. Today he pontificates on everything from sex to parenting to all-round success. On a recent Saturday at his "Personal Success" seminar, the synergies are apparent. Nearly 300 fans crowd a Virginia hotel ballroom (admission: $199). Much of the session consists of Gray's recycling tales from his books. Later in the afternoon Gray dims the lights and orders participants to pair up, hold hands and pretend to speak to their fathers. They weep over childhood slights as assistants pass out tissues. During breaks, participants crowd tables to buy books and tapes.
Those book sales are just one source of Gray's $10 million-a-year income stream. He charges $50,000 per speech (in 1999 he gave 12). He's trained 350 Mars and Venus "facilitators," who pay him for "certification" and distribute his books at 500 smaller workshops each month. This year he'll launch a "Men are from Mars..." syndicated talk show. He's planning an expanded Web site offering "romantic accessories," from candles and aromatherapy to flowers and lingerie. "I'm actually thinking of buying some flower farms in Ecuador" to help supply it, he says. (He's also exploring an IPO later this year.) To promote new ventures, he keeps a database of 600,000 followers.
Helping couples is a nice niche, but lately spiritual self-help has become the industry's real growth segment. That genre's rising star, Iyanla Vanzant, explains why: "People have lost faith in each other," she says. The world is full of "people who hurt in their heart... who cry alone at night." The good news is they're buying her books like mad (current best seller: "Yesterday, I Cried"). Vanzant's rise is remarkable: an abused child who was raped at 9, pregnant at 16 and had two failed marriages by 25, she earned a law degree, has written nine books and founded a "spiritual empowerment" ministry.
Despite booming business, there will always be nonbelievers. Unlike pharmaceuticals, gurus have no laboratory test offering definitive proof of their effectiveness. But some mental-health professionals are surprisingly upbeat about their usefulness. In "The Authoritative Guide to Self-Help Resources in Mental Health" (Guilford Publications. Summer 2000), 2,500 psychologists rated a mountain of change-your-life material. Their conclusion: roughly two thirds of titles are beneficial. They give high marks to Covey, but give down arrows to others, including titles by Gray and Deepak Chopra. "There's a lot of crap out there," says psychologist Norcross, one of six coauthors. But in a world with drugs, hijackings and school shootings, how much damage can advice about time management or relationships really do? For good or ill, more people seem destined to give these ideas a try. Historians describe how 18th- and 19th-century self-improvement focused on character virtues thrift, industriousness and became wildly popular. In the mid-20th century, they say, the movement took a turn that reduced its popularity. "It became more therapeutic, less concerned with education," says University of Virginia historian Joseph Kett. "Therapeutic" implies that devotees had a problem that needed fixing, creating a stigma. Today some trend watchers including the gurus themselves detect a subtle shift back toward an era in which self-improvement becomes less like therapy and more like physical training: stigma-free, beneficial for anyone. "It's a lifestyle now," says Robbins. "It's gone from being the thing somebody did when they have a problem to the thing you do if you're a peak performer." And there's no time like the new millennium to pump up your life. So act now. The gurus are standing by." 
In a second article, "Living the Self-Help Life", McGinn examines an "ideal" devotee: "Some people dabble in self-help. Kristen Kurowski is immersed in it. During afternoon breaks she stares silently at the lake outside her office, a relaxation trick she picked up at a recent seminar. Her bookshelves hold the work of Norman Vincent Peale and Stephen Covey. In her bedroom is the board she punched through at an Anthony Robbins seminar last summer. "They introduced this exercise you're going to break boards and my reaction was 'What, is he kidding?'" she says. "But I was so pumped up, I did it on the first try." Pummeling lumber is a strange hobby. So is sitting in a hotel ballroom, holding hands with strangers who chant, "Kristen, you're a special person," as Kurowski did at a seminar in September. But for self-improvers, those are small steps toward a larger goal: Building a Better Me. Their ranks include some New Age flakes and others whose devotion to the various 7 Laws, 8 Habits and 9 Secrets is a tad frightening. But mostly the gurus' customers are a lot like Kurowski, a relentlessly upbeat 29-year-old corporate trainer. They're regular people, searching for practical tips on navigating complicated relationships and work lives. None of what they read becomes gospel; rather, they mix and match mantras the way duffers use golf tips. "This is support," Kurowski says. "It's someone showing you 'Here's a road map of where you need to go'." Kurowski's search for the right path began early, when a college professor assigned her Covey's "7 Habits"; since then she's read widely from the self-improvement canon. Lately she's become a big fan of self-improvement seminars. "There's something about being in that environment you're surrounded by that high energy level, and it's contagious," she says. "By the end of the session you feel like you can conquer the world." To help colleagues catch that spirit, Kurowski has hung a sign on her office door that reads happiness is... When friends look blue, she has them add answers like "a walk on the beach" or "my son's hug." Kurowski has even considered turning this interest into a career as a "personal- development coach." As a first step, she's saving up for Tony Robbins's $6,995, weeklong "Life Mastery" course. "I think I can help a lot of people discover their strengths, discover their motivation," she says. Watch out, Tony. There's a new giant awakening." 
Although the label "Next Age" is not used in the U.S., "Newsweek" coverage captures an essential aspect of this post-New Age phenomenon.
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1) Introduction

For many years now, I have been studying New Age. In more recent years, I also began studying Neopaganism. In my studies, I have found that, in general, Neopaganism is considered part of the very broad field of New Age. Hanegraaff in his "New Age Religion and Western Culture" mentions Neopaganism as a 'major trend', one of the four within New Age. Naturally, a discussion has emerged about the precise relationship between the two traditions. However, non-believers see Neopaganism as part of the entire New Age movement in their descriptions of it. Michael York’s "Emerging Network" is an example. Adherents of Neopaganism see it differently, and are eager to explain how their movement is different. At times, they even claim that they have nothing to do with New Age. Like York, Harvey focuses in on this position of the Neopagans in his "Listening People, Speaking Earth". Nevertheless, this Neopaganistic self-determination is not recognized in scientific circles. Rather, Neopaganism is considered part of the broad field of New Age.

Having studied Neopaganism for some time now, I have come to the conviction that this view is inaccurate. I would postulate the following:

Neopaganism is an independent movement. It has its own origin or history and own unique character. It also pursues its own individual course. Neopaganism is not a 'major trend' within New Age.

Obviously, similarities and common elements exist. However, they are not essential and have noting to do with the origins. I could also sum up the above as follows:

Neopaganism is an independent current within the field of the new religiosity. Having presented this postulate, it is essential that I begin my discussion with my definition of Neopaganism. After all, if we were to limit Neopaganism to Wicca, we would see an entirely different picture. In fact, we could almost say that Wicca is indeed a kind of New Age. I would like to examine Neopaganism, however, from a very broad perspective, which is incidentally a growing trend. Neopaganism includes all the movements and groups who draw on an old religion or tradition. There are numerous examples. Druidry is connected to the Celtic religion. Wicca looks to what is termed the 'tradition of the witches.' The Goddess Movement focuses on the 'Fairy tradition.' The neo-shamanistic movement is connected to living religions in America and Siberia that have the institution of the shaman. The Nordic, odinistic or neo-germanic groups are interested in the old Germanic religion. Satanism (as practiced in the Netherlands) is considered a form of the 'old religion.' And Romuva and Dievturiba from Lithuania and Latvia are considered a continuation of the old Baltic religion. After visiting the group in Latvia last year and reading their information closely, it was clear to me that their practice of religion is entirely different from that of New Age. To demonstrate the independence and specific character of Neopaganism in relation to New Age, I will compare the two movements. That the two religions are different will emerge clearly. Next, I will examine the similarities. In doing so, we will see whether their seemingly common elements are real similarities or in fact more differences given their contexts and underlying philosophies. Finally, I will focus in on the origins of the many different Neopaganistic religions. The question is: do these religions and New Age share the same origins? Did they originate from the same source or will we find further differences?
2) A comparison: differences

I will present a brief review of the essential elements of New Age and Neopaganism. I am aware of how difficult this task is when it comes to New Age. After all, New Age, as we all know, is very diverse. Neopaganism presents an easier prospect: although differences between the many groups do exist, there are very great similarities. In short, Neopaganism is much more of a unified, single entity than is New Age. Neopaganism is more clearly recognizable as a specific religious tradition. When we compare the two traditions, their differences stand out for the most part. I will examine some of these below.

One very important difference lies in their ideas about divine reality. New Age views the higher reality in a general sense. In Neopaganism, by contrast, we find concrete gods, even a complete pantheon. Examples of divinities include the mother goddess, de horned god and the high god. The Celtic and Germanic religions believe in many gods from different old religions. These gods have a specific function and are active. We can find the dying and resurrecting god of the vegetation, or the hierosgamos from god and goddess. There is a tendency to view the pantheon from a Jungian perspective. When this occurs, the view of the divine is general. A tendency also exists to consider the gods as purely symbolic; nevertheless the very concrete representation is dominant. Within New Age, we find none of this.
Differences also emerge in their respective ideas about the 'other world.' Within New Age, we find a higher reality, with spheres in a hierarchical order. These spheres are inhabited by higher spiritual beings who can encounter humans. No such system exists in Neopaganism. As a rule, we find a kind of 'double reality': another reality exists after, beside or above the reality we know. Although this second reality may be that of the gods, no specific contact with human beings is sought from within that realm. Neoshamanists believe in the possibility of 'travelling in heaven.' In that case, however, it is man himself who takes the initiative and travels on his own. In short, the two realities have a different character.

We can also find a difference in views on reincarnation. In New Age, we find a specific evolutionary model, in which karma also plays an important role. This does not exist in Neopaganism. In general, the idea of reincarnation forms part of the belief system (although some groups place no faith in reincarnation). In Neopaganism, however, reincarnation simply involves a return to the earth in a future life. As a rule, it has little to do with karma. We seldom find quotations, such as 'man has chosen his life,' or 'man is on earth to learn his lessons,' or 'we must redeem our karma.' The purpose of reincarnation in Neopaganism is not to attain a specific spiritual goal. Of course, there are exceptions to this rule. In Wicca, as practiced in the Netherlands, the idea of reincarnation is greatly influenced by the Human Potential Movement and Jung. In that sense, it does bear similarities to New Age.

Let us now take a closer look at karma. Karma has to do with the question of the origin of the evil in the world and the function of it. In New Age, evil is primarily considered a product of human action, or something that comes across our path to further our spiritual development. Neopaganism takes a different view of evil. Evil exists, but is part of nature or the creation or world we inhabit. Evil is something we humans have to accept and live with. Achieving that will make our human existence richer and fuller, though what that means differs from what it does in New Age.

Another difference is related to New Age in the real sense of the term: the expectation of a new era in this period. Occasionally, this expectation is linked to the idea of a coming messianic personality (Maitreya) or to apocalyptic ideas about disasters and great wars. The idea of eras goes hand in hand with the expectation of a new age. These elements do not exist in Neopaganism. There is no expectation of a new age, of a messianic personality, or of apocalyptic disasters. The idea of eras is also missing, as Neopaganism has no philosophy of history. By contrast, Neopaganism emphasizes the 'here and now', our current existence. Although the existence of a future is acknowledged, it is not a point of interest. Neopaganism does, however, include movements that are working hard towards a better world, one in which mankind lives in harmony with nature. Further differences can be found in the anthropology. In New Age, we find different variations of esoteric anthropology, including with the physical, astral, ethereal and causal body and with the ego, the mind, the soul, and finally the 'divine spark'. By contrast, this anthropology is generally non-existent in Neopaganism. At times, we find the divine spark, though not always. As a rule, the self-realisation of the divine spark is not a goal in Neopaganism. Sometimes we find anthropologies strongly influenced by Jung (see Starhawk). We also encounter the belief that this is our only life. Consequently, the anthropology is more simple. In short, great variation exists. Even within this variation, however, we seldom find the esoteric forms of New Age.

One very important point of difference concerns the goal. In essence, New Age can be described as a 'religion of deliverance.' More specifically, it teaches that we humans must develop ourselves and achieve self-realisation in this life and in following lives in order to reach the divine spark in ourselves and become one with it. There are many methods to achieve this goal, from yoga to 'positive thinking.' By applying these methods, we grow spiritually. None of these ideas are present in Neopaganism. The idea that we have to be delivered does not exist at all. There is no self-realisation, but 'self-empowerment': the effort to become more rooted in this existence. In contrast to the idea of growing, Neopaganism emphasizes living in the 'here and now'. It has no evolutionary vision, no methods of deliverance. Any existing methods focus on increasing ‘empowerment. In other words, New Age teaches us to surpass this existence, while Neopaganism teaches us to intensify this life.

This brings me to my next point, the question of consistent holism. On the one hand, New Age claims to be purely holistic and is known to advocate cohesion. On the other hand, it is not consistent regarding the following point. It adheres to a hierarchy of values, in which the material, as well as the physical, is not very important. Sometimes, the word 'maya' (non-real) is used. At times, we find the idea of abstinence or specific celibacy, which implies a lack of emphasis on sexuality. (One exception is the groups that claim to adhere to tantrism or certain forms of classical gnosticism with the ideas of hermaphroditism and/or androgyny). In short, the holism is partial. We do not find this in Neopaganism. There, holism implies a vision in which all things are interconnected and have the same value. Holism is also strongly connected to nature, the gods, other people and our own personalities. The material aspect is never less valuable than the spiritual. A gnostic dualism, in which we have to redeem ourselves, does not exist. The physical is not something that we need to surpass. In many Neopaganistic groups the physical is very important, sometimes connected with sexual rituals.

Another difference is related to the so-called 'power of the Christ' or more simply, 'the Christ'. The Christ, who has helped and will help mankind, is a very important, high spiritual being in New Age, especially in groups that focus on the esoteric tradition. At the same time, it is the power within us that we have to realise. It should be noted here that in this respect, there is an interest in the Bible, though it is generally read in the light of the older gnostic writings or modern revelations. None of this can be found in Neopaganism. The Power of Christ, or the Christ, plays no role whatsoever, and interest in the Bible is practically non-existent. The rituals bear no traces of the Bible or Jesus Christ. Often Neopaganists find New Age too Christian for the reasons outlined above.

The next point concerns 'revelation'. New Age places a great deal of importance on the information that originates in the supernatural reality and comes to mankind through channelling and other methods. 
The act of conveying this information can legitimately be called revelation. Strikingly, David Spangler, who established Findhorn, wrote a book entitled 'revelation'. Many people in the New Age movement function as 'channels'. In Neopaganism, revelation does not exist. No supernatural information is relayed. Information in Neopaganism stems either from knowledge of the old religions, or from experiences during rituals. Contact with the higher reality does not serve to obtain information; rather, it is an experience. Only the neo-shamans can obtain information in their travels in heaven. In their case, however, the information does not constitute a revelation, but is procured in connection with a concrete need for healing.

The most important differences lie the practice of the groups, in their gatherings and rituals. As a rule, Neopaganism is practiced in a closed group, a circle or 'coven', only accessible to initiates. This circle has to be sanctified, a ceremony based on texts and symbols. Everything that takes place within the circles proceeds according a fixed pattern. The (high) priest plays an important role in the circle. There is always a sacrifice. The members enter into trances and sing. Usually, they go naked. They work with 'energy'. Of course, we have to say, not all Neopagan groups follow this pattern. The group in Latvia, for instance, was quite different in this respect. Nonetheless, these practices are completely non-existent in New Age. Usually, New Age groups meet in open gatherings to learn and practice their beliefs. Only the so-called 'orders' bear some resemblance to New Age in this respect. These 'orders' are groups in New Age who hold closed gatherings consisting of many rituals and who feel a strong affinity with the esoteric tradition. (An example is the Order of the Solar Temple). However, the structure and content of those gatherings differ as do the rituals. We should note in this respect that New Age is generally very individualistic. Neopaganism, by contrast, sets great store by the collective, the community. The individual Neopagan is not possible. We should observe in this context that annual and seasonal festivals hold a central place in Neopaganism. The observance and celebration of the festivals is one of the most essential elements of this movement. Naturally, there is a tendency to follow the rhythm of the seasons. Connected to the festivals are the 'rites-de-passage': most Neopagans hold rituals to mark birth, marriage and death. None of these elements are present in New Age. Of course, there is a general tendency in New Age to live in harmony with nature. Many New Age adherents like to celebrate the summer solstice. This does not, however, apply to most groups. Many do not celebrate the other festivals at all. Movements such as anthroposophy show similar ideas, though their application is quite different. Moreover, their festivals are more closely connected to Christian holidays. The rites-de-passage are almost completely non-existent in New Age. Neopaganism contains elements that are practically, if not entirely, non-existent in New Age. The mythology of the older religions, together with fairy tales and wisdom literature, plays an important role. Such elements in New Age occur only sporadically. When they do, they are viewed from a Jungian perspective. In Neopaganism, animals, especially as guide animals, are very important. They play a supernatural role as their appearance is never coincidental and they convey messages to people by their behaviour. This element is particularly important in neo-shamanism. By contrast, animals in New Age play no special role; their appearance has no deeper meaning. New Age adherents view animals as part of nature and consider a duty to live in harmony with them. Occasionally, there are exceptions. In the Celestine Prophecy, in the Tenth Insight, an animal can play a special role. Even there, however, the animal is viewed within the framework of the Jungian concept of synchronicity. And when a Dutch princess communicates with dolphins, it is more in an attempt to understand the animal than to experience the supernatural. Occasionally, priesthoods in Neopaganism are hierarchical. Officially, everybody is equal and has the same rights, including that of becoming a priest. In practice, however, the hierarchical system is not easy to discard. The system in New Age features 'gurus' or 'masters'; priests do not exist, except in certain esoteric orders.
3) A comparison: the similarities

Both differences and the similarities between New Age and Neopaganism have been outlined above. A close look would show that the similarities were few and purely formal. Nevertheless, there are some similarities which seem to be more substantial. Should these similarities prove to be identical, our picture of the relationship between the two movements could change significantly. In that case, it would be more a relationship of coherence and connection. Three points stand out in this regard. First and foremost, the concept of 'energy' is a very strong element in New Age (Redfield’s books are but one example) and Neopaganism (mostly manifest in the meaning of the rituals). Is the concept identical in both movements? I think so. The basic belief is that one substantial energy is working and can be found somewhere in the cosmos and in all of its elements. We humans can make contact with that energy and can use it to our own advantage or to help other people. In this respect, the two movements are really one. Their areas of emphasis, however, diverge from the beginning. In New Age, this energy is the Divine, and the Divine is also present in man. We are required to 'realise this energy', i.e. to strive to become united with it. In Neopaganism, this energy is not automatically identical to the Divine, but can be seen more as part of the Divine. The objective is not to unite with this energy, but to gain empowerment from it, mostly in order to help and heal others. The question is: what is the origin of this concept of energy? Whatever the case may be, the religions that claim to revive Neopaganism do not have this concept of energy. It is a modern concept. Its roots probably lie in Western esotericism, where concepts such as fluidum, a magnetic force (animal magnetism), etc. can be found. From this origin, the concept of energy has begun to play an important role in New Age and Neopaganism. Neither can be said to have learned it from the other. Rather, both have drawn in their own way on a concept that can be traced back to western esotericism.

A second similarity is connected to this, and is related to 'magic'. Magic involves working with invisible powers in order to influence our surroundings (including our own personalities). Clearly, magic is very important in Neopaganism. 
This is especially true of the different varieties of Wicca, which teaches that everything that happens within the circle is pure magic. We also find this in New Age. Although it is not strong enough to be considered a general characteristic, it is quite common. Magic is popular with groups structured like orders. In many groups, the practice of magic can be traced back to Aleister Crowley. In this sense, New Age adherents resemble the Neopagans. Nonetheless, magic in New Age fulfills a different function than it does in Neopaganism. Neopagans practice magic within the group as a whole with a view to gaining 'empowerment' and improving the situation of others. New Age groups practice it within the framework of 'self-realisation'; magic there can be seen as a means of becoming more united with the Divine. Although magic is a fundamental common element in the two movements, its practice and context nullify the similarity.

The third similarity is related to nature. On the one hand, both movements resemble each other. Earth and mother earth, Gaia, are very important. It also important to live in harmony with nature (or earth). Both movements believe many creatures exist, ranging from devas to fairies. Both have rituals aimed at achieving harmony with nature. All the same, we should note that the approach and the angle of incidence are fundamentally different. In Neopaganism, earth is really a goddess, Mother-earth, who plays an important role in the pantheon. In New Age, earth is not a goddess, even though she is named Gaia. Gaia is living, but is a kind of self-regulating organism; she is not a divinity and is not invoked in rituals. A fertility cult could be said to exist in Neopaganism. The belief system in New Age precludes such a cult. In other words, the Neopagans’ Mother-Earth is the all, whereas Gaia in New Age is part of a more complex philosophy.

Neopaganism strives towards a real unity with nature or the earth. In New Age, by contrast, the objective is to achieve a kind of harmony, to become attuned to the earth. In this respect, Findhorn is representative: as important as nature may be, esoteric philosophy is far more essential. It is not without good reason that Findhorn is seen as one of the origins of New Age and not of modern Neopaganism. Aside from this, the creatures living in nature are different. Findhorn’s devas are unknown in Neopaganism, which believes in the existence of creatures found in fairy-tales. Another difference lies in the importance placed on the 'sacred geography' of the earth in Neopaganism: ley-lines, junctions of energy, places with a specific tension, etc. Such places are non-existent in New Age, which is attributable to the movement’s more global orientation. Neopagans, by contrast, have stronger ties to specific countries or territories. In short, nature or the earth are common elements in both movements though their similarities are not fundamental. New Age can be said to have been inspired in this respect by Neopaganism. However, Neopaganism cannot be labelled a 'major trend' within New Age. A more accurate statement would be that New Age adherents are very interested in nature, an interest that has been influenced by Neopaganism.
4) Common origins?

It is important to examine whether Neopaganism and New Age originate from the same source, but took different directions after their common beginnings. It is often claimed that the roots of both movements lie in esotericism or that esotericism has deeply influenced both traditions. Is this picture accurate?

Whatever the case may be, both groups clearly differ in their self-understanding. Indeed, New Age traces itself back to the broad tradition of western esotericism, or views itself, by passing many centuries, as a continuation of the gnostic religion of old. Neopaganism does not trace itself back to esotericism or gnosticism. Every group’s origins are different. Druidry, for instance, apparently began in the 19th century. It was only established in 1936, though not - to my knowledge - in esoteric circles. Similarly, the old religion of Latvia began in the 19th century and was established in 1928, though not in esoteric circles. In my opinion, Neoshamanism can be traced back to Harner, who travelled in 1960 to the Indians of Latin America and wrote his book in 1980. He too has no esoteric orientation. The Nordic or Odinistic groups also originated in the 19th century. They are part of the revival of the 'Aryan myth' are very diverse; some adherents can also be found in esoteric circles. All the same, the Neo-germanics as a whole cannot be called esoteric. Dutch Satanism (now non-existent) was not a movement like that of the LaVey group. Rather, it originated in the 1960s and was greatly interested in what was called the 'old religion'. Wicca presents a different picture. Last year, Harrington drew up a broad survey, showing Wicca to have many origins. As a rule, it is thought to have begun with Murray’s books (from 1921 and 1931), and next by the establishment of the movement by Gardner in 1954. Gardner, as we know, had contacts with OTO. However, the composition of the Wicca tradition came not only from this Order, but also stems from other origins. The movement that Gardner established cannot be viewed as esoteric. Starhawk’s Goddess movement goes back to the publications of Harrison (1903) and Hawkes (1940), and not - as far as I know - to esoteric works. It should be noted here that most of the people who established one of the Neopaganistic groups were strongly influenced by the thinking and ideas of their own age. They introduced Western optimism and romantic ideas into the old religions, a detailed account of which falls beyond the scope of this discussion. The fact is, however, that modern Neopaganistic groups are not at all identical in their beliefs to the original ancient religions. Frazer’s 'Golden Bough' played a decisive role in the process of adding to these revived ancient religions; the new contents of the concepts of magic, gods and rituals were typical products of the 19th or 20th century. Esoteric ideas and elements were sometimes introduced into these concepts. But as a whole, the thinking which gave its content to the Neopaganistic groups cannot be seen as esoteric. In short, Neopaganism has its own origins. It is a part of the age in which it originated, but is not esoteric. In this respect, New Age and Neopaganism have nothing in common.
5) Conclusion

The conclusion can be very short, as it is the statement I put forward in the beginning of my lecture. 
My discussion here has focused on proving the truth of this statement. In short, I hope to have demonstrated sufficiently that Neopaganism and New Age should be seen as separate movements. The former is not part of the latter. These movements are independent new traditions. Admittedly, they show a certain degree of overlap. In general, however, they have their own individual origins and unique characters. The most important thing they have in common is the fact that they originated almost in the same period. They also acquired adherents within the same category of people. Finally, it appears that each movement has begun to establish its identity as being distinctly separate from that of the other. 
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If we have to make one element of modernization central to understanding the nature of modern religion, it would be that which explains the rise of the sect, the tolerance at the heart of the denomination, and the amorphous nature of the cult: individualism. (Bruce, 1995: 428)
Introduction

Since the 1960’s the Dutch religious landscape has changed dramatically. The percentage of people not affiliated with one of the Christian churches has increased from 24% in 1958 to 60% in 1995. As a result, in 1995, only 19% of the Dutch population considered itself Roman Catholic, only 15% felt affiliated with either of the two principal Protestant churches in the Netherlands (9% 'Dutch Reformed' and 6% 'Neo-Calvinists'), while the residual category 'other churches' accounts for an even lower percentage (Becker et al., 1997: 57-61; see also Becker and Vink, 1994 ). It is difficult to find other countries where the Christian tradition has eroded so rapidly and dramatically during the last few decades. For this very reason, the Netherlands constitutes a strategic case study in the debate on secularization and emerging new types of religiosity.

Some Dutch sociologists have concluded from the dramatic decline of the Christian churches that Dutch culture and society have become increasingly secular (e.g., Becker and Vink, 1994). Others, however, emphasize that this decline of the Christian tradition has been accompanied by the rise of a veritable 'experimental garden of religiosity': new types of religion, among which New Age figures prominently, are held to flower alongside the remains of the Christian tradition (Janssen, 1998; Van Otterloo, 1999). Becker et al. (1997) have demonstrated that the increased affinity with 'new', 'alternative', or 'post-traditional' types of religion does not outnumber the exodus from the Christian churches. Nevertheless, the remarkably divergent development since the 1960’s of the Christian tradition and New Age, one of the most discussed 'alternative' religions, poses an intriguing problem of sociological explanation: Why do the churches become empty, while New Age grows? This is the question which is addressed in the present paper.

We first elaborate this research problem by discussing the answers suggested by two prominent theoretical traditions within the sociology of religion. We refer to those as the thesis of rationalization, which predicts religious decline as a consequence of a process of rationalization, and the thesis of individualization, which predicts religious change as a consequence of a process of individualization. The definite research questions which result from this theoretical discussion are then answered by means of an analysis of qualitative and quantitative data (in-depth interviews with New Agers and survey data collected among the Dutch population at large, respectively). We conclude with a summary of our principal findings and some remarks regarding their theoretical implications for the analysis of religious and cultural change.
Rationalization and the decline of religion

The thesis of rationalization
About one and a half century ago, Auguste Comte argued that a 'theological' worldview which holds supernatural forces responsible for the origin and nature of things, has historically been substituted first by a 'metaphysical' and at last by a 'positive' worldview. 
According to him, magic-mystical and religious interpretations of reality have been more and more repelled by scientific knowledge, while magic as a means to control the environment ('applied religion') has increasingly been dispelled by technology ('applied science') (1974 [1851-1854]). Comte’s theory does not stand on itself, but is a typical part of an extensive nineteenth-century intellectual tradition, which also includes thinkers like Spencer, Marx, Tylor, Freud, and Levy-Bruhl:

(…) traditional claims concerning the incompatibility of science and religion and predictions of science’s contribution to religion’s inevitable demise have always been framed in terms of physical science discoveries that expose the fallacies of religious superstitions and technological progress that reduces the appeal of religious promises (Iannaccone et al., 1998: 384).

This idea that the growth of scientific knowledge pushes religion to the margins of modern consciousness is still alive today. American anthropologist Wallace, for example, claims that '(…) belief in supernatural powers is doomed to die out, all over the world, as a result of the increasing adequacy and diffusion of scientific knowledge (…) the process is inevitable' (cited by Stark and Finke, 2000: 29). Sociologist of religion Dobbelaere puts it this way:

(…) many people (can) no longer believe in God because not only the material and the physiological world seem controllable, but the social and psychical world as well. People think more and more that they can control and manipulate 'their' world. They act more in terms of insight, knowledge, controllability, planning and technique and less in terms of faith (1993: 15, our translation from Dutch, DH/PM/MG). [1]

In this paper we refer to this theoretical logic as the 'thesis of rationalization': the idea that the space left over for religion - also at the level of individual consciousness - decreases with the rise of the conviction that true and objective scientific knowledge exists, which can be utilized to control the environment.

This thesis of rationalization should not be confused with Weber’s ideas about the disenchantment of the world, which refer to the gradual decline of the appearance of the world as a 'magic garden', dominated by mysterious and unpredictable powers, controllable by magical means only. According to Weber, this magic garden gives way not only to the idea of an inanimate nature, controllable by means of technology, based on scientific knowledge, but also to the skeptical idea that no such thing as an 'objective' meaning exists. So, with the disenchantment of the world, the idea that meaning is inevitably a human creation, lacking any meta-social or supernatural foundation, becomes increasingly widespread. As a consequence, Weber’s ideas on the disenchantment of the world, as distinct from the thesis of rationalization mentioned above, leave open the possibility that rationalism itself will become critically scrutinized and found wanting (although Weber has never elaborated this problem himself). Cultural changes since the 1960’s point out that precisely this has happened.

As part of a process of 'reflexive modernization' (Beck, 1992; Beck et al., 1994) or 'postmodernization' (Inglehart, 1997) the past few decades have not only witnessed an erosion of the Christian tradition in many countries, but a declining faith in science and technology as well. Moreover, the latter development is not restricted to the general public. It has also taken place in the field of knowledge and the universities. Especially among intellectual circles in the arts, philosophy and anthropology, the postmodern conviction that 'knowledge' is ultimately 'manmade' rather than 'found', has gained quite a lot of influence. This position entails a radicalized skepticism, which can be understood as the product of the disenchantment of the world. After all, postmodernism considers not only religious and cultural ideas, but even 'scientific truths' as products of the human mind awaiting their eventual deconstruction. It goes without saying that precisely this postmodern denial of the distinction between religious and cultural ideas on the one hand and scientific knowledge on the other, makes postmodernism hard to swallow for most scientists.

Summing up, developments since the 1960’s point out, firstly, that rationalism is not the inevitable and undisputed ‘end of history’ the thesis of rationalization holds it to be. It has in fact gradually become an important focus of cultural conflict within the field of knowledge and the universities. Secondly, the developments since the 1960’s suggest that the cultural dynamics of modern western societies do not simply spring from a 'religion/science conflict' (Sappington, 1991) or a 'warfare of science with theology' (White, 1960). After all, since the 1960’s both the Christian tradition and science and technology seem to have lost part of their credibility. As rationalism has not become more widespread, but has increasingly been challenged, it is not very plausible that the gradual erosion of the Christian tradition is a consequence of a process of rationalization, as the thesis of rationalization holds.
A decline of the Christian churches as a consequence of rationalization?
Survey data collected among the Dutch population in 1998 are used to study whether, notwithstanding fashionable ideas about reflexive modernization and postmodernization, the downfall of the Christian tradition since the 1960’s can nevertheless be explained by an increased faith in science and technology during this same period. If the thesis of rationalization is tenable, then we should find that older generations are more often Christian, while younger generations are more often non-religious, because the former are less rationalistic than the latter (hypothesis 1). [2] As discussed above, 'rationalism' refers to the conviction that true and objective scientific knowledge exists, which can be applied in the form of technology to control the environment.
New Age as persistent secularization?
Because the thesis of rationalization assumes a tension between faith in scientific knowledge and technology on the one hand and all sorts of religion on the other, it is difficult to reconcile it with the growing popularity of New Age. In fact, such a reconciliation can only be achieved by demonstrating that New Age does not constitute a 'real' religion. Indeed, this line of reasoning is not uncommon. Bryan Wilson, for instance, writes:
For (some sociologists), the cults represent religious revival. In contrast, I regard them as a confirmation of the process of secularization. They indicate the extent to which religion has become inconsequential for modern society. The cults represent, in the American phrase, 'the religion of your choice', the highly privatized preference that reduces religion to the significance of pushpin, poetry, or popcorns. They have no real consequence for other social institutions, for political power structures, for technological constraints and controls. They add nothing to any prospective reintegration of society, and contribute nothing towards the culture by which a society might live (1976: 96).

According to this logic, which is similar to Fenn’s (1978), New Age does not constitute a 'real' religion, but only a pale shadow of it - a sort of 'religion lite', which needs not to be taken seriously. The 'annoying fact' of the growth of New Age, therefore, does not pose a threat to the validity of the thesis of rationalization. More than that, the flowering of the new religious movements corroborates the reality of the processes of rationalization. Stark and Bainbridge argue that this line of reasoning boils down to Christian-Judaic parochialism, as it relies on debatable assumptions as to what constitutes a 'real' religion (1985: 436-437). Stark and Bainbridge themselves argue that secularization and religious revival tend to go hand in hand. They substantiate this claim by demonstrating that the new cults have larger numbers of adherents in precisely those social contexts, which are characterized by the strongest declines of the traditional churches (Stark and Bainbridge, 1985).

It seems, indeed, difficult to contest Wilson’s claim that New Age (and most other new types of religion as well), lacks the morally integrative potential and ambition which characterizes traditional institutionalized forms of Christianity. Concluding from this that we are not dealing with 'real' religion, however, assumes a solution to the notoriously difficult problem of defining religion, which is unlikely to be acceptable to all, or even most, sociologists of religion. Most sociologists of religion are likely to be willing to maintain an analytic distinction between religion and its (present or absent) social consequences, thus refusing to define the former in terms of the latter. Rather than squabbling on the nature of ‘true’ religion, it seems important to answer two empirical questions, which can shed light onto the extent to which the growth of New Age indicates either persistent secularization or religious revival.

First, using in-depth interviews with New Agers, we study whether it is true that New Age amounts to no more than shallow, superficial and volatile 'consumerist' preferences for religious ideas and practices, which change in a fashion-like way when changes occur at the supply side of the religious supermarket, and which thus indicate the absence of a more or less stable system of religious meaning. More specifically, we study two things: whether or not New Agers believe in the existence of a 'supernatural' or 'super-empirical' order, which provides them with meaning, and whether or not more or less coherent and substantial religious ideas underlie their notoriously diverse and volatile interests in different types of books, religious ideas, therapies, etcetera. To the extent belief in a meaning-providing super-empirical order and coherent underlying religious ideas are absent, it can be maintained that New Age is not a ‘real’ religion and that its increased popularity does not jeopardize the thesis of rationalization.

Second, analyzing survey data for the Dutch population at large, we study whether affinity with New Age is most typical of those who have never identified with one of the Christian churches in the past or of those who have. If New Age is mostly found among the former, its growth primarily constitutes religious revival: especially people who have never been Christians, have become interested in New Age religion. On the other hand, if New Age is mostly found among those who have identified with one of the Christian churches in the past, its growth might primarily constitute persistent secularization. Becker et al. (1997) refer to this idea that New Age has been substituted for Christianity as the 'thesis of substitution'. To the extent such a process of substitution has been taking place, indeed, it might be correct to conclude that Christianity has been replaced by a less serious 'religion lite' - that is, of course, if our qualitative analysis confirms this interpretation of New Age. In short, then, if affinity with New Age is stronger among ex-church members than among those who have never identified with one of the Christian churches ('non-church members'), the growth of New Age might indicate persistent secularization more than religious revival. To the extent this pattern is not found, rising affinity with New Age primarily indicates religious revival, which constitutes an 'annoying fact' for the thesis of rationalization.

 

Individualization and religious change

The thesis of individualization
Whereas the thesis of rationalization predicts a downfall of religion as a consequence of growing faith in science and technology, the idea of an eventual disappearance of religion is not universally accepted among sociologists of religion. Those who reject this idea do, of course, not deny that the Christian tradition has lost some of its cogency, but emphasize that religion has radically changed character. In its most influential formulation, Luckmann (1967) predicted almost 35 years ago that as the individual consciousness becomes detached from traditional social contexts, people develop a sense of individual autonomy. As a consequence, Luckmann argues, traditional Christianity makes way for more or less ‘invisible’ and 'privatized' forms of religion, which are characterized by an emphasis on self-expression, self-actualization and individual freedom. Today, Luckmann (1996) considers New Age, in which individual spiritual development is a dominant theme, while a stable organization, canonized dogmas, a system of member-recruitment, and a disciplinary system, are conspicuously absent, as the most prominent contemporary representative of this type of religion.

Heelas (1996) offers a similar explanation for the rising popularity of New Age. As he sees it, New Agers, in constructing their identity and moral judgements, characteristically reject guidance by any kind of 'external' tradition or authority. Instead, they consider their 'self' the principal moral authority:
Much of the New Age would appear to be quite radically detraditionalized (rejecting voices of authority associated with established orders) or in other ways anti-authoritarian (rejecting voices of those exercising authority on their own, even rejecting 'beliefs'). (…) The basic idea (…) is that what lies within - experienced by way of 'intuition', 'alignment' or an 'inner voice' - serves to inform the judgements, decisions and choices required for everyday life. The 'individual' serves as his or her own source of guidance (Heelas, 1996: 22-23; italics in original). [3]

This way, like Luckmann, Heelas relates the rising popularity of New Age to decreasing acceptance of traditions and authorities and increasing moral individualism:

The (…) rejection of external voices of authority, together with the importance attached to Self-responsibility, expressivity, and, above all, authority, goes together with the fact that one of the absolutely cardinal New Age values is freedom. Liberation from the past, the traditional, and those internalized traditions, egos; and freedom to live a life expressing all that it is to be truly human (1996: 26).

In this paper, we refer to this idea of Luckmann and Heelas as the 'thesis of individualization', which argues that the rising popularity of New Age results from an increase of moral individualism. Two key assumptions made by Luckmann and Heelas are confirmed by the available empirical evidence. First, moral individualism has, indeed, become increasingly widespread during the past few decades (e.g., Inglehart, 1977; 1990; 1997). [4] Second, indeed, the relationship between moral individualism and the Christian tradition is strained: typically, negative correlations between Christianity and moral individualism are reported. The reader is referred, for example, to Middendorp (1991) and Vollebergh et al. (1999) for the Netherlands and to Olson and Carroll (1992) and Woodrum (1988a; 1988b) for the United States. Although we encounter this moral individualism in the research literature under different headings, [5] all of those refer to essentially the same sort of moral individualism: the granting of a moral primacy to individual liberty.

As discussed earlier, however, research also points out that, at least in the Netherlands, the downfall of the Christian tradition strongly outnumbers the growth of New Age and other new religious movements (Becker et al., 1997). So, Luckmann and Heelas seem right in arguing that a growing moral individualism has undermined the Christian tradition, but seem to neglect the circumstance that, besides New Age, non-religiosity is an important option as well. In short: whereas the thesis of rationalization tends to neglect the rise and growth of post-traditional forms of religiosity, this thesis of individualization neglects the possibility of a genuine decline of religion. To deal with this possibility, it is necessary to distinguish two variants of the thesis of individualization: substitution of Christianity by New Age and substitution of Christianity by non-religiosity. [6]
Decline of the Christian churches and growth of New Age as consequences of individualization?
Is the process of individualization, indeed, responsible for a growth of affinity with New Age, a rise of non-religiosity and an erosion of the Christian tradition? This question can be answered through the analysis of our survey data, which have been collected among the Dutch population at large. Doing so, differences between the old and the young with regard to individualism and religiosity are interpreted as resulting from processes of historical change. We do not find this assumption very problematical, as research points out that the moral individualism of the young does not change into 'cultural conservatism', 'authoritarianism', 'conformism' or 'traditionalism', as they grow older. As a consequence, the individualism of the young cannot be understood as a consequence of the stage of life they are in, but results primarily from a historical process of individualization (Inglehart, 1977; 1990; 1997). Likewise, it has been demonstrated that the fact that there are less Christians among the young as compared to the old indicates a historical process of change as well (see especially: Te Grotenhuis, 1999). Although we know of no research which demonstrates the same for the affinity with New Age among the young as compared to the old, it seems less plausible to assume that today’s older Christians have been New Agers during their youths.

The idea that the process of individualization has increased the affinity with New Age and has at the same time eroded the Christian tradition and led to a rise of non-religiosity, produces three hypotheses about the relationships between age, individualism and type of religiosity. If the process of individualization has led to a rise of non-religiosity, the young should be non-religious more often and the old should be Christian more often, because the young hold more individualistic views than the old (hypothesis 2). If the process of individualization has led to religious change, the young should have more affinity with New Age and the old should be Christian more often, because the young hold more individualistic views than the old (hypothesis 3). Because New Agers as well as non-religious persons are expected to be young and to feel unattracted to Christianity because of their strong individualism, a final hypothesis can be formulated. It predicts that New Agers and non-religious persons do not differ with respect to either age or individualism (hypothesis 4).
Is New Age a ‘real’, albeit highly individualistic, religion?

Data from in-depth interviews
In the context of the writing of her MA-thesis, the third author has collected qualitative data, which have been reanalyzed for the present paper. From the end of 1998 to the beginning of 1999, she conducted 32 in-depth interviews with people who are involved with New Age. She made the first contacts through her personal network and through the Internet. Later contacts were made through these firsts ('snowball sampling'). Almost everyone she approached agreed to be interviewed. The interviews lasted for an average of one hour and were all recorded on tape. The principal interview topics were the religious background and upbringing of the respondents, the way they define their position vis-à-vis the Christian tradition, whether or not there has been a definite reason for their first interest in New Age, and the behavioral consequences their affinity with New Age gives rise to.
Spiritual growth, individualism, and religious meaning
For the people we have interviewed, the personal importance of New Age lies in part in the fact that it provides a context of meaning, in which a super-empirical reality takes a prominent place. This is especially clear from the fact that many of them emphasize that things do not 'just' happen. Instead, they see certain events as 'signposts', offering opportunities for self-actualization and spiritual growth. If one is not open for such signs, this is considered a missed opportunity. So, our respondents argue that it is important to learn and recognize the meaning of seemingly casual events and to realize personal growth through the insights they yield (referred to as 'synchronicity' by Jung). A forty year old woman explains this connection between fate and self-actualization as follows:

I tend to think that there is no such thing as chance. Although I find the consequence of that difficult as well. But that is how I think about it. I don’t know whether it is true for every aspect of life, but many things are fated, have a reason to it. I think people are here to learn something again. How it works is a big mystery, but we do get invitations for it in various ways. In that sense, there is no such thing as coincidence. (…) It cannot be once only. It would be very cynical if we would be here for seventy years and eternity lasts millions of years and it should happen in those seventy years. I never thought like that. I find it nihilistic. I don’t believe in 'Now, and that’s the end of it' (no. 32).

Half of the people interviewed (sixteen persons) first became interested in New Age after a traumatic event in their personal lives. These are for example the end of a relationship, the death of a child, brother or friend, getting stuck in an addiction or getting a serious disease. The idea that such personal setbacks do not 'just' happen, but are 'fated', provides comfort, support and opportunities for personal growth. This can be illustrated by a fragment of an interview with a man (thirty years old) who has lost his brother:

The confrontation with death was so traumatic and it preoccupies one so much. (…) One should really change completely as a human being when such a thing happens. (…) There was no explanation for it. I was angry about it for a very long time. Very long very angry. I also pushed it away for a very long time, but that gradually changed. One wants to know "why" and then one comes in touch more and more with the spiritual aspects of it. And there I could leave it more and more. More and more a feeling like: 'If everyone has his life-path, than his life-path had ended, and you should just accept it'. It has to be like that, if I want to continue. Read a lot about such things… Just reading, remaining critical, putting aside certain things laughingly. Yet, it enriched me ever more. I always picked out the things of value to me, till I gradually constructed my own belief (…) (no. 22).

It is not surprising, of course, that the need for religious meaning manifests itself especially when one is confronted with a serious personal setback. It is exactly this type of experience which creates a problem of meaning by raising a question which needs to be answered one way or another, but which precludes any rationally founded answer. The rejection of the idea that such setbacks are 'just coincidence' means that New Agers believe in the existence of something like a 'supernatural' or 'super-empirical' order - an idea which is (by definition) absent among people who are not religious. Although it differs strongly from Christianity with its belief in a transcendent personal God, therefore, New Age is religious as well.

From our 32 respondents, 27 indicated having made a deliberate choice for New Age instead of one the Christian churches. The other five respondents are interested in New Age but, at the same time, consider themselves members of a Christian church. Nevertheless, this also involves a deliberate choice, stemming from the conviction that only religious ideas for which one has chosen deliberately can be personally meaningful. As such, all our respondents object to the dogmas of Christian churches, which they consider 'artificial' and 'forced' answers to problems of meaning. They are of the opinion that, in principle, it does not really matter which religious traditions one chooses to adopt elements from, for in the end all of them refer to the same esoteric truth. As a consequence, the perceived sense of superiority of the monotheistic religions is rejected as unfounded and morally reprehensible. [7] A 41-year-old man expresses his aversion to dogmas as follows:

I have not rejected it [the Christian faith; DH, PM, MG], but I see it in a wider perspective. It is not the only true religion. Not only through Jesus one can come to enlightenment. Jesus was one of the divine incarnations. […] I lived in Amsterdam for a while, participated in a conversation group, and that was quite disappointing: those people were pretty strict in their religious perceptions. There was no room for reincarnation there. There, one really had to stick to the Christian doctrine: that single vertical, sort of narrow way of the Father, the Son and the Holy Spirit and only in that way one could believe. Not otherwise. Then I felt already like… After that, I traveled around the world a bit and then one sees other religions and other cultures. Buddhists have a religion at least as valuable as we Christians and it goes against the grain with me to not consider that as equal. This is in fact the intolerance of the Christian church that I saw, or see, that made me averse to going back to it. I don’t have such a need for that community. I’ve never really discovered what binds you together (no. 13).

In short, it is not so much Christianity as such that is rejected, as its closely associated tenets and dogmas, as well as the church as an institution and hierarchical organization. Many of our respondents therefore sharply distinguish between 'church' and 'religion'. A 45-year-old woman explains why: Churches? I don’t like institutions and dogmas. I think that as soon as a belief turns into an institution, it is going the wrong way. It fossilizes. It’s no longer alive. And I think this is what has happened in the West. The moment it fossilizes and people oppose to that, or the spirit of the time, then some will want a living faith. They want to revitalize it. They are no longer part of it. They separate from it. While others think that the ground is taken away under their feet. Then I think: 'What is this ground? Those Hail Mary’s? You don’t need the church for that, do you?' That is not to say that those rituals are wrong, but if they are blank, I don’t think it’s right. And I think that for a lot of people these rituals are blank. In many churches the spirituality is no longer there (no. 24)
The strongly felt need to be able to pursue one’s personal spiritual path, unhindered by religious authorities, goes hand in hand with the ambition to be tolerant of people with different personal ideas. A 67-year-old woman puts it this way:

One integrates [spirituality] into one’s life. One is living it, the spiritual. I started meditating to come closer to myself. I started to develop my sense of harmony. Actually that goes by itself. I noticed that at work. There were people there that I completely disliked. And when I was involved with it for six months, a year, I noticed at a certain point that I could talk friendly with these people for ten minutes and that I felt it as well: 'That one is that one, and that one is built that way'. You become kinder to the world around you. You learn to deal with remission and especially with harmony in yourself (no. 23).

 In short, our respondents are of the opinion that Christian churches do not give people enough opportunities to follow their personal religious paths. They prefer to scrutinize different religious traditions to find forms of spirituality which have meaning for them personally. Their aversion to ready-made answers is also shown in their ambition not to condemn others for having different worldviews. To be short, the New Agers we have studied are clearly individualistic in the sense assumed by Luckmann and Heelas: they do not want to be prescribed what to believe in, nor do they want to prescribe this to others. They want to follow their own spiritual paths.
Conclusion
The well-considered definition of their position vis-à-vis the Christian tradition already suggests an equally well-considered and relatively stable religious commitment. Those people are religious, but they mostly want to distance themselves from the Christian tradition. They read a lot about religion and spirituality, attend lectures on those subjects, participate in courses, workshops and therapies, etcetera. It is mistaken, however, to interpret their diverse and fleeting religious interests and practices as indicating an absence of a stable and serious religious commitment. In fact, the diversity of religious interests and practices results from two more or less coherent underlying religious ideas: 'syncretism' and 'perennialism'. '‘Syncretism' refers to the individual combination of religious ideas and practices to achieve personally meaningful spirituality (e.g., Hanegraaff, 1996: 396-397) and 'perennialism' refers to the idea that within the wide variety of religious and spiritual traditions a common 'spiritual core' can be found, which is more important than their idiosyncrasies (e.g., Heelas, 1996: 27-28). The diverse and varying spiritual ideas and practices individual New Agers are engaged in can, in short, not simply be interpreted to indicate 'shallowness', 'consumerism' or 'absence of stable religious ideas’. Indeed, it is the very diversity of their religious interests which indicates two more stable and firmly held religious ideas, which preclude a deeply felt commitment to a particular religious tradition, but bring, for that very reason, personal spiritual growth within reach: syncretism and perennialism.

This also means that New Age is, indeed, characterized by moral individualism. The New Agers we have studied feel that standard prescriptions, handed 'from the outside' as it were, cannot satisfactorily fulfill their need for meaning. According to them, giving meaning to life cannot be 'outsourced' to religious authorities. They feel that this problem needs to be actively taken up by oneself to allow for the attainment of personal growth. It is important to note that, in many respects, the way they position themselves vis-à-vis Christianity could just as well have been recorded from non-religious persons: they refuse to commit themselves to a religious authority which supplies a ready-made package of moral and religious commandments and prohibitions to live by. Those findings confirm Heelas’ thesis about the individualism of New Age:

(…) those who think in terms of the ideology of the autonomous self, who attach very great value to being themselves, who attach equal value to expressing what they are, who have a 'metaphysical dread of being encumbered by something alien', are much more likely to be attracted to the (relatively) detraditionalized New Age than to other forms of religiosity, namely those which speak the language of externally-informed injunctions, directives: moral rules and regulations (1996: 161-162).

Does this individualism mean that the increased popularity of New Age since the 1960’s can, indeed, be understood as a consequence of an increase of moral individualism? And if this is so, is the same true for the increase of non-religiosity? And are New Agers and non-religious persons, indeed, similar with respect to individualism, while both are more individualistic than Christians? To answer those three questions we now proceed to the testing of our hypotheses.
Survey data and measurement

Data
The data to be analyzed constitute the first prize in the 1997 contest Wie ontwerpt het beste Telepanel-onderzoek? (Who Designs the Best Telepanel Study?) of CENTERdata (Catholic University of Brabant, KUB), which has been won by the first author in co-operation with Manu Busschots and Sjaak Braster. The just mentioned institute has collected the data in the summer of 1998 for free through its panel of respondents, which constitutes a cross-section of the Dutch population of sixteen years and older. Those who are part of it have got a personal computer at their disposal, with which they are expected to regularly answer questions of researchers. Of the 2,466 persons who have been approached, 1,848 (75 percent) have completed the questionnaire.

As discussed above, it is not too problematical to interpret differences between the old and the young with respect to individualism and church-membership as indicating processes of historical change. In the case of rationalism this methodological problem is more serious. If authors like Beck and Inglehart are right, however, stronger rationalism among the young is not even to be expected: if, indeed, rationalism has declined during the past few decades, a stronger rationalism among the old is to be expected. 
So, the awkward question whether or not rationalism among the young, assumed by the thesis of rationalization, indicates a historical process of change, will probably not even rise. We have therefore decided not to solve this problem by measuring rationalism indirectly through a high level of education, as others have done. [8] A second reason to reject this strategy is that it boils down to solving a methodological problem by creating a theoretical one. As it happens, a high level of education is a more valid indicator for individualism than for rationalism, [9] thus confounding the two phenomena we wish to disentangle to study the causes of secularization and religious change. We therefore measure both individualism and rationalism directly and accept the methodological problem in the case of rationalism mentioned above as the price to be paid for this.
Measurement
Religiosity is not reduced to a dichotomy such as 'religious' versus 'non-religious' or 'Christian' versus 'non-Christian'. Instead, we use a trichotomous variable: 'Christian', 'New Age' and 'non-religious'. Three types of indicators for religiosity (religious or not religious) and the nature of religiosity (Christian and/or New Age) are combined to construct it.

New Age is difficult to operationalize. To enable a comparison with earlier studies by Dutch researchers, [10] we have followed those by presenting our respondents some practices closely related to New Age – 'reincarnation', 'astrology', 'New Age', 'yoga' and 'oriental religions' -, asking them to what extent they have been involved in each of those. As this operationalization only indirectly captures the presence of ideas characteristic of New Age, we have added five Likert-type items (agree strongly through disagree strongly), which express four core ideas of New Age. [11] 
The first is holism: the conviction that all elements discernible within man, world and universe essentially constitute a unity and continuously influence one another. The following statements refer to this conviction: 'One’s character is strongly determined by the stars and planets' and 'One can predict one’s future to a large extent by reading the lines in one’s hand'. The second core idea is the occurrence of a process of spiritual transformation, which has been operationalized through an item expressing a belief in reincarnation: 'After death, one’s soul passes to another human being or animal'. The third core idea of New Age is syncretism, the conviction that the attainment of personally meaningful spirituality requires an individual combination of religious ideas and practices. This conviction has been operationalized through the item 'One should search in different religions oneself to make one’s own religion'. Fourth and finally, an item tapping perennialism - the conviction that all religious traditions and ideas refer, essentially, to the same esoteric truth: 'The one and only true religion does not exist, but there are truths one can find in all religions of the world'. Those involved in the five practices proved to agree more strongly with those five items as well. [12] This suggests that both series of five questions measure roughly the same, as we intended and expected. The combination of those ten questions produces a single reliable scale (Cronbach’s =0.78), which we consider a valid measure of affinity with New Age.
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The type of transcendental consciousness is determined with the question which of the following statements best reflects one’s personal conviction: 1) 'There is a God who personally occupies himself with every human being'; 2) 'There has to be something like a higher force that controls life'; 3) 'I don’t know whether there is a God or a higher force'; 4) 'There is no God or higher force'. The idea was that Christians would choose the first option, New Agers the second, and non-religious persons the third and especially the fourth.

Church-membership, finally, has been ascertained simply by asking whether or not one considers oneself as belonging to a church. After having divided the scale for affinity with New Age into five categories, about equal in size, the three indicators for (type of) religiosity mentioned above have been analyzed with HOMALS (SPSS). The HOMALS-analysis produces a well-interpretable two-dimensional solution, with a first dimension indicating affinity with the Christian tradition and a second one indicating affinity with New Age (see table 1). Finally, both dimensions have been combined into the three required religious types: 'non-religious' (37%), 'Christian' (48%) and 'New Age' (15%). [13]

Ex-church membership and non-church membership have, of course, been ascertained only for those who said they did not consider themselves as belonging to a church. Those respondents have been asked whether they have done so in the past. Those who answered that they had are regarded as ex-church members and those who say they had not as non-church members.

Rationalism has been measured by means of seven Likert-type items, ascertaining the extent to which one believes that true and objective scientific knowledge exists, which can be applied in the form of technology in order to control the environment (table 2). [14]

As discussed above, individualism refers to the granting of a moral primacy to individual liberty. Research by Middendorp (1991) points out that this moral type of individualism is especially indicated by a rejection of authoritarianism, a rejection of traditional ideas about family-life and sexuality, and a democratic inclination. Besides, he refers to Inglehart’s well-known index for 'postmaterialism' - and with justice, as other research has demonstrated. [15] We therefore measure (moral) individualism in this paper as the linear combination of an (inverted) scale for authoritarianism, [16] a scale for sexual permissiveness [17] and Inglehart’s index for postmaterialism. [18]
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Age is measured in years. Finally, two more variables, which are known to be associated with New Age, level of education and gender, are added as controls (e.g., Becker et al., 1997). For the highest level of education completed, we use a division into seven categories: 1) no/adapted primary education (4%), 2) primary education (16%), 3) lower secondary education (14 %), 4) average secondary education (20%), 5) higher secondary education (12%), 6) college (21%) and 7) university (12%).
Why do the churches become empty, while New Age grows?

Religious revival or substitution of New Age for Christianity?
If affinity with New Age is not primarily found among those who have left one of the Christian churches, it is difficult to maintain that its growth indicates a process of persistent secularization. After all, in this case, formerly non-religious people have become religiously involved, which means that we are dealing with religious revival instead. To safeguard the thesis of rationalization from falsification, in other words, a pattern of substitution of New Age for Christianity should exist: strong affinity with new Age among those who used to identify with one of the Christian churches ('ex-church members') and weak affinity among those who have never identified with one of the Christian churches ('non-church members'). The relevant cross-tabulation is presented in table 3.
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Among both ex-church members and non-church members non-religiosity is the most common option. As table 3 contains only those respondents who do not consider themselves affiliated with one of the Christian churches today, the presence of a (small) number of Christians requires some explanation. This is caused by our decision to use both church membership and belief in a personal God as indicators for Christianity (compare table 1 above). The few Christians in table 3 are those who do not consider themselves church members, but nevertheless believe in a personal God - a fairly non-typical combination. [19]

Although the percentage of New Agers is somewhat higher among the ex-church members as compared to the non-church members, the difference is not impressive and barely significant. So, it would be exaggerated to maintain that substitution, compatible with the theses of rationalization and persistent secularization, is all that is taking place. Even though affinity with New Age is somewhat more frequent among ex-church members, it is still true that, albeit to a somewhat lesser extent, religious revival is taking place as well.
Testing hypotheses through LISREL
The three possible combinations of the three mentioned types of religiosity constitute the three dependent variables required for the testing of the remaining hypotheses: 1) non-religiosity versus affinity with the Christian tradition, 2) affinity with New Age versus affinity with the Christian tradition and 3) affinity with New Age versus non-religiosity. Those dependent variables can all be considered ordinal dichotomizations of theoretical continua. Because, apart from the also ordinally scaled level of education, all other variables have a metric level of measurement (with gender represented by a dummy variable), we use LISREL with (Generally) Weighted Least Squares (WLS) to test the remaining hypotheses.

The input for this analysis is provided by three correlation matrices made with PRELIS, containing polychorical and polyserial correlations and the associated asymptotic covariance matrices. The correlation matrices estimated by PRELIS reveal that those who have affinity with the Christian tradition are indeed not only older than non-religious persons (r=-0.22), but also older than those who have affinity with New Age (r=-0.19). Those who have affinity with New Age and those who are non-religious do, indeed, not differ with respect to age (r=-0.02). So, as compared to Christians, New Agers and non-religious persons are young, while the two last-mentioned groups do not differ in age. Of course, nothing else was to be expected, as an exodus from the Christian churches has taken place during the last few decades, while in contrast New Age and non-religiosity have only increased. To test our hypotheses, we need path models indicating the extent to which those age-effects can be attributed to differences with respect to rationalism and individualism between the old and the young. Therefore, irrespective of their levels of significance, we specify all age effects on individualism, rationalism and the dependent variables. As to level of education and gender, used as controls, paths have been omitted in case of non-significance.
Religiosity of the old and the young explained
The first two hypotheses to be tested relate to the downfall of the Christian churches and the growth of non-religiosity during the past few decades. Hypothesis 1, derived from the thesis of rationalization, proves untenable (see figure 1). Although rationalism marginally increases the likelihood of a person to be non-religious rather than Christian, the old are not less but more rationalistic than the young, as Beck’s and Inglehart’s work already led us to suspect. It is not true, therefore, that the old are more often Christian than the young, because they are less rationalistic. This means that hypothesis 1, derived from the thesis of rationalization, is rejected.
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Figure 1. Non-religiosity (versus affinity with Christianity) explained (N=1,310, Chi-squaret=3.90, df=4, p=0.42; R2 non-religiosity=16%, R2 rationalism=5%, R2 individualism=15%; all paths shown are significant (p<0.05), unless marked ‘n.s.’).
Hypothesis 2, derived from the thesis of individualization, is confirmed, however. The young are not only more individualistic than the old, but this individualism also leads them to embrace non-religiosity rather than affinity with the Christian tradition more often. Although the effects of both age on individualism and individualism on non-religiosity are both quite strong, a significant direct effect of age on the distinction between non-religiosity and Christianity remains. Although survey data do not permit an easy test of this possibility, we might speculate that this results from a weakening ability, itself a likely consequence of the decline of Christian cultural dominance, of 'tradition', 'convention', 'habit' or 'custom' to lead young people to associate themselves with one the Christian churches (that is: independent of their personal judgment as to the desirability of such an association).

For the testing of hypothesis 3, also derived from the thesis of individualization, we now compare New Agers to Christians (figure 2). It is evident that the young are not only more individualistic than the old, but that their individualism also contributes strongly to a preference for New Age rather than Christianity.
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Figure 2. Affinity with New Age (versus affinity with Christianity) explained (N=959, Chi-square=3.05, df=5, p=0.69; R2 affinity with New Age=19%, R2 rationalism=7%, R2 individualism=14%; all paths shown are significant (p<0.05), unless marked ‘n.s.’).
In contrast with figure 1 above, which compares Christians and non-religious people, no significant direct effect of age on the dependent variable remains in this case. This means that the young’s strong moral individualism fully accounts for the popularity of New Age rather than the Christian churches among them. Once again, it is difficult to understand why in this case no direct age effect remains. We might speculate that this is caused by the circumstance that New Age, more than non-religiosity (figure 1), constitutes a non-traditional and hardly institutionalized religious option, which for that very reason demands a deliberate value-rational choice. Finally, it is striking that women have more affinity with New Age and men more with the Christian tradition. This gender difference can be attributed to neither individualism, nor rationalism, as it shows up with those two variables held constant.
[image: image6.png]Female
021 Tndividualism.
02 o1
pr L
oL Fationalism
Levelor | 031

eduation

0\

New bge
(versus ror






Figure 3. Affinity with New Age (versus non-religiosity) explained (N=811, Chi-square=0.59, df=4, p=0.96; R2 affinity with New Age=10%, R2 rationalism=8%, R2 individualism=15%; all paths shown are significant (p<0.05), unless marked ‘n.s.’).
Figure 3, finally, demonstrates that hypothesis 4 is confirmed as well. New Agers and non-religious persons differ hardly or not at all with respect to either age or individualism. Although the difference is negligible and hardly significant, New Agers are even a little more individualistic than non-religious people. This is quite an important finding, as it means that the rising level of individualism since the 1960’s has reduced support for the Christian tradition considerably, while it combines just as easily with non-religiosity as with New Age. We have seen above that the Christian tradition is equally strongly accepted by men and women (figure 1), but we now find that women have quite a stronger affinity with New Age than men (figure 3). It is difficult to offer a plausible interpretation for this religious difference between men and women, which would also lead us well beyond the problem discussed in this paper. We limit ourselves, therefore, to the observation that this gender difference underscores the importance of distinguishing between different types of religion in empirical research. Findings such as those can, after all, by definition not be explained by means of a theory relying on a distinction between 'religion' and 'non-religion' rather than between different types of religion.
Conclusion and debate

Why do the Dutch churches become empty, while New Age grows? We have addressed this question in this paper by means of a qualitative analysis of in-depth interviews with New Agers and a quantitative analysis of survey data collected among the Dutch population at large. Our main conclusion is that both the decline of Christianity and the growth of New Age during the last few decades can be understood against the background of a process of individualization. The prevalence of affinity with New Age and non-religiosity among the young and of Christianity among the elderly can all be attributed to a stronger moral individualism among the former as compared to the latter. So, although the process of individualization has seriously undermined the moral basis of the Christian tradition, it cannot be said to undermine all sorts of religion, as (post)modern individualism combines with New Age just as easily as with secularism. The decline of the Christian churches since the 1960’s and the rise of New Age during the same period are, in short, caused by a process of individualization.

Our second conclusion is that the thesis of rationalization is untenable. This conclusion is supported by three empirical arguments. First, it is not correct to depict New Age as 'non-religious' or as a sort of 'religion lite', embraced by those who have deserted the Christian churches. As a consequence, the growth of New Age during the past few decades cannot be reconciled with the idea that all sorts of religion are being undermined by a growing faith in science and technology. Second, non-religious persons are hardly more rationalistic than Christians, whereas non-religious persons and New Agers do not differ at all in this respect. As such, the assumption underlying the thesis of rationalization - that strained relationships exist between rationalism on the one hand and any type of religion on the other - is untenable (see also Stark and Finke, 2000). Third, consistent with the contemporary literature on 'reflexive modernization' (Beck, 1992) and 'postmodernization' (Inglehart, 1997) an increase of rationalism seems not even to have taken place during the last few decades: strongest rationalism is not found among the young, but among the elderly.

Summing up, both principal pillars of western culture, rationalism and Christianity, seem to have been showing increasing wear and tear during the past few decades. In the form of New Age, gnosticism, which has subsisted for centuries as a relatively marginal cultural movement, has gained considerable popularity during this same period. Closely related to the process of individualization, the gnostic idea that ‘truth’ cannot be reached through 'faith' or 'reason', but requires personal experience ('gnosis'), seems to have become more widespread (Hanegraaff, 1996; compare also Gellner, 1992). It is important to underscore that youthful cultural and political discontent during the 1960’s, commonly regarded as an acceleration of the process of individualization (e.g., Inglehart, 1977) exhibited gnostic tendencies as well (Zijderveld, 1970; see also Bell, 1976). As such, the growth of New Age is not only an important object of study for sociologists of religion, but is of considerable relevance for sociologists of culture and political sociologists as well.

Its very relevance to the understanding of modern (political) culture, however, inevitably implies that New Age is quite controversial and capable of arousing deeply felt likes and dislikes. It is, indeed, telling that sociologists’ most common rejections of New Age as a significant religious phenomenon seem affected by two discourses of modernity, which underlie two long-standing theoretical traditions within the sociology of religion (e.g., Tschannen, 1990). First, there are those who worry about 'moral decline' and 'loss of norms and values' as dismal consequences of the downfall of the Christian churches. Those who do, are unlikely to consider New Age a 'real' religion, because, failing to provide the binding moral values needed to contain (post)modern individualism, it is not a serious alternative to the Christian tradition. Worse, it even embraces this (post)modern individualism. Second, there are those who welcome secularization as a decline in 'superstition', 'ignorance' and 'irrationality'. Those are equally unlikely to consider New Age a 'real' religion. After all, because they hold that religion disappears as science and technology develop, New Age must be either a last religious convulsion or something which has nothing to do with religion at all. The very relevance of New Age for an understanding of modern culture, in short, gives rise to great difficulties in disentangling empirical facts, theoretical interpretations, and moral discourses, when studying it.
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NOTES

[1] Bryan Wilson (1976, 1982) also assumes a close connection between rationalization and secularization.

[2] Doing so, we need to make an additional methodological assumption, which will be discussed further on.

[3] Compare Heelas et al. (1995) on 'detraditionalization'.

[4] Inglehart himself does not speak of increasing 'moral individualism', but of increasing 'postmaterialism'.

[5] E.g., 'moral progressiveness', 'cultural progressiveness', 'self-directedness', 'social liberalism', and 'libertarianism', understood as the opposite poles of, respectively, 'moral conservatism', 'cultural conservatism', 'conformism', social conservatism, and 'traditionalism' or 'authoritarianism'.

[6] This distinction between two variants of the thesis of individualization is, of course, not necessary when one is willing to designate every conceivable cultural expression as ‘religion’. According to most sociologists of religion, however, this stretches the notion of 'religion' too far, thus excluding the possibility of a decline of religion by definition, as 'religion' and 'culture' become largely synonyms (e.g., Hamilton, 1995, 163-164).

[7] The five interviewed who combine interest in New Age and affinity with a Christian church express this idea, too.

[8] See, for example, Need and De Graaf (1996). Their reasoning is, of course, that the fact that the young are more highly educated than the old cannot be a life cycle effect by definition, as it is impossible for an already received education to disappear again.

[9] This strong and positive relationship between individualism and level of education has been common knowledge in the social sciences for at least the last half century. Some of the most conventional sociological interpretations of this relation, which to a certain extent contradict one another, appear to be untenable when thoroughly tested, however (Houtman, in press). On the other hand, we know of no research which demonstrates higher levels of rationalism among the highly educated than among the poorly educated.

[10] De Hart (1993), Becker et al. (1997), and Bernts and Van der Hoeven (1998).

[11] In a slightly modified form, those items have been taken from Gussenhoven and Van den Maagdenberg (1998).

[12] With the percentages 'rather/very intensively involved' or '(strongly) agree' between brackets, the factor loadings are 0.75 for 'reincarnation' (19.6), 0.74 for 'astrology' (22.0), 0.60 for 'New Age' (10.5), 0.55 for 'Yoga' (19.2), 0.54 for 'oriental religions' (24.6), 0.62 for 'One’s character is strongly determined by the stars and planets' (13.1), 0.53 for 'One can predict one’s future to a large extent by reading the lines in one’s hand' (7.0), 0.59 for 'After death, one’s soul passes to another human being or animal' (9.7), 0.46 for 'One should search in different religions yourself to make one’s own religion' (26.7) and 0.41 for 'The one and only true faith does not exist, but there are truths one can find in all religions of the world' (72.5).

[13] We exclude the fourth type of religion which is produced by combining the two dimensions - affinity with both the Christian tradition and New Age - from our analysis, because none of our hypotheses relates to it. This 'mixed' type is scarce, anyway. There are only 126 Christians with affinity with New Age, as compared to 645 non-religious persons, 259 New Agers and 818 non-Christians. This is, of course, because the Christian tradition and New Age do not endure each other so well (compare Becker et al., 1997: 146-152, and the analysis of our qualitative data in this paper). With respect to age and individualism, this 'mixed' type of religion takes up the expected middle position between Christians and New Agers. On average, those involved are older than New Agers and younger than Christians (47.2, 43.9 and 49.1 years respectively; =0.16; p<0.01) and less individualistic than New Agers, but more than Christians (49.2, 58.2 and 45.7 respectively; =0.30; p<0.01). There are no differences with respect to rationalism.

[14] Those items have been taken from De Meere (1996, 72).

[15] See Middendorp (1991, 259-262). Flanagan (1979; 1982; 1987) has suggested the same much earlier. See Dekker et al. (1999) for a brief summary of the debate and an empirical confirmation of Flanagan’s and Middendorp’s position.

[16] The eight items of the shortened F-scale (Cronbach’s =0.80) with, respectively, the percentage 'agree (strongly)' and the loading on the first factor in brackets, are: 1) 'Our social problems would largely be solved if we could somehow remove criminal and antisocial people from society' (31.7; 0.71); 2) 'What we need is less laws and institutions and more brave and dedicated leaders whom the people can trust' (23.7; 0.68); 3) 'If people would talk less and work harder, everything would be better' (29.7; 0.67); 4) 'There are two kinds of people: the strong and the weak' (22.4; 0.65); 5) 'One can hardly expect a person with bad manners, habits and upbringing to mix well with decent people' (38.5; 0.65); 6) 'Young people sometimes get rebellious ideas, but when they grow older, they should get over them and adapt to reality' (50.2; 0.60); 7) 'Sexual crimes, like rape and assault of children deserve more than just prison sentences; such criminals should receive corporal punishment in public' (38.2; 0.59); and 8) 'Most people are disappointing once one gets to know them better' (15.2; 0.52).
[17] The six items indicating sexual permissiveness (Cronbach’s =0.77) with, respectively, the percentage 'agree (strongly)' and the factor loading in brackets, are: 1) 'Too much sex is shown on television' (45.8; -0.76); 2) 'One should only have sexual contact with one’s regular partner' (64.6; -0.73); 3) 'People are free to have sexual fantasies about people around them' (63.9; 0.62); 4) 'Sex is talked and written about much to freely and openly' (22.1; -0.76); 
'Having sex should be done with two persons' (69.3; -0.71); 6) 'People are free to passionately kiss each other in public' (55.2; 0.48). Scale scores are given to all respondents who have answered 'don’t know' to a maximum of two items.

[18] In the case of postmaterialism, we use factor scores, which are adopted from a factor analysis on the prioritization of the four political goals used for its measurement. Factor analysis of the three mentioned indicators of individualism then produces one single factor, which explains 52% of the variance. Factor loadings are 0.80 for the (inverted) scale for authoritarianism, 0.71 for postmaterialism and 0.64 for sexual permissiveness.

[19] The 55 Christians in table 3 constitute only 11% of those who believe in a personal God. The remaining 89% of those who believe in a personal God do identify themselves with one of the Christian churches.
*

In the February 3, 2003 Vatican Document JESUS CHRIST, THE BEARER OF THE WATER OF LIFE, A Christian reflection on the “New Age”, CESNUR’s Massimo Introvigne’s works find mention:
http://www.vatican.va/roman_curia/pontifical_councils/interelg/documents/rc_pc_interelg_doc_20030203_new-age_en.html
9.2. Historical, descriptive and analytical works 
Massimo Introvigne, New Age & Next Age, Casale Monferrato (Piemme) 2000. 

NOTES
(7)Cf. particularly Massimo Introvigne, New Age & Next Age, Casale Monferrato (Piemme) 2000. 

(8)M. Introvigne, op. cit., p. 267. 

(94)This is one area where lack of information can allow those responsible for education to be misled by groups whose real agenda is inimical to the Gospel message. It is particularly the case in schools, where a captive curious young audience is an ideal target for ideological merchandising. Cf. the caveat in Massimo Introvigne, New Age & Next Age, Casale Monferrato (Piemme) 2000, p. 277f.

*

New Age and Fundamentalism
http://www.cesnur.org/2003/vil2003_doktor_1.htm 
CESNUR – Center for Studies on New Religions

By Tadeusz Doktór, Warsaw University - A paper presented at The 2003 International Conference "RELIGION AND DEMOCRACY: AN EXCHANGE OF EXPERIENCES BETWEEN EAST AND WEST" April 9-12, 2003 at Vilnius University and New Religions Research and Information Center in Vilnius, Lithuania.
NOTE: THIS PAPER ON THE NEW AGE FOLLOWS THE FEBRUARY 2003 VATICAN DOCUMENT BY TWO MONTHS- MICHAEL

In the scientific study of religion we may observe a growing interest in the two contemporary religious phenomena: fundamentalism and New Age. Although the research on this topic is quite extensive, we are still far from defining these concepts in an unambiguous way. Eileen Barker (1989: 189) writing about New Age, notes that "in fact, the movement is not so much a movement as a number of groups and individuals that have a number of beliefs and orientations that have what the philosopher Ludwig Wittgenstein has called a family resemblance; two members of the family may bear almost no resemblance to each other, although they both resemble a third member." The same seem to apply to fundamentalism. 

Most scholars in their definitions stress the doctrinal aspects of this phenomenon and its distinctive moral consequences. Usually, however, it is not the content of beliefs, which is more important but the way in which religious beliefs are held and put into practice. Literalism in the interpretation of sacred texts, holistic and absolute character of religious authority and its exclusive character as the only source of truth setting absolute standard of life and thoughts are emphasized by the majority of authors writing on fundamentalism (Lawrence, 1989; Hunter, 1991; Almond et al. 1995; (Iannaccone, 1997; Riesebrodt, 2000). Even more common is stressing the oppositional character of this phenomenon as a reaction to modernity (Lawrence, 1989; Hunter, 1991; Almond et al. 1995; (Iannaccone, 1997; Luckmann, 1999; Riesebrodt, 2000). Less common are such criterions of fundamentalism as confrontational attitude towards opponents (Lawrence, 1989; Hunter, 1991), strict patriarchal order (Riesebrodt, 2000), millennialism (Almond et al. 1995), close relationship between religious ideology and national identity (Hunter, 1991).

New Age is even less clearly defined than fundamentalism. Descriptions of New Age stress the privatized and individualized character of this phenomenon and diversified character of beliefs and practices and loose organization (Iannaccone, 1995; Hanegraaff, 1996; Luckmann, 1999). Belief system is almost universally characterized by a formal quality of inclusiveness (Iannaccone, 1995; Hanegraaff, 1996; Luckmann, 1999). Less common are characteristics related to the content of beliefs: elements of the Western occult tradition (Hanegraaff, 1996), central role of the symbolism of the self (Hanegraaff, 1996) and immanent concept of the divine (Cush, 1996). 
Although fundamentalism and New Age are usually analyzed separately, we may also find interpretations considering them as phenomena having a common axis of variation formulated explicitly or implicitly. 

In the "market" model of religion the axis of variation is most clearly formulated, differentiating between both phenomena on the basis of costs related to religious involvement. For Laurence Iannaccone (1997:152) "high cost, sectarian religion constitutes the purest case of collective religion. Sects demand exclusivity in order to limit free-rider problems, but thereby generate high levels of commitment and participation, which sustain high levels of benefits. Low cost, portfolio religion lies at the other extreme, offering private products on a fee-for-service basis. Individual consumers are free to diversify their consumption, mixing and matching religious commodities from numerous competing suppliers, but this leads to low levels of commitment, limited brand loyalty, and a weak sense of collective identity". Fundamentalism as a form of sectarianism is, therefore, close to the high tension pole and New Age, as a portfolio religion, close to the low tension pole. Fundamentalistic pole of this axis represents collectivistic exclusivism and New Age pole – individualistic inclusivism.

According to Iannaccone (1997) fundamentalism may be defined in terms of sectarianism. Such concept stresses the religiously oppositional character of the explained phenomenon and its high level of tension with its surroundings, but is less ambiguously defined, and has a longer tradition in the sociology of religion as well as greater explanatory value: "Sects demand high levels of commitment and high rates of participation, require strict and distinctive codes of conduct, emphasize 'particularistic' beliefs and practices (which distinguish their members from those of other religions and, presumably, make them superior to all others), and view secular society as corrupt, dangerous, and threatening. Sects emphasize 'volitional membership' (personal conversion as opposed to membership through birth), and they attract a disproportionate share of their converts from among the less advantaged segments of society — ethnic minorities, the poor, and the less educated" (Iannaccone, 1997:104). He emphasizes that his interpretation is confirmed by basic findings of "Fundamentalism Project" especially in selective use of tradition and modernity, recruitment from less "modern", educated and privileged parts of the society (Almond, Sivan, and Appleby, 1995: 437).

Another strategy of religious risk reduction may be described, in terms of model derived from economy, as the portfolio diversification of assets. Collective risk reduction strategy is used by sects, whereas portfolio diversification is a strategy common to New Age. It reduces the risk of religious involvement in a single religion or class of religious acts in societies in which an access to a variety of religious and parareligious goods is possible. As a consequence of this risk reducing strategy appears a private religion with specialized sellers, no congregational structure, client/practitioner relationships, fee for service transactions, no brand loyalty, acknowledged diversification but less capable of generating high level of religious commitment. 

For Thomas Luckmann (1999) New Age and fundamentalism are holistic reactions to the pluralism a market of world views and structural differentiation introduced by modernity. "The new, privatized, and, in a manner of speaking, invisible social form of religion can be best illustrated by certain diffuse recent developments usually collected under the same label: the 'New Age' movement—which of course is anything but a movement in the accepted sense of a social movement—including the 'new occultism', and various programmes favoring the 'spiritual' development of the individual. They are highly syncretistic. They gather diverse psychological, therapeutic, magic, and marginally scientific as well as older 'esoteric' materials, repackage them, and offer them for individual consumption. (...) In fact, this may be a precondition for the successful maintenance of a vague holistic approach, an approach expressly designed to overcome the 'alienating' specializations of science, religion, art, etc. into institutional spheres and segregated cultural domains. (...) The conditions favoring the spread of the highly subjectivized forms of the New Age also gave rise to another 'holistic' option. It looks like the opposite of individual syncretism and subjective bricolage but it shares one feature with the former: it is an individual option. (...) If one of the 'holistic' responses to these conditions is the New Age, the other is 'fundamentalist'. This fundamentalism differs from the kind of fundamentalism which besets the traditional societies in transition. But even the less pervasively disorientating challenges of life in modern societies, under the substantially more favorable material conditions, gave rise to Protestant and Catholic versions of fundamentalism. These have chosen traditional models of 'wholeness' in reaction to 'modernity', which is seen by them as segmenting human existence and alienating the individual from God and a just society, as resulting in 'immorality' of economic and political life, and as removing the necessary outer and inner controls for private life." Luckmann (1999: 255-6)
Although Thomas Luckmann does not formulate more detailed interpretation of fundamentalism, to differentiate it from New Age, it seems that the latter represents a less traditional and more individualized form of reaction to modernity. In this sense, it is rather a continuation of social and cultural trends inherent in late modernity, whereas fundamentalism is opposing them by an attempt to revive the more traditional and collective type of religion. Although both represent an individual option because is primarily a matter of individual choice, the individualism in the New Age is manifested much stronger. Individual choice is extended to the greater scope of materials from various religious traditions and other cultural domains but also is manifesting in the individualized ways of constructing world-view from this heterogeneous materials.

Some of the predictions concerning fundamentalism and New Age based on these interpretations are similar and some quite different. Similarities are related mainly to the social and religious background of New Age and fundamentalism, although Luckmann is more specific in the first case and Iannaccone in the latter. On the basis of the model proposed by Iannaccone (1997: 106), we may expect that fundamentalism is related to less favorable social position because the opportunity cost of accepting fundamentalistic beliefs is substantially lower for people with limited secular opportunities. Because of the same reasons fundamentalism will also flourish in a less economically prosperous societies. As it represents a committed form of a collective religion we may expect here higher levels of religious participation in contrast to lower levels of commitment to conventional religion in New Age (Iannaccone, 1995).
Similar predictions (although differently interpreted) may be formulated on the basis of Thomas Luckmann’s theory of invisible religion. According to this interpretation the conventional form of church religiosity is being replaced by new forms of invisible religion in the most modernized sectors of society (at least in Europe). The social basis of church religiosity is shrinking and relegated to the structural peripheries of modern society (among less educated, living in smaller communities, older and females). New forms of invisible religion are more common to the most modernized sectors of society, which are, at the same time, the least committed to church religiosity. On the basis of both models we may therefore expect that New Age beliefs will be more widespread among less frequently attending church services, more educated, older, males, living in bigger communities and in a more economically prosperous societies. In case of fundamentalism and church religiosity, we may formulate the reverse predictions.

More differentiated are expectations related to religious pluralism and state regulation of religious market. According to Thomas Luckmann, religious pluralism contributes to the decline of institutionalized religiosity and to the growth of its non-institutionalized forms exemplified by New Age. In the market interpretation of religion religious pluralism influences positively mainly the growth of collective (and sectarian) forms of religiosity. It favours more demanding forms of religion, which usually win the competition in the pluralistic religious market. Religious pluralism should therefore have the opposite effects on church religiosity and fundamentalism in both theories: negative in the first case and positive in the second. Its positive influence on New Age is explicitly formulated in the interpretation of Thomas Luckmann, and seems implicitly assumed in the interpretation of Laurence Iannaccone.

The level of state regulation of religious market is one of the most important factors influencing religious activity according to the market model of religion. In the unregulated religious markets we may expect better chances for growth for the more demanding forms of religion (fundamentalism and church religiosity) and fewer chances for success for less demanding forms such as New Age. 

Although Thomas Luckmann does not use this term, it may be nevertheless assumed that it reflects the degree of the structural differentiation. The level of state regulation of religion may be considered as one of the forms of structural differentiation: the less structurally differentiated society, the greater the state intervention on the religious market. The predictions based on this interpretation are contrary to those formulated on the market model in case of church religiosity but similar in case of the New Age. Greater structural differentiation manifested in the lower level of state regulation of religious market should contribute to the decline of church religiosity and to the growth of New Age.

In the quantitative research on fundamentalism and New Age a number of different strategies were used: self-descriptions as a New Ager or a fundamentalist, actual participation in a fundamentalist or New Age groups, and, most often, scales related to the form and content of beliefs (Doktór, 1999; Doktór, in press; Mears and Ellison, 2000). 

No attempt, however, has been made to measure New Age and fundamentalist orientations on a common axis of variation. In the present study we will try to operationalize such a measure as a scale composed of items related to form and content of religious beliefs. Formal qualities of this dimension include the meta-beliefs related to the epistemological value of the other belief systems and the hermeneutics of one’s own beliefs (the way in which they are derived from its source). 

In relation to other beliefs fundamentalists are particularistic in their view of other religions, denying their validity in contrast to their own religion considered as the only source of truth. New Agers are more universalistic and acknowledge the possibility of truth existing in many religious traditions. Therefore for fundamentalists one religion is sufficient as the source of inspiration, whereas New Agers are more inclusive and seek inspiration also in other traditions. Elements of these traditions are often included in ones own worldview on a voluntaristic basis in a manner of bricolage. 

In their relationship to the foundations of religious truth, fundamentalists treat the Bible as the only source and use the most simple method of interpretation, stressing the literal interpretation. For New Agers the Bible is only one source of truth among many and they prefer a more abstract and metaphorical interpretation, which permits to integrate diversified elements at least at the minimal level of coherence. 

New Age and fundamentalism may be also differentiated according to the contents of beliefs: concept of divinity and the degree of acceptance of the theodicee based on the idea of God punishing us for our sins.

A personal concept of God is typical for fundamentalism (but also for all Abrahamic religions), whereas impersonal concept of divinity - to the New Age type of spirituality. A "God within each person" concept takes an intermediary position on this continuum. It may be interpreted in a way typical for Hindu tradition (more typical of the New Age understanding) and in a way, which is more close to the Christian mainstream tradition articulated in a phrase of saint Paul "not I but Christ within me". 

In their theodicee (beliefs about the sources of suffering) fundamentalists emphasize the interpretation of God’s punishment for our sins, whereas in the New Age thinking this interpretation is usually rejected and suffering is more often attributed to karma or to psychological causes. 

In the present study we will attempt to evaluate the validity of the proposed scale by relating it to beliefs and behaviors often mentioned in the descriptions of fundamentalism and New Age. We may expect that New Agers (persons who tend to accept beliefs close to New Age pole of belief spectrum) will more often believe in reincarnation, consult horoscopes and take them into account and less often believe in dramatic form of millennialism. Fundamentalists (persons who tend to accept beliefs close to fundamentalist pole of belief spectrum) will be less inclined towards these occult beliefs and more often accept beliefs in dramatic form of millennialism. They will be also differentiated according to their social characteristics specified by the predictions related to theoretical interpretations of these phenomena formulated by Laurence Iannaccone and Thomas Luckmann mentioned earlier.
Data and measures
We will test these predictions on the RAMP (Religious and Moral Pluralism) data, which were collected in 1998 in 11 European countries, using random representative sampling and face-to-face interviews with people aged 18 years and over. The total sample includes 12342 respondents. 

The index of New Age/fundamentalist beliefs constructed on the basis of RAMP questionnaire consists of four items and in an earlier version (consisting of four items) was already used in earlier research (Doktór, 2001: Doktór, in press): 

a) Biblical literalism (consisting of three forced choice items: "The Bible records the actual word of God, so everything it says should be taken literally, word for word" (1), "The Bible was written by humans who were inspired by God, but not everything in it should be taken literally" (2), "The Bible is simply an ancient book of religious stories, historical events and moral teachings" (3) 'I don’t know' answers were excluded from the analysis and coding of answers were reversed.

b) Religious particularism consisting of four forced choice items: "There is only one true religion" (1), "There is only one true religion, but important truths can be found in some other religions as well" (2), "There are important truths to be found in some religions" (3), "There are important truths to be found in all religions" (4). The last answer possibility: "There aren't any important truths to be found in any religion” was excluded from the analysis) and the coding was reversed. 

c) Religious exclusivism measured on the seven points Likert scale (1 - strongly agree to 7 - strongly disagree): "Even if people belong to a particular religion, they should still feel free to draw on teachings from other religious traditions". 

d) Personal/impersonal idea of divinity consisting of four three choice items: "I believe in a spirit or life force" (1), "I believe that God is something within each person rather than something out there" (2), "I believe in a God with whom I can have a personal relationship" (3). Items "I don't believe in any kind of God, spirit, or life force" and "I really don't know what to believe" were excluded from the analysis.

e) Punishing God image measured on the seven points Likert scale (1 - strongly disagree to 7 - strongly agree): "Most human suffering in this world is because of God punishing us for our sins".

By computing the mean of the standardized scores for answers to these five items a scale has been constructed with pooled Cronbach's alpha =,63. Due to exclusion of nonbelievers and persons having no opinion in that matters the sample has been diminished to 8372 persons. High scores on this scale indicate fundamentalist orientation and low scores – New Age Orientation.
New Age/fundamentalist beliefs and other indicators of religiosity
Many scholars emphasize the fact that fundamentalism is a form of religious orientation, whereas in case of New Age the opinions are more differentiated, although the most widespread interpretation of this phenomenon treat it as a form of alternative religion, inversely related to church religiosity. To check the possible interrelationships we have used exploratory factor analysis of different indicators of religiosity in RAMP data.

Table 1. Factor analysis of different indicators of religiosity (rotation varimax, N=7425).

	 
	
	1 
	2 
	3 

	A
	Religious beliefs influence my daily life
	,777 
	,249
	,241 

	B
	Religious beliefs influence important decisions
	,754 
	,243
	,237 

	C
	Self assessment of religiosity
	,662 
	,179
	,338 

	D
	Frequency of church attendance 
	,636 
	,227
	,341 

	E
	Frequency of praying 
	,557 
	,240
	,382 

	F
	Volunteering in religious organizations
	,527 
	
	

	G
	Experienced something beyond everyday reality 
	,501 
	
	-,261

	H
	Importance of religious service for death
	,124 
	,879
	

	I
	Importance of religious service for marriage
	,192 
	,859
	,165 

	J
	Importance of religious service for birth
	,138 
	,859
	,144 

	K
	Religious exclusivism 
	
	
	,710 

	L
	Religious particularism) 
	,138 
	
	,687 

	M
	Punishing God 
	
	,199
	,524 

	N
	Biblical literalism 
	,315 
	,146
	,480 

	O
	Personal God 
	,392 
	,129
	,400 


Notes:

A – "My religious beliefs have a great deal of influence on my daily life" with answers ranging from "definitely no" (1) to "definitely yes" (7).

B – "My religious beliefs have a great deal of influence on how I make important decisions" with answers ranging from "definitely no" (1) to "definitely yes" (7).
C – "Whether or not you go to a church or place of worship, to what extent would you say that you are a religious person? Choose a number from this scale" with answers ranging from "not at all religious" (1) to "very religious" (7).
D – "Apart from ceremonies for birth, marriage or death, roughly how often do you attend religious services these days?" measured on the eight-point scales: 'every day' (0), 'more than once a week'(1), 'once a week' (2), 'at least once a month'(3), 'a few times a year' (4), 'once a year'(5), 'less than once a year' (6), 'never'(7). The direction of coding has been reversed.

"Do you do regular voluntary work for any religious organisations?" With answers "no" (1) and "yes"(2).

E – "About how often do you pray?" measured on the eight-point scales: 'every day' (0), 'more than once a week'(1), 'once a week' (2), 'at least once a month'(3), 'a few times a year' (4), 'once a year'(5), 'less than once a year' (6), 'never'(7). The direction of coding has been reversed.

F – "Do you do regular voluntary work for any religious organisations?" "No" (0), "Yes" (1).

G – "Have you ever had an experience of something that exists, but transcends (goes beyond) everyday reality, and which you may or may not call God?" (With answers on a five point scale ranging from 'never' to 'all the time')

H – "How important do you think a religious service is to celebrate death?" with answers ranging from "not important at all" (1) to "very important" (7).

I – "How important do you think a religious service is to celebrate marriage and death?" with answers ranging from "not important at all" (1) to "very important" (7).

J – "How important do you think a religious service is to celebrate birth?" with answers ranging from "not important at all" (1) to "very important" (7).

K - Religious exclusivism measured on the seven points Likert scale (1 - strongly agree to 7 - strongly disagree): "Even if people belong to a particular religion, they should still feel free to draw on teachings from other religious traditions". 

L - Religious particularism consisting of four forced choice items: "There is only one true religion" (1), "There is only one true religion, but important truths can be found in some other religions as well" (2), "There are important truths to be found in some religions" (3), "There are important truths to be found in all religions" (4). The last answer possibility: "There aren't any important truths to be found in any religion" was excluded from the analysis and the coding was reversed. 

M - Punishing God image measured on the seven points Likert scale (1 - strongly disagree to 7 - strongly agree): "Most human suffering in this world is because of God punishing us for our sins".

N - Biblical literalism (consisting of three forced choice items: "The Bible records the actual word of God, so everything it says should be taken literally, word for word" (1), "The Bible was written by humans who were inspired by God, but not everything in it should be taken literally" (2), "The Bible is simply an ancient book of religious stories, historical events and moral teachings" (3) "I don’t know" answers were excluded from the analysis and coding of answers were reversed.

O - Personal idea of divinity consisting of four three choice items: "I believe in a spirit or life force" (1), "I believe that God is something within each person rather than something out there" (2), "I believe in a God with whom I can have a personal relationship" (3). Items "I don't believe in any kind of God, spirit, or life force" and "I really don't know what to believe" were excluded from the analysis.

Among three factors which have emerged in factor analysis: the first one represents religiosity in general (including practices, experiences, community ties and moral consequences of religiosity), the second – probably the most secularized aspects of church religiosity, limited to the acceptance of the importance of rite de passage, and the third – a dimension related to form and content of religious beliefs. With the exception of the personal/impersonal image of God, where loadings on the general religiosity factor and New Age/fundamentalism are similar, other belief items loadings are more differentiated, although usually with the same sign. Only in a case of religious experience the loading are in different direction. The correlation of intensity of religious experiences with New Age/fundamentalist beliefs is, however, positive although much lower (,06) than the correlation with the 7-item general religiosity scale constructed by computing mean of the standardized scores for answers with highest loadings on this factor (,45). General religiosity scale has also higher reliability (pooled Cronbach's alpha =,83) than New Age/fundamentalism scale. Both scales are positively correlated (,48), which supports the opinion that New Age beliefs are inversely related to general religiosity, whereas fundamentalists beliefs - positively.

One of the main characteristics of New Age beliefs is opinion on the question of afterlife. The oriental solution to this problem in a form of the belief in the transmigration of the soul is often preferred, whereas in case of fundamentalism we may expect more conventional Christian view in that matter.

Table 2. New Age/fundamentalist beliefs and afterlife ("What do you think happens to us after death?")

	 
	Mean
	N
	SD

	Nothing - death is the end
	-,19
	1155
	1,01

	There is something, but I don't know what
	-,09
	3372
	,90

	We go either to heaven or to hell
	,86
	1206
	,89

	We all go to heaven
	,45
	330
	,95

	We are reincarnated - that is, after our physical death we are born in this world again and again
	-,39
	560
	,92

	We merge into some kind of eternal bliss after this life
	,09
	417
	,92

	Other
	-,27
	163
	,99

	I do not know
	-,39
	1098
	,88

	Total
	,00
	8301
	1,00


  
The results presented in the table 2 show that the most common options for 'New Agers' (as indicated by the mean scores of the scale) is 'reincarnation' and 'I don’t know', whereas for 'fundamentalists' it is 'either heaven or hell'. 'New Agers' are therefore more inclined to adopt the oriental or occult solution to the question of afterlife, which may confirm the validity of the proposed scale. 

The other possible difference between two world views is related to millennialism as an expectation of a dramatic change, most often stressed in the biblical fundamentalism.
Table 3. New Age/fundamentalists beliefs and expectations of the millennium ("Some people believe in religious prophecies which predict that, around the time of millennium (or the year 2000), a really dramatic and fundamental change is going to occur to the world. Which of the following positions is the nearest to your own belief?")
	 
	Mean
	N
	SD

	I don't believe in such religious prophecies of dramatic change
	-,14
	4879
	,96

	I believe that such a dramatic change will happen in my lifetime
	,51
	584
	1,05

	Such a dramatic change will probably happen in my lifetime, but possibly after my death
	,14
	1649
	1,01

	It will most probably happen after my death
	,10
	1072
	,98

	
	
	
	

	Total
	-,00
	8184
	1,00


Results presented in table 3, indicate that the most millennialistic are respondents with the higher scores on New Age/fundamentalistic beliefs scale. Respondents more close to the New Age of this dimension are inclined to disbelief in the religious prophecies of dramatic change. As millennialism is often mentioned as one of the criterions of fundamentalism, it adds further validity to the proposed scale. It must, however, be noted that in some New Age beliefs we may also found millennialistic expectations, but usually they are not so dramatic as in the case of fundamentalism and not related to 'religious prophecies'. 

Among other beliefs and practices often mentioned as elements of New Age is astrology. In RAMP data we have two questions one this topic: one is related to the frequency of astrological practice ('How often do you consult your horoscope in order to know about your future?' with answers possibilities ranging from 'every day' – 1 to 'never' - 5) and the other related to the degree of acceptance of astrological beliefs, which was asked only to those respondents, who consult their horoscopes ('How often do you take this into account in your daily life?' with answers possibilities ranging from 'always' – 1 to 'never' -5). In both cases the correlations coefficients indicate a negative but very week relationship of astrology and New Age. In the case of the frequency of astrological practices it is -,02 and is insignificant and in the case of beliefs (after recoding by introducing the value of 0 to those, whom this answer has not been asked because they never consult their horoscopes) it is -,04 and is significant below the ,000 level. These results may seem problematic, regarding the validity of the scale as a measure of New Age beliefs. Belief in astrology is, contrary to our expectations, related more to fundamentalistic than to New Age pole of this dimension.
The background of New Age/fundamentalist beliefs
The conditions favouring the growth of church religiosity, fundamentalism and New Age postulated in the interpretations of these phenomena proposed by Thomas Luckmann and Laurence Iannaccone most often are similar, although differently interpreted. In some points, however, they formulate quite different predictions, especially in case of church religiosity. We will attempt here to test some of these propositions.
Table 4. Regression analysis with New Age/fundamentalist beliefs (N=7542) and frequency of attendance (N=10725) as dependent variables. 
	
	
	New Age / fundamentalism
(model 1) 
	New Age /fundamentalism 
(model 2)
	Frequency of attendance 
(model 1)
	Frequency of attendance 
(model 2)

	
	
	
	Beta
	
	Beta

	A
	Sex (female)
	,045
	,050
	,141
	,114

	B
	Year of birth
	-,059
	-,079
	-,112
	-,166

	C
	Highest level of education
	-,308
	-,272
	-,053
	,004 n.s.

	D
	Community size (administrative)
	-,069
	-,051
	-,105
	-,058

	E
	Friends with different religious views
	-,124
	-,083
	-,087
	-,036

	F
	GDPP
	
	-,067
	
	-,046

	G
	Religious pluralism in the country
	
	-,170
	
	-,281

	H
	State regulation of religious market
	
	-,063
	
	-,248

	
	Rsq.
	,155
	,191
	,066
	,167


Notes:

A - sex (0=male 1=female), year of birth (18 years and older), 

B - education (1) incomplete primary, (2) primary completed, (3) incomplete secondary, (4) secondary completed, (5) university incomplete, to (6) university degree completed, C- community size, measured on a scale from (1) 'less than 500 inhabitants' to (10) 'more than 1 million inhabitants'. 

D - Friends with different religious views – 'How many of your closest friends have views on religion that differ from yours?' with answers ranging from 'none of them' (1) to 'all of them' (5)

E - As an indicator of economic development is used OECD statistics on GDPP - gross national product per capita based on purchasing power parity for the year 1998, dis-aggregated on the individual level of measurement with the following values USD): Belgium-23571, Denmark-25689, Finland-21751, GBritain-21675, Hungary-10288, Italy-21346, Netherlands-24133, Norway-27186, Poland-7687, Portugal-15790, Sweden-21857.

F - The Herfindahl index as a measure of religious heterogeneity was computed on the basis of RAMP data for each country (by squaring the percentage of members of each major denomination and then summing the resulting numbers) and dis-aggregated on the individual level of measurement with the following values: Belgium=,60; Denmark=,27;Finland=,36;Great Britain=,76; Hungary=,72; Italy=,38; Netherlands=,70; Norway=,25; Poland=,15; Portugal=,45; Sweden=,32.

H - State regulation of religion is measured by a six- point scale proposed by Chaves and Cann (1992): '(a) there is a single, officially designated state church, (b) there is official state recognition of some denominations but not others, (c) the state appoints or approves the appointment of church leaders, (d) the state directly pays church personnel salaries, (e) there is a system of ecclesiastical tax collection, and (f) the state directly subsidizes, beyond mere tax breaks, the operating, maintenance, or capital expenses for churches. Each item is coded 1 if answered in the affirmative and 0 if answered in the negative'. The scale was extended to Portugal, Poland and Hungary. (Netherlands - 0; Poland - 1; Portugal and Hungary -2; Belgium, Great Britain and Italy - 3, Norway and Denmark - 5, Finland and Sweden - 6).
The most significant predictor of New Age/fundamentalism is the level of education. Respondent with a higher level of education tend to accept New Age beliefs and the opposite tendency may be observed in the case of fundamentalism. This relationship is much stronger, than in the case of the frequency of attendance, where it is significant only in the case of the first model (without contextual variables). Frequency of attendance is stronger influenced by sex, age and community size than New Age/fundamentalist beliefs. Women, older respondents and living in smaller communities are attending more frequently and are more fundamentalistic. The results confirm therefore the interpretation of fundamentalism proposed by Laurence Iannaccone as sectarian option for those with more limited secular possibilities. However, the influence of these variables on frequency of attendance is greater than on acceptance of New Age/fundamentalist beliefs, and therefore the confirmation in a strict sense is restricted only to the influence of education as contributing to the growth of secular opportunities. 

The results of regression analysis are more convincing in relation to Thomas Luckmann theory of religion, if we interpret the socio-demographical variables as individual indicators of modernity. Higher education, living in a bigger communities, younger age and being male are indicators of social position in a more modernized sectors of society, the most conducive, according to Luckmann, to the transformation of institutionalized church religion into invisible religion of New Age. The influence of all indicators of 'modernized' social localization on the frequency of attendance and New Age beliefs is in accordance with the predictions based on this interpretation. The influence of contextual measure of modernization (gross national product per capita based on purchasing power parity) further confirms Thomas Luckmann’s theory. The level of economic development in a country influences negatively fundamentalism (stronger) and church religiosity (less strongly, but still statistically significant) in the same direction as socio-demographic variables. Respondents from more affluent countries are less religious in the institutional way and less fundamentalistic, and more New Age oriented. These results confirm also the market interpretation of fundamentalism as sectarianism. The influence of economic development on fundamentalism postulated by Iannaccone is stronger than on church religiosity, although the difference is not great.

The results from regression analysis in relation to a measure of religious pluralism on an individual level support the interpretation of Thomas Luckmann and disconfirms the market model. Religious heterogenity in the country as measured by Herfindahl index influences negatively church religiosity and fundamentalism and contributes to the growth of the New Age beliefs as predicts Thomas Luckmann theory.

The degree of state regulation of religion is negatively related both to fundamentalism and church religiosity. The greater the degree of state regulation, the lower level of church religiosity and fundamentalism and the higher level of acceptance of New Age beliefs. 
The influence of this variable is four times stronger on church religiosity than on New Age/fundamentalist beliefs and when church religiosity is introduced to the regression equation as one of the independent variables, the influence of state regulation on New Age /fundamentalist beliefs becomes insignificant. It therefore confirms the expectations based on the market model of religious change only in relation to the church religiosity. Prediction based on the Thomas Luckmann theory are falsified the most strongly in relation to church religiosity and in the case of New Age/fundamentalist beliefs they are significantly confirmed only, when frequency of attendance is not introduced into the regression equation. 
Conclusions
The reliability and validity of the proposed scale measuring New Age/fundamentalist beliefs seem to be satisfactory. The correlation with the other criterions is significant and positive. Only in case of the acceptance of astrology we have found higher level of belief in horoscopes among fundamentalists than among the New Agers. This, however, may be attributed to the fact, that both astrology and fundamentalism may be related to authoritarian personality traits as interpreted by Adorno et al. (1954). In the RAMP data we have no adequate measure of authoritarianism for controlling its influence, so testing this interpretation have to be left to another study. 

As it is expected in both theories, fundamentalism is more closely associated with church religiosity and greater religious commitment, whereas in case of the New Age we may observe a negative relationship: the lower level of conventional religiosity, the higher level of acceptance of New Age beliefs. The New Age pole of the scale represents therefore an alternative to church religiosity, whereas fundamentalist pole seem to represent its specific form. To some extent it may be a result of the wording of some items related to the belief content, especially the belief in the personal God, which is common for both fundamentalism and church religiosity. In contrast to other items, especially exclusivism, particularism, punishing God image and biblical literalism, it has the weakest discriminatory value in differentiating New Age/fundamentalist beliefs from general religiosity.

The influences of the socio-demographic variables on New Age/fundamentalist beliefs confirm the expectations based on theories of Thomas Luckmann and Laurence Iannaccone, which have similar predictions, although differently interpreted. Higher education, living in bigger communities, younger age and being male as indicators of social position in more modernized sectors of society (Luckmann) or having more secular opportunities (Iannaccone) are conducive to greater acceptance of New Age beliefs. Among these variables, education has the strongest influence on New Age/fundamentalist beliefs, in contrast to church religiosity, where its influence is either very weak or insignificant. 

The degree of religious pluralism manifesting in interpersonal networks and in a macro-social context also contributes to the greater acceptance of New Age beliefs, which supports most clearly predictions based on Thomas Luckmann theory and disconfirms predictions based on the market theory. Having more friends with different religious views contributes to the decline of fundamentalism (to a greater extent) and church religiosity (to a lesser extent) and to the growth of New Age orientation as predicts the theory of invisible religion. This result may be, however, also interpreted as the result and not as a cause of beliefs held by individuals. Fundamentalist may tend to associate with persons with similar beliefs as a result of their worldview. More obvious is the interpretation of religious pluralism as a contextual variable, where the same direction of influence is observed. Greater religious pluralism contributes to the greater acceptance of New Age beliefs and to the decline of church religiosity.

The influence of the level of state regulation of religion on church religiosity is quite strong and negative, which is in accordance with the predictions of the market model and contrary to the predictions of Thomas Luckmann, where it may be considered as one of the forms of structural differentiation (the less structurally differentiated society, the greater the state intervention on the religious market). The influence of the level of state regulation of religious market on the acceptance of the New Age/fundamentalist beliefs is weaker and significant only, when church religiosity is not introduced to the regression equation (as in the table 4.). We may therefore conclude that the influence of state regulation of religion is restricted mainly to church religiosity and its influence on New Age/fundamentalist beliefs may be the secondary effect of its influence of church religiosity. It may contribute to the growth of New Age, through the weakening of church religiosity. New Age seems to grow on the ruins of traditional churches and higher state regulation of religious market eroding the activity of the churches may contribute to the growth of the New Age, especially in more affluent and pluralistic societies and among more educated segments of the population. On the contrary, fundamentalism seems to grow in those segments of the population, which are less modernized and less privileged in material terms and therefore more traditionally religious. In this way our results confirm both Luckmann’s and Iannaccone’s interpretations of these phenomena, which are quite similar in respect to the social and religious background of New Age and fundamentalism. There is, however, one significant exception. The most striking divergences between these two perspectives were observed in the case of religious pluralism. The results falsify predictions based on the market model and confirm predictions based on the theory developed by Thomas Luckmann. Religious pluralism, which is a crucial variable in both theories, does not stimulate the growth of more traditional forms of religiosity, as expects the market theory of religion. On the contrary, it contributes to its erosion and to the growth of New Age, as predicts the theory of Thomas Luckmann. Therefore, we may conclude that the theory of invisible religion better fits our data than the market theory.
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Speaking of "New Age and the Right Wing", perhaps I should firstly refer to "New Age and Politics" and ask whether here the concept of politics can be approached without reservations. Therefore, is the political character of New Age sufficiently evident for it to be spoken of as one of several ideological trends and their praxis? Difficulties are not limited for example to the issue of division and classification, they cannot be reduced merely to the issue of "difference", to the problem of "definition", to the issue of "distinction" or "identity". Furthermore, a discourse evoking analogous categories would constitute a falsification of sorts.
It would represent a certain form of falsification since – firstly – as Jean Francois Lyotard wrote of the "hue of time", "we find ourselves at a moment of expansion" at a time of – if I am permitted to amplify his thought – when we are dealing with the diffusion of languages and truths, the demolition of purported "universalism", "rationalism" and "objectivism" of the West, with disputing the Europe-centric philosophy of polis built upon starting with Plato and Aristotle and ending with Hannah Arendt sadly conceding from somewhere this whole conceptual heritage to be the mechanism of crisis and historical misfortune. New Age, The Age of Aquarius, seems to share this conviction with the hazy constellations of post-modernism.
This discourse - secondly - would be a kind of falsification since the new gnosticism of New Age, in contradistinction to the earlier gnosis, which perceived existence as a radical quandary between good and evil, proposes a unifying vision of the world, a world as living, constantly evolving consciousness, a world where there is no demarcation line between "this" and "that", temporality and eternity, in which in fact there are no such separate categories as "Man", "person", "history", "good" or "evil", a world free of contradictions, conceptuality of sin, guilt and punishment for sin., in which there are in fact no delimitations or differences between God, the Cosmos and Man, in which God cannot manifest Himself before Man and change the Cosmic Order of things because everything is one, great, limitless expanse of consciousness in which God does not any more become Man – it is merely sufficient that Man became aware of his/her divinity and got acquainted with an affinity to a living, changing system, in other words a New Age God. Admittedly then, this God is in process of birth with his believers not yet free from the influence of the old gods, nonetheless New Age rejects, presumably, the polythea of Aristotle in favour of polytheism. It rejects it especially when it is in the form of religious populism (and it certainly constitutes this), as it is absorbed without reflection and experienced by the agency of its syncretistic spirit by millions of people.
Such a discourse – thirdly – would be a kind of falsification owing to paradoxically contradictory immediately above mentioned rationalisations since the "Conspiracy of Aquarius", as pointed to by its enumerative definitions (and only suchlike, I deem, are possible here), strives to penetrate all the domains of existence of contemporary Western Man, at the same time manifestly within their compass evincing its deceitful dialectic, its identity/non-identity. Thus, New Age is neither a new religion nor a collection of sects nor a system of philosophy nor a therapy nor an ecological conscience nor a science nor a musical trend nor a business nor an artistic, educational, movement nor a social or specific approach to politics. Albeit at the same time it is all of these things.
This discourse – fourthly and finally – would falsify New Age in this expansive and earlier mentioned sphere where it appears unawares, not necessarily – albeit frequently – in the multicoloured hue of mass culture encompassing millions of people who have never heard its name and probably will never absorb it, who join in this circle spontaneously and unwittingly – for quenching spiritual thirsts which they are not able to elsewhere, for alleviating medicines which no one else can provide. This also includes in addition those, especially in Poland, who, coming under its influence, are convinced that they are not doing anything that goes beyond defending original and "pure" National-Catholic traditions.
The political character of New Age or otherwise – in broader format – "new spirituality" if any attempts are made to reveal it, is most often perceived in the context of liberal, leftist and progressive ideals.
It is then that, for example, injunctions appear for New Era communes, ecological movements, Gandhism and pacifism. It is then that New Age is treated as a manifestation of a new religious liberalism pertinent to Man of the Ultramodern Age rejecting, in truth, the conceptual and institutional "great totalities" (such as Christianity and the Church) with their intrinsic concept of a single absolute Truth, but trying to satisfy their yearning for sacrum in some form of a "Christianity without religion", in some "invisible religion", in some form of Secular City religiosity. At the same time, to be seen in New Age is a radically liberal social vision conceived according to a pattern of a "web of neurons", or, as Marilyn Fergusson prefers to put it, an "Aquarian Conspiracy" similar to a "badly spliced fishing net with lots of different sized knots individually tied indirectly or directly by somebody or other".
It is on these rationalisations that New Age is from time to time criticised – as a "new Egyptianism" comprising a shrouded world view of slavery from the time of the global economic domination of Liberalism and the global hegemony of supranational mega-corporations. At the same time it is stated (q.v. the Polish authors of the New Era Encyclopedia) that "the New Era movement developed spontaneously in opposition to both the technocratism of the seventies and the radical postulates of the 68-revolt". Meanwhile the adherents of so-called profound ecology regard New Age as yet another form of modernistic technocratism. While at the same time...
Thus, in examinations of New Age mixed often convergent formulations emanate from both left and right. In the meantime, - should New Age be subjected to unsympathetic scrutiny – it has stern forebears on both sides of the arena while its meddling into politics and politicalness, despite seeming apoliticalness, is not by any means liberalist-left or liberal. On the contrary, a considerable chunk of manifestations characterised as New Age – both in the case of elites and in the case of broader collectives – remains in close union with the right, also the extreme right, appealing to mechanisms of coercion and evoking totalitarian visions of social order.
More often than not, however, New Age analyses try to conceal such links or at least minimise them.
However, of concern here is a constant, protracted and differentiated process of contamination of various esoteric and mystical traditions, various occultisms with rightist movements and ideologies, a process which at the present time is also experienced by New Age in its essential segments despite the illusion of the movement’s apoliticalness mentioned earlier.
The fact that the belief of Enlightenment in Reason is moribund, analogously in decline are old global divides, old cultural dominions and old hierarchies of values, the fact that "history" seems to be going through its irrevocable "end", while "Man" becomes being "the last Man" (as books by Francis Fukuyama prophesy) and it is possible after the "death of God" to also announce the "death of Man" (as Michel Foucault wanted to after Nietzsche) as well as consequently to subject to criticism and deconstruction the concept of "Humanism" (as was done by Jacques Derrida), - (in conditions of the Global Village, the expansion of liberalist capitalism or the end of the "Cold War") - all this consequently must also have such results.
And what relation does all this have to Poland, a country of strong – one would be inclined to think – nationalism and traditional folk inspired Catholicism which one would assume could "repel" all "hostile powers" both stemming from the communist past and the new spectre, according to conspiracy theories, of mass culture, a united Europe, free market, democracy and liberalism?
Well, the answer is simple, although it must go beyond facile social epi-phenomenology. National and religious traditionalism in Poland does not comprise a monolith and is in essence a conglomeration of competing, antinomical traditionalisms. Thus, the rightist New Age goes about in Poland "dressed in old clothes", i.e. within the confines of this particular traditional nationalism and this particular traditional folk inspired Catholicism whose adherents – were it not for states of emotional obscurantism coupled with the myth that they alone are keepers of the Faith and Identity of the Nation – could easily repeat after Lyotard: "We are not modern", neither are we presumably the inheritors of nihilism or romantic nostalgia, we prey perhaps on "heaps of litter, remnants of various fundamentalisms" and treat "unconscionableness, slips, limitations, parataxes, futility or paradoxes as a basis of faith in the might of new things to come and promise of changes".
The symbolical, abbreviated representation of this stance in the mid-nineties was the protracted and spectacular occupation of a gravel heap situated on the outskirts of the former Nazi concentration camp of Auschwitz by a group of nationalistic Catholics – accompanied by the mass placing of crosses and the construction of an odd "Calvary". 
According to Archbishop Jozef Zycinski, with whom I agree, the goings on there became an expression of neopaganism, since they reduced Catholicism with its universal vision of redemption to that of ethnos, to the limits of ethnic substratum. But with neopaganism – at that, closely related to New Age – it connected this phenomenon more to, similarly in fact to the way the Radio Maria Family (a mass, militant and extremist formation of Catholic "dregs") connects to social organicism striving to "suspend" within the bounds of a predetermined area (the outskirts of the concentration camp, a common family circle, the elderly, the poor and the uneducated etc.) the hierarchy and norms of contemporary liberal society or open post-conciliar Church.
Thus, what we were and are dealing with is something akin to a "web of neurons" – the co-operation of separate, scattered groups and communities, and even units, free from centralistic and hierarchical temptations, beckoning in only own gurus such as the one time hero of "Solidarity" and the initiator of the disturbances around the Auschwitz gravel heap, Kazimierz Switon or the charismatic padre Tadeusz Rydzyk, the originator of Radio Maria and its several million strong "Family", remaining at odds with a considerable number of Polish bishops. One can furthermore speak of the fact that the masses which – in accordance with the programme of Hegel – have become the Subject of Historical Development, have not fulfilled the expectations of enlightened elites and are seeking for themselves alternative, even if blameworthy, ahistorical and mythical paths towards self-realisation. Finally, one has to mention certain centres of activity and co-operation – and the fact that at the core of such similar activity, analogous to modern neopaganism or New Age, in fact lies an extreme form of anti-dogmatism and eclecticism.
And in essence, if one takes note of spoken gestures and symbols from the Auschwitz gravel heap, it is possible to observe that it was almost a random collection of loose quotations close to both neopagan eclecticism and postmodernism or New Age. Thus, we had in turn a fragment of the iconosphere of counter-reformation (Calvary), the pathos of national martyrdom, a fast of protest rooted in Solidarity, post-communist manifestations of "envious egalitarianism", catholic anti-conciliar fundamentalism (mass held by Mons. Lefebvre priests), the commemorative "papal cross", the forest of crosses reminiscent of the Lithuanian "hill of crosses", the magic meaning of mini-crosses clumsily dangling from the arms of larger crosses, anti-state anarchism, post-modernist New Age embellishments of peripheries, of a degraded world dominated by the discourse of official culture and National-Catholic declarations.
They in fact, like the hysterically expressed disinclination towards things alien or foreign, towards the Jew, seemed to disjoin this whole phenomenon from unitarian versions of neopaganism, from post-modernism with its political correctness and New Age. But this difference is by no means obvious – both in regard to ethnocentric neopaganism and rightist varieties of western New Age which operate through the agency of gnostic myths: of the radical dichotomy of the world (good and evil, light and darkness, spirit and matter), of the inferior God-demiurge, of the bad God of the Jews responsible for creating matter, the vision of involution, the regression of existence (from the legendary Prime Tradition to the decline of history whose last eon constitutes contemporaneity defined by the masters of integral traditionalism viz. Julius Evola and René Guénon as Kali-yuga, the "The Dark Epoch of the Wolf" whereas by the adherents of Druid neopaganism and esoteric "New Age Christianity", for example by the astrologer from Toronto, Alexander Blair-Ewart as "The Dark Age of Technology and Materialism"). This of course leads towards visions of Apocalyptic strife as evoked in the mystic poetry of the struggle between Good and constant Evil.
Thus, in the aggregate, the traditionalism stemming from the Auschwitz gravel heap or those grouped around Radio Maria is ostensible and fragmentary, which beckons in National and Catholic tradition and reaches for a proven dramaturgy of religious ceremony exclusively to legitimise completely new economic and social aims in defence of groups liable to incur substantive losses as the result of the dissolution of communist egalitarianism and democratic and market reforms. It is therefore manifest in events connected with the increase in so called miraculous visions of the Holy Mother on the window panes of workers’ houses, in ritual rhetoric and practice – often of a magical nature, Radio Maria and its "Family" as well as in such quasi-economic activities as the defence of insolvent factories where godless liberalism and the homo oeconomicus has been radically confronted by purported traditional homo religiosus, “alien” interests have been confronted by "Polish" ownership, the cosmopolitan universalism of the West by an ethnocentric concept of the Fatherland.
Coming into view at the same time is a specific vision of the march of time – mythical history, the alternative history of the subjugated which rejects the linear, actual course of history dictated by the dominators, closing the course of events in a spherical formula of time true to all myths, a formula in which the beginning is synonymous with the end. The epoch of liberal dominators of culture and social life must here somehow be subjected to magical conjuring, the process of cursing (all forms of epithet, of malediction not infrequently alloyed with fervent prayers into a single hubbub not by any means materialising by chance as the natural outcome of the interplay of feelings), must be etched, evicted by various means for it to fulfil the real and holy time of the degraded, a time of spiritual renewal of existence.
Thus, one is saved by a return to illo tempore to the Golden Age, to the cyclical time of myth and the time-honoured cosmos, to its religion and rituals, to the Original Tradition; also to such a vision according to which – in order to provide its local and appropriately populistic sense – Jesus was born in the mountains of Southern Poland (in the vicinity of Nowy Targ) and was condemned and crucified, according to the notions of traditional Baroque folk religiosity, in the Calvary of Zebrzydowice and Paclaw. In other words, this is a vision according to which the life and martyrdom of God has become fused into material-spiritual unity with Polish Blut und Boden, with the life and tragedies of the nation, with the life and tragedies of the home country, soaked in the blood of the fallen and massacred (the maternal and monarchical cult of the Virgin Mary, the Queen of Poland covering them with her blue robe, allows somehow to trust that they can sleep in peace in the subterranean womb of the Mother of the Country not having blemished it – because they do not exist in collective memory – local anti-Semitic pogroms dating back to the War or post-War period).
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1)    Backgrounds of the dialogue
In the multireligious society of the Netherlands the protestant churches are only one of the providers of religiosity and spirituality. The amount on the spiritual supermarket is big and multicoloured, the churches are only one of the participants and providers, they are almost not noticed at all. The question is: what is the reaction of the big Dutch protestant church (when I am speaking about the church, I always mean this one) on their colleagues or competitors on this religious supermarket?
We can find three attitudes. The first possibility is absolute neutrality. The church does not see the other ones, she acts as if the other ones do not exist at all. The second attitude is antithetical or polemic: the church fights the other providers of meaning, places her right opposite to the wrong of the other ones, and claims alone to know the real truth. The third possibility is working together or acting together. The church is proclaiming her own truth, but is doing it in contact and consultation with the other ones and refuses to execrate them. In this case we can speak of dialogue. It is never the case the church chooses only one of these attitudes, mostly it is determined by the religion or the church one is meeting. So we can see the church mostly has an attitude of absolute neutrality or negativity against the so-called sects of new religious movements. The antithetical attitude nowadays is not known by the church itself; we can find this attitude within some wings of the church, e.g. in the evangelical or the strongly orthodox wings. The attitude of the dialogue we can find in two different ways. We have the material-dialogical attitude to the evangelical, Pentecostal or charismatic churches. The church knows she has an inner connection with them and is striving to make this solidarity stronger. We also can speak of an ecumenical dialogue. A formal-dialogical attitude we can see in the position to the other great world religions: on a very specific way with the Jews, in a more general sense with the Islam, and on a marginal way with Hinduism. In this dialogue we cannot find a striving to an ecumenical solidarity, but a striving to act together and to discover on which themes agreement can be found.
How is the attitude of the church to New Age? This attitude still is in development and I have the intention to show this development in this paper. The complicating fact in this case is that many New Agers (I give them this name) are a member of the church. Of course mostly the New Agers can be found outside the churches and mostly they are not thinking very positively about the churches, but it should not be underestimated how many members of the church are attracted by important ideas of New Age. The church has New Age inside itself. This implies that the church cannot react on a very neutral way, she cannot negate the fact she has so many members how have ideas which are in fact non-Christian. It is also not possible, at least not favourable, to react on an antithetical or polemic way. The consequence could be she expels these members and gives them not a legitimate place within the church. These members at best can leave the church voluntarily, and in the case not they can be suspended. Of course, a church which holds very strongly to her ideas can do this, but to a church like the Dutch one, which knows in itself a great multiformity, this is absolutely impossible. Then the third attitude remains: the dialogue. The church cannot avoid this attitude because many of their New Age-members are/were asking the church clearly to give her opinion on their ideas. Also there came many questions of ministers/priests who were confronted with the fact that many believers accepted the idea of reincarnation or received 'messages' from the other world. What had to be their reaction on this? Furthermore, in the end of the eighties a group aroused, consisted of ministers and priests, who presented clearly a specific characteristic theology, fundamentally determined by ideas of New Age, of which they declared this represented really what Jesus had taught. In short, the church had to react; she could not avoid to start the dialogue with the ideas of New Age and with her members who were adherents. What kind of a dialogue it had to be? Material (ecumenical) or formal? This was exactly the problem, with which the church was confronted. In this paper I will show that the church began with a more material dialogue, but ended with a formal.
2) The beginning of the dialogue
The management of the church, the synod, took the challenge and started with the dialogue. In 1992 a conference was held with the title "New Age, visions from the Christian faith". 
The interest in this conference was enormous; mostly the participants sympathised with the ideas of New Age and wanted clearly an official reaction of the church. The synod recognised how strong the ideas of the New Age were in her midst and resolved not to avoid the dialogue, but to act. She appointed an official to study this theme, who had to produce a report. In 1994 this report was ready and was presented to the synod. The report, called "The church have a secret. Between old and new" was very clear. On the one side it pointed the church had to realise that world and the thinking in the world have changed. The old structures of thinking have passed away, one has to think holistic, dogmatic thinking is not appreciated, the stress is laid on the personal religious experience, people are interested in a direct spirituality or even mystics, there is a longing to concrete methods of meditation, which can be connected with the personal experiences, etc. The report stressed that the churches did not realise this in a sufficient way, and that it was very important to be open to different ways of thinking and believing within herself.
On the other side the report clearly pointed out were the fundamental differences could be found. Four complexes of questions were presented. At first the questions about the image of God. Is God a "Person", a "Thou", or can we speak about the "the divine" as impersonal and present or living in everybody (and in everything)? The report is clear: In its essence God can only be viewed as Person, but this Person can be very near to man. In the second place, arising from the former point, there were the questions about creation or emanation. Is everything from its beginning divine, or is all what exists created by God? The report chooses the latter point of view. With this theme of the creation are connected questions about evil and the origin of evil, and also the question of the human responsibility. Evil is not an aspect of God, it is not created by God, and what its origin may be, man has made it came over him and he has to fight the evil. In the same time much stress is laid on the responsibility of man to the whole of the creation. In the third place, the report gives much attention to the community. In short: the most important thing is not self-realisation, but the neighbour. The way to the real self is only possible by mediation of the other. The ecclesiastical parish is very important here. The fourth complex of questions has to do with the future. It is stated that reincarnation is not a possibility, because this idea means that the real life on earth is negated, and the future is reduced to becoming born again in another life. Every man has an unique and not repeatable life, here and now on this earth, and after this life the Kingdom of God is expected, the Kingdom which also is nearing man from the future. Also important here are the questions about evolutionary growth and development and the meaning of the suffering. The report states that the growth is not a necessary thing, and also that it is not right to give meaning to terrible suffering (it may not be said: "this is karmic necessary").
The synod accepted the report as a subject of discussion to the churches, but added something. It was said a fifth point was necessary. In the report nothing was found about the person and the work of Jesus Christ, and this theme had to be mentioned. It is important to say that Jesus atoned man with God and eliminated the suffering by his death. Man cannot realise his salvation on its own, he needs God. Also, so was stated, when the bible is speaking form "Christ", it never can be the divine spark within man, a kind of "Christ-principle".
2)    The development of the dialogue
The reactions on the report were very different. Orthodox Christians and church members had no problems with it, this in contrast with the New Age-christians. They had the idea they were not taken seriously, they established the church did not have indulged in anything, and in spite of the kind and nice words, the kernel or essence of the Christian dogmas was maintained. May be there could be found in a formal way a kind of reconciliation, for instance the plea for meditation and the stressing of the fact that holistic thinking could be a very good opportunity, and also the importance of the personal religious experience, but in material respect nothing had changed. So the question remained: is it possible as member of the church (or as a Christian) to adhere to ideas of New Age?
The church could not avoid to continue the dialogue. She appointed a full-time official, who had to publish a fundamental study on this subject and also had to organise a big conference. In 1997 she published her book "She is herself on which she is waiting", with the subtitle "The values of the Church, New Age and Science". In 1998 the conference was organised with the theme "Between the Fish and the Aquarius". Again the interest in this conference was enormous; many people had to be refused to participate. 
The book does not, like the report of the synod did, give a sketch of the controversies and differences between Christian faith and New Age, but presents mostly how in the both religious traditions is acted and how the way of thinking is. Very important are the ways of thinking (New Age is speaking of holistic or "unity-thinking", the church mostly knows dualistic or "separation-thinking") and the consequences of it. In the same time a very important new item is brought forward: the questions about the alternative ways of healing, paranormal healing, spiritualistic healing. In general the author did not give her personal ideas and also mostly did not state if things were compatible between church and New Age, only regarding the idea of reincarnation she posed it was not possible to combine this with the essentials of the Christian faith.
The conference did not focus on the material dialogue. Among the speakers were many adherents of the New Age movement, who clearly stated their position, there were some Christian speakers who mostly spoke about their personal experience with God in their life, and only sometimes some critical remarks were made about New Age. In the many subgroups and also in the plenary discussion it were mostly the formal aspects with which was dealt. The central focus was on the question: what can a New Ager learn form the church? And what can the church learn from New Age? It appeared that the results of this central question mostly were of a formal character.
What the church can learn from New Age? 
We can find the following answers: a non-dogmatic attitude, the aspect of freedom in think and acting, openness to people with other ideas and other beliefs, giving room, the stress on the personal religious experience, the working with silence and meditation, the idea of a personal responsibility (the idea of self-realisation), the presence of a positive view of life ("Man is in its essence good"), the importance of symbols, the reading of the bible on a different way.
What New Age can learn form the church? 
We can discover the following themes: the use of rituals and symbols, the aspect of the communal celebrations, the idea of belonging together, the non-individualistic approach, the presence of a solid structure and organisation, the more concrete way of believing, the being rooted in history and tradition, the strong orientation on the bible and especially on Jesus Christ, a responsible sense of sin and evil, and at last: the idea of God as a Person.
Everyone who studies the results has to see that almost all the results are of a formal character. With a single exception they are not material. It was not a surprise that at the end of the conference strongly was asked to organise in the future conferences with a specific material character. The subjects which were proposed by the participants of this conference were the following: more then 40% of the participants had the opinion that the theme of reincarnation (and karma) was very important to study more. As a second subject was proposed the image of God (and also the image of man), with the questions about personality and impersonality. The third subject regards the 'supernatural reality': what kind of reality it is? What can be said about angels, entities, Masters, guiding spirits, etc. and what can there be said about the messages and information which are given through in channelling? The fourth subject concerned history: what are exactly the origins of the Christian church? Is the Christian church only one of the developments from the first Christians, and did there also exist quite different communities? And were there more and many visions on Jesus Christ and why the vision of the church is the right one? With this is connected the theme of Gnosticism. These were the most important subjects, which were mentioned. There were more subjects, but it can be said that they mostly can be combined with the above mentioned four subjects. So were mentioned: the authority of the bible in connection with the authority of the messages given in channeling, paranormal experiences, the question if enlightenment is really an absolute opposition to the Christian salvation, about the mystical tradition, the healing by faith, paranormal ways of healing, about the question if the world is real or illusion.
As the results of the conference were only formal and the participants clearly had the wish to have a dialogue with more stress on the content, the management of the church could not avoid to continue the project 'Dialogue Church and New age'. She appointed temporally a part-time official (a term was not mentioned, but it was clear it could not be more then some years), with the task to organise conferences about the themes which were proposed above.
3) The end of the dialogue
The official started rapidly. He organised a conference in 2000 with the theme "The image of Jesus". It cannot be told if this conference would have attracted many people, because one of the heads of the church department, who was responsible of these conferences, withdrew the participation of the church. The reason was that the speakers, who were invited, were much too one-sided: almost all the lecturers were adherents of the ideas of New Age and almost none of them had an ecclesiastical point of view. This was considered as irresponsible, the church could not allow this would be happening. Therefore the local churches of the city of Den Haag (were to conference was to be held) decided to continue with this conference on its own, and to pay for it. So the conference was held, but it cannot be said there was very much interest. There were no clear results. The images of Jesus within the church and within New Age were presented and compared, but nothing was said about the question if they were compatible or not. 
The second conference was held in the beginning of 2001, with as subject the new revelations and the authority of them, compared with the authority of the bible. One of the results at the side of the participants of the church was that it became clear to them that these new revelations always have to checked with the bible. They do not have authority by its own, even not if the one who is speaking claims to be Jesus Christ himself, it always has to be compared with the bible. The channelling may say the things of the bible different, but it is not allowed to say different things.
The third conference was held at the end of 2001, with the theme reincarnation and karma. People listened to each other very open, from the side of the church really was tried to come close together, but the definite result was that the participants of the church stated that reincarnation was not compatible with the Christian faith. Also was stated from the side of the church that the concept of karma is used on a negative way, when is said that all what can happen to somebody, in principle is his own choice and has the functions to learn the lessons of life.
When we have a survey of the whole, I am inclined to say that the interest in the dialogue of the church and New Age has gone. It has to day with the fact that on the last three conferences it became very clearly the church has not the intention to adapt itself to the ideas of New Age. Of course there can be spoken about new revelations, but they cannot get authority and it is impossible to punt them in the place of the bible. Of course there can be discussed on the theme of reincarnation, but the church does not see a possibility to connect this with her ideas about the uniqueness of human existence here on earth and with the coming of the Kingdom of God. Of course it is possible to study the images of God and Jesus, but is clear the church will hold her ideas about God who is Person. There are more themes, about which the church wants to speak with New Age, and there are aspects of the Christian faith the church can reformulate or can stress more than before, but to renounce her message of change it fundamentally is not a possibility. This is the cause that many New Agers and church members who are sympathising with New Age consider a dialogue as superfluous. 
It will not have any result, one can only see that the New Age ideas one has, are not similar to the ideas of the church. And although these church members are not removed from the church, the question to them is what their position can be within the church. Will they organise themselves as a new wing within the multiformal church, or will they leave the church and try to find somewhere else a place which is fit to them? Whatever may be the result, to my opinion the material dialogue is over. It is revealing that almost directly after the third conference it was clear the official could not be remain connected with this project of church and New Age. The function was abolished, and although the project officially was not abolished, nothing will happen anymore: it really has come to an end.
5) Conclusions
I concluded that the dialogue between the church and New Age in principle is over. The points of view are clear: the New Agers do not get influence within the church and the church does not have the intention to adapt her message. In this respect the situation in the protestant church in the Netherlands can be compared with that of the Roman Catholic Church. In the end of 2002 the Vatican published a report about New Age*. The contents of it are very clear: the church does not want to go in the direction of the world of New Age and that she strives to reformulate the essential teachings, without changing them. *Error. The Document is dated February 3, 2003
Two questions result form this all. The first: made this dialogue sense? The second: must the dialogue to be continued? If this must be the case the questions arises: what is the goal of this dialogue?
Made this dialogue sense? The answer is essential positive, we can see the following reasons:
-A real interest existed in each other, the other one was not denounced, one was really interested of the ideas which the other one knew. It is a pity that an agreement could not be found, but the open interest remains a very important fact.
-The church did not only listen to the other people, she also has learned something of the New Age. Within the churches nowadays is more interest in meditation, an orientation can be found towards the Christian mystical tradition, more stress is laid on the religious experience, the church tries not to think too dogmatic, there is an agreement that holistic thinking also can be very fruitful to the theology, aspects of the Christian faith are stressed, which had become forgotten, etc. The church really has learned something. At the other side it is more difficult to say if there has been learned something, as the convinced New Agers remain very convinced and will not leave their convictions.
-It is also very important that now has been showed that Christian faith and the New Age ideas represent a different kind of orientation. It is good to know the frontiers of each other and to the members it is also helpful to know where the ways of both are parting.
-The result is that in principle the church has accepted the New Agers as official members and had given them a place within the multiform church. By starting the dialogue the synod implicit showed that the New Agers could remain member of the church, even if their ideas are not accepted and sometimes rejected. If this multiformity is a desirable one is not the question here, it is fact that this is the situation.
The second question was: must this dialogue be continued? If this is the case: which are the goals of it? It seems to me that in material respect the dialogue does not make much sense anymore. One knows the points of view and the ideas of each other; one knows the other will not renounce his ideas, so a continuing dialogue would mean a repetition of former viewpoints. Of course it is useful to remain in contact with the other one in order to see if there are developments, but a real material result is not to expect.
I would have a plea to continue the formal dialogue. The reason is simply social: it is very well to know the people one is living with in this culture and society, good and thoroughly. There exist already enough prejudices and judgments about the other world religions and new religious movements. To know each other means to see what is essential to him, and also here is valid that to know someone is to respect someone. Or, different formulated: if one knows what inspires someone and what is important to him, there is more understanding. The goal of the formal dialogue is: to stay in contact, to know more and more the other one, in order to have a society in which people can peacefully live together.
At last I have a question to you as listeners to me. I sketched the situation in the Netherlands. I am very curious if in your own country a comparable situation and development can be found. I am also curious how the situation is in other protestant countries.
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In this paper I will address the issue of relations between the Polish New Age Movement and Catholicism which is the traditional religion in Poland. I would like to give an anthropological outlook on the theme on the ground of the fieldwork in Polish New Age circles. It has been realized under my direction by students of the Department of Ethnology and Cultural Anthropology of the Warsaw University since 2000. The image of the peculiar New Age that will emerge I am going to contrast with the new spirituality described by the Western researchers. I have never explored New Age in the Western countries by myself, that is why my presentation should be handled as a draft. It is meant to be rather an invitation to discussion than a theoretical dissertation. 

In Poland of the 90’s the censorship has been annulled and the free market rules have been introduced. As a result the entire openness for irrational trends has become possible and people have been encouraged to search for spirituality. Numerous periodicals and series of books on the theme of parapsychology, magic, radiesthesia, UFO, astrology, fortune-telling or alternative therapies have appeared. Psychotronic schools and centres for esoteric knowledge have come into existence in the whole country. Many alternative medicine fairs and esoteric festivals have been organized. In larger towns shops and galleries have been created tendering books, meditation music, incense, pendants, crystal balls, gems, ionisers, tarot cards, pyramids – and so forth. Around these places social circles engaged in the spiritual growth techniques have emerged. They have become the target group for the abundant offer of courses, workshops and seminars including: yoga, visualisation, neuro linguistic programming, feng shui, rebirthing, sacred song and dance, prosperity, various healing techniques (e.g. reiki, polarity bodywork, Bach flower therapy, aromatherapy, reflexology) – and so forth.

Above-mentioned accessories and activities available in Poland are typical for the New Age culture, undoubtedly. Together with values such as self-development and personality transformation they mark out – although not fill up closely – the sphere of the New Age phenomenon. I am convinced that the majority of researchers would agree to such indication of the New Age symptoms on the social level, although New Age itself is a broader and slippery term which could be hardly described by ordering definitions. Now, the Polish New Age, concerning its visible signs, looks like the parallel phenomenon to the West [described in such a way e.g. by York 2000]. However, if we look a little bit closer at the ideas accompanying its social symptoms, we will find its peculiarity. 

Usually while speaking about New Age we mean the challenge thrown to the traditional religions blamed for their rigid institutions and lifeless rituals. Its crucial features are eclecticism and reluctance for every particular religion. However, any New Age adherent, while reinterpreting Christianity, could utter a statement like "I am a Christian". Within New Age, all traditions are subject to reinterpretation – personal experience overrides them, or we might say, as does Kubiak 2002, that New Agers accept tradition on an individual basis, often very innovatively. Hence Jesus Christ can be understood as one of the prominent thaumaturges and healers. Thus, the declaration of being Christian or even Catholic expressed in Polish New Age circuits recalls such a postmodern approach to tradition. Having said that, I need to add that it has also well established justification in the Polish religious culture.

In the beginning of the 90’s when New Age trends came to Poland in a mass the society was traditional to a high degree. The process of modernization (understood as the individualization) was little advanced. Polish religious practice mirrored this phenomenon. More than 90% of the society was declaring itself as Catholic. At that time some sociologists largely inspired by Luckmann’s [1967] theory of secularization were predicting that many Poles would resign from their religion as institution and the religious ritual would descend to the level of invisibility. There were certain premises for such a view. The communist era had ended and there was a rise of ideological pluralism. Since then there was no need for identification with Catholic Church by reasons of politics (during the 80’s church attending was a manifestation of sympathy for the political opposition such as "Solidarity"). However, in the beginning of the XXI century it has appeared that the 90’s did not bring almost any changes in the ritual sphere or on the level of social identification with Catholic religion [Borowik & Doktór 2001]. The ideological pluralism and the high individualization of the religious belief that has accomplished co-exist with a general declaration of being a Catholic and with a dutifulness in religious ritual domain. Less than 10% of Poles do not attend the church in general and this is exiguous percentage comparing with other European countries where the average number of church-attendees amounts to little more than 50% [Borowik & Doktór 2001, p. 148]. The move away from the Church has concerned a part of the elites and not the Polish society in general. It can be explained by the long cultural and historical tradition of Catholic identification in Poland, but it can be related to the conformist attitudes as well. Polish New Age has formed on the basis of such mental positions.

Very often Polish New Age adherents identify themselves as Catholics and it can be hardly distinguished whether they obey mainstream tendencies, or they present their own sophisticated, conformable to the new spirituality, concept of who a Catholic is. They treat Catholic dogmas and recommendations with very new-age postmodern lightness, but it is more or less allowed for a kind of ideological pluralism which entered the sphere of Catholic traditionalism and Polish culture in the 90’s. They interpret Bible in terms of energy and power and bend elements of the Holy Scripture, often unconsciously, to support their own agenda, but this is what many Poles could do. Again, we are not able to claim what New Age sympathizers refer to. On the one hand such an attitude harmonizes with the Polish religious climate which is anti-intellectual to a high degree (there are not many diligent Bible readers in Poland). 
On the other hand it co-exists with the postmodern withdrawal from meta-narrations towards experiencing and feeling treated as the essential form of reception of the world: on the religious ground the emphasis is less on theology and belief than on practice. What is more, Polish New Age functions very well in the context of Polish ritualized religiosity which stresses church attendance and participation in the religious ceremonies. Among New Agers the problem lays in the interpretation of what they practice: a church where they participate in masses is usually seen as the power-point, rituals – as initiations or other energetical events [more on the theme see: Hall 2002]. New Age adherents are not concerned about discerning themselves from Catholics. At the same time their rhetoric of energies, power and self-development changes the face of Catholicism in Poland. As a result it seems impossible for a social researcher to gauge precisely the scale of the Polish New Age phenomenon: statistics deceive and qualitative studies indicate the problem but they do not answer quantitative questions. Anyway, another very important continuity between the Polish Catholicism and New Age culture can be perceived. It is revealed on the level of religious sensibility. In order to explain this issue I have to refer to its popular, folk dimension, which is very important for the theme.

The anti-intellectual attitude in the area of religion and predilection for ritual are traditionally pointed out as features of the folk culture [Czarnowski 1938, Tomicki 1981, Thomas & Znaniecki 1976]. New Age researchers, in their studies, grasp the folk religion in the similar categories. For example, Marion Bowman [2000] defines it following Yoder [1974] as views and practices existing on the outskirts of the strictly theological and liturgical forms of the official religion. However, in order to say something more about the parallel between New Age and the folk culture I need to give less negative reference to the problem of what the folk religion is. The definition should not be constructed in categories of deficiency, merely in relation to the official religion, but it should give more positive outlook. 

I would rather emphasize that the folk religion is connected closely with the peculiar sensibility and operating which are established on the disposition to undistinguishing the sacred reality from its spatial, and accessible for sensual reception, representation [Tokarska-Bakir 2000]. Such an inclination marks its presence on various levels of culture, but it has been especially deep-rooted in the traditional Polish country-side or – in the broader grasp – in the Polish religion prevailed by rural patterns. Predilection for pilgrimages to sanctuaries to touch or kiss a holy icon, narratives about miraculous effigies, numerous roadside chapels, a custom of arranging home altars – all of this mirrors the phenomenon. The idea is that God is tangibly present in the world. 

Now, when we look at the New Age culture we can conclude it refers to the same folk patterns. Polish New Age adherents most carefully foster these traditions. The shift in relation to tradition, that they make, concerns nothing more than terminology and the sort of accessories used, while the sensibility or the ways of acting have remained the same. Thus, instead of pilgrimage to traditional sanctuaries for kissing a relic or washing with the water from a miraculous spring, New Agers go to one of the numerous power-points to touch and draw the holy energy proceeding e.g. from trees or ancient rocks. Instead of telling exciting stories about crying Mother of God’s icons they charm for Sai Baba’s photos and images that secrete vibhuti (a powder that the guru materializes for his devotees in India). They enrich home altars, where traditionally images of Jesus, Mother of God and saints have been situated, with photos of gurus or another objects filled with "positive energetical vibrations". The folk idea of the sacred reality accessible for senses is supported by esoteric galleries with their abundant offer of accessories that are to facilitate spiritual growth and with their proposals of the energetical healing. What is a novelty in the New Age discourse is placing the category of energy in the central point. However, the energy stands for the very traditional sacral dimension of reality. The superiority of the term consists in that it may combine religious justifications with scientific or – better – para-scientific ones which are willingly recalled by some New Age adherents, e.g. by the majority of radiesthesians. 

The religion based on the undistinguishing sensibility has raised in certain harmony with its Catholic background. In order to explain it I need to refer to Max Weber’s [1976] concept of the enchantment and disenchantment of the world. It has been used by him and his procedees [as Berger 1967] to mark the divergence between Protestant culture and the Catholic one. Protestant religiosity refers to the Judaistic idea of transcendence of the sacred reality. In that view God, as separated from the Creature, has become insensible for any magical manipulation and the element of the miraculousness has melted from the world. The process of the disenchantment has begun. In turn, Catholicism has drawn long-run consequences from the Christian idea of Epiphany. Breaking with Judaistic tendencies it has stopped the process of disenchantment. The Catholic outlook admits the presence of the divinity in the world (e.g. angels, saints) and accepts magical means for exerting an influence on God and gaining Salvation: rituals, ceremonies and sacraments. 

Polish New Age adherents cover the Catholic enchantment with the language of energies and powers. Jesus Christ understood first of all as the thaumaturge and healer is nothing very new in the Polish religiosity although according to the traditional view he was the first, mythical miracle worker and not one of the numerous avatars that were acting during the world history. There is a certain continuity in both – Catholic and New Age – visions which could be hardly seen in Protestant culture as I suppose. The New Age world outlook affirms the former one in some aspects, especially on the level of the folk sensibility. Perhaps the stress on self-enhancement and individual transformation, expressed within the New Age culture, would be more characteristic – by analogy – for its manifestations in the Protestant West for we can trace Protestant culture as the one that has promoted the individualization. The idea is that in Christianity an individual who has in view the Salvation discovers the self and takes responsibility for his/her life. Personal relation with God is the key value. Protestantism has strengthened such an attitude by means of orienting on the Holy Scripture and the individual prayer. Catholicism – on the contrary – has weakened it by emphasizing the role of ritual and community, and by elaborating many institutions as mediators between God and believers. 
Thus, the contemporary slogan of the self-enhancement has different connotations on the Protestant and on the Catholic ground. Matching the long cultural tradition of the West, it might express the developing will for individualization in Poland. Finally, we might claim the analogical thing about the folk sensibility to which the New Age adherents refer. While it has been deep-rooted in Poland, in the Western countries it might be interpreted as the testimony of intense efforts on re-enchant the world once disenchanted.

Michael York [2000] explores non-mainstream religiosities in three different European localities: Amsterdam, French Provencal village Aups and the city of Bath in England. Analyzing New Age symptoms there he pays attention to the similarity in the specific types of psychophysical, human potential and other non-traditional spiritual alternatives which are available. His conclusion is that "whilst each of the three [localities – DH] retains local differences conditioned by indigenous settings, historic legacies and ethnic divergences, the general conformities support the current sociological theories of globalism which suggest the growing dissemination of a Western religious consumer market" [York 2000, p. 132]. Considering peculiarity of the Polish New Age I would rather argue that the new spirituality is not homogeneous in all the Europe and it can not be interpreted only in terms of secularization and globalization. The cultural context of its emergence has to be taken into consideration.

Slowly approaching the end of my presentation I would not like to leave an impression that the continuity between the Polish New Age and the Polish Catholicism is completely evident and there are not any controversies between both spiritualities. Catholic intellectual authorities undertake discussion with the New Age world outlook founded on the vision of non-personal God and the self-development as a final goal. Polish New Age adherents challenge Catholicism for their part. The most popular critique refers to its social dimension and it is conducted in two general ways. Firstly, the Polish predilection for ritual signifies not only the folk religious sensibility, but it has conformist dimension as well. In this context, in reference to what we can observe in the West as the complex of "believing without belonging" [Davie 1994] we can describe Poles as "belonging without believing" [Borowik & Doktór 2000, p. 151]. Thus, New Agers criticise the divergence between following religious practices on the one hand and being really emotionally engaged in them on the other. Secondly, some New Age adherents totally break with the current of folk sensibility and interpret the new spirituality only in terms of individualization. It concerns first of all young people who demonstrate a tendency to define themselves in secular categories, without any association with Catholicism and Polish Catholic tradition [Borowik & Doktór 2000]. That might suggest that finally the trend of globalization, that brings New Age culture, will move forward and stay on the foreground leaving behind the local particularities. However, for the present day we are entitled to admit the peculiarity of the Polish New Age. It would be also interesting to explore New Age ideas in the Orthodox countries to compare them with what I have said about Poland. The Orthodox tradition has built even stronger opposition to the Protestant culture than Catholicism has done. The question of the heterogeneousness of the New Age phenomenon demands further, more systematic studies. 
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By Michael York 2003
Is there such a thing as a New Age Movement? Is there such a thing as New Age spirituality? Are we talking here of a real and identifiable phenomenon, or something closer to an artificial construction created by scholars, the media, advertisers or all these? The answers to these questions depend of course on how we choose to define such terms as 'movement' and 'spirituality' let alone 'New Age' itself. In this paper, I propose to approach the term 'New Age' as a label to suggest not only how the expression came into being but also who is most likely to employ it. A label is by default superficial, but this identifying marker can in turn be helpful, benign, contentious, inflaming or even, simply, misleading. Labels or banners are what help us choose between alternatives, they are also things we can rally around in the fury of battle, righteousness, vindictiveness and revenge, and they serve to our propensity to pigeonhole and write off something that we simply wish to dismiss. The question concerning the New Age label per se has both etic and emic dimensions. Is there something really there behind the label and how did it develop? And, secondly, how is the label used by those who identify with it as adherents? In the fusing of boundaries that would appear to be both intrinsic to New Age spirituality and the cause of its overt ambiguity to academics and others, an intentional non-clarity would seem to be a clever means to have one’s cake and eat it too.

I want to begin by asking the question: why are we as academics studying the New Age? Whether we are believers or non-believers, participants or observers, our own individual frameworks invariably shape how we approach any given religious practice. Consequently, my own understanding of the New Age movement, spirituality and/or identity as a researcher, sociologist and student of religion is conditioned by my personal perspective on things – regardless of any endeavour to be objective and unbiased I may have. Therefore, it is with this precondition in mind that I wish first to sketch my own outlook in order to contextualise whatever I have to say on New Age religiosity, my perception of it as a real and identifiable phenomenon. I am well aware that Jim Lewis has difficulties with my use of the term 'New Age' as a proper noun rather than as a modifying adjective, and I am also well aware of Steve Stutcliffe’s argument that New Age is not a 'movement'.

In many respects, the 'New Age strategy' is one of keeping open-ended structures and boundaries in order not to let any transcendental origins becloud more materialistic agendas – whether the self and bodily well-being or the earth and her ecological preservation. As a spiritual origin, New Age frequently appears to want anything and it’s opposite. As frustrating as its inherent ambiguity may be to academics who wish to study it, the fuzziness of New Age identity and endeavour – however ethereal it strikes its Neopagan rival – may be a subliminal stratagem allowing adherents to have their New Age cake but eat it too.
The New Age phenomenon as I see it, regardless of how fast it may appear to be growing, is still a minority position. It may even champion the democratisation of religion, but this does not in itself give it any majority hold on western society. But this very issue of consensus is the dominant one of our times – especially in the aftermath of 9/11. The majority position is not always the 'correct' one – as anyone who was to look at America today would definitively see. In Complexity Theory, this possibility relates to the concept of 'lock-in', namely, when a less good or archaic idea, practice or institution becomes the norm despite there being a more advantageous alternative – e.g., the QWERTY/AZERTY arrangement of the keyboard, the VCR over Betamax, the majority mind-set currently flourishing in the United States, etc.

The question before the world at present is whether America is a proof of democracy. It is as clear as it could ever be that the American presidential race was not a political contest but instead raised questions as to the survival of democracy itself as a political option. America has the great illustration of Rome forever as the model of what not to be. Yes, Rome came from the most glorious of origins, it created the greatest of achievements, it bequeathed many of the things we cherish today, but she lost both her monarchy and her republic. Need we follow that same route? If we answer no, what do we do to ensure that we do not? All the military might in the world is not the answer.

Resorting to the use of weapons to govern entails the maintenance of a surrounding but crumbling dike forever – forever until the user dies. We are now at a crossroads in which we must move beyond the military, beyond terrorism as well, to make the world we should have and the one we all should want to have. Do we want democracy to fail? That is the question – not only for the United States of America but for all the world of today. But democracy is a numbers game – complicated in addition by the realisation that the greater number is no less immune to making mistakes, to opting for

the detrimental, the injudicious or the incorrect. Between them, Christianity and Islam represent the majority of world opinion. But this is a world opinion that is divided even between itself – each component with its own agenda or agendas. At the end of the day, the decisive condition for New Age identity is the wish for a golden age, a time of equality, balance, opportunity and freedom. This wish, which lies at the core of New Age concern, is yet a minority position, a minority galvanisation, a minority understanding, but increasingly the choice before us all today is a simple one: either we go for the new age or we all sink down into the abyss together. And this choice rests on whether we consider that we are sacred as a species, or whether we are sacred only as a group, an ethnicity, as some sectarian division that is less than the whole.

Now, what I have just said is the preface to this paper. It is to furnish the context within which I am attempting to make an analysis. And it is clearly a countercultural perspective. In my youth, I was very much engaged with the Haight-Ashbury event of San Francisco, but however much I once enjoyed an emic insight into hippiedom, in time, as I have grown increasingly older, whether I have wanted to or not, I have come to see – or have been forced to see – the counterculture more as an outsider. But, in addition, my time-conditioned perspective has allowed me to perceive the centrality of the counterculture as parent to both the New Age and contemporary western pagan phenomena. But whilst we might see the lineage, we need also to fathom the outcome.

The perplexity involved in attempting to understand New Age phenomena, however, has divided practitioners and scholars alike. There is no general consensus over what exactly New Age is, whether it is a movement or not, whether a congeries of separate movements, whether a cultural phenomenon, a cultural emblem, a codeword for post-1960s popular religion, a 'fake' etic formulation/projection, or even a genuine spirituality. But while the theoretical debate continues, we have an increasing empirical body of study on which to ground the debate through such works, among others, as those of 
Steve Sutcliffe on Findhorn, Dominic Corrywright on the Schumacher-Resurgence nexus, Hildegarde Van Hove in Belgium, Adrian Ivakhiv on Glastonbury and Sedona, or Nick Wilsdon on the Guatemalan community of San Marcos La Laguna.

Moreover, I believe one of the best elucidations of the social composition of, or various levels of engagement with, the New Age corpus of ideas and practices has been furnished by Hildegard Van Hove (1999:294-296) when she identifies the 'true' New Ager as someone who believes that a New Age is dawning and that working on the self is the way to engage with it. Van Hove places the 'true' New Ager at the core of the phenomenon. Next in order of centrality is whoever may be considered the intense participant or what Van Hove understands as the spiritual seeker. These in turn are embraced by the self-expressionists for whom authenticity becomes the central value. Broadly speaking, the issues of self-development and authenticity delineate the Human Potential Movement, and Van Hove, by visualising a schema of concentric circles of engagement, is placing the central features of New Age spirituality within the HPM as a whole. But finally Van Hove includes as her broadest category that of the client. Here she places the 'beginner' – the person who takes a course or workshop, purchases a New Age book or acquires a New Age product (a crystal, a chakra diagram, a goddess figurine, maybe only incense). This diffuse band of people represents, for Van Hove, New Age consumers – less committed to self-development, spiritual seeking or belief in the Aquarian New Age per se, but they constitute the bulk or largest number of people who are associated with the New Age complex in one manner or another.

Another helpful insight into New Age identity I believe has been furnished by Wouter Hanegraaff (1996) who signals out such esoteric elements as holism, evolutionism and the insistence on the coming era as one of emotionality, sensitivity and spontaneity. Moreover, he recognises the increasing secularisation of spirituality within the New Age context that concomitantly coincides with an increasing spiritualisation of psychology. 
This last leads to what is now frequently referred to as the transpersonal. But a fifth element that Hanegraaff considers for New Age, despite its transcendental origins, bias and/or agenda, is its this-worldliness – however weak in form that may be. When I began my own studies of the New Age movement in the mid-to-late 1980s, I was particularly curious over the possible relationship between New Age and contemporary western paganism: their similarities, overlaps, contrasts and interactions. I approached New Age from the start as "a blend of pagan religions, Eastern philosophies, and occult-psychic phenomena" (York, 1995:34). 
At that time, pagan figures, at least in Britain, tended to welcome the 'New Age' label: Vivianne Crowley, Zachary Cox, Marian Green, etc. New Age religiosity was seen not only as a spiritual-social ideal, but also as a home within which pagan desires and aspirations had an encouraged place.

However, in time, through encounters with people like Shan Jayran, Monica Sjoo and an increasing consensus within such pagan/magical venues as the Talking Stick, I became aware of a purposeful self-distancing on the part of pagans from any sort of New Age identity. As head priestess of the London-based House of the Goddess, Shan described New Age as ungrounded and 'airy-fairy'. She relayed in particular a New Age event she attended in which Matthew Manning led a visualisation that encouraged participants to vent their rage against someone or something they hated. When the group’s emotions had been prodded to reach an emotional peak of animosity, Manning suddenly asked that each person 'forgive' his or her hated other and let their anger dissipate and vanish. Shan argued after the fact that this was typical of New Age and that it is dangerous to build up such negative energy and then simply release it without first properly grounding the vortex that had been created.

Monica Sjoo took this repugnance over New Age even further and found in the writings of Alice Bailey an unbridled as well as racist attitude toward light and the luminous that rejoiced over the development of the nuclear bomb as an ultimate consequence of New Age’s emphasis on brightness as a moral virtue. Neo-paganism, especially through its co-emphasis on both the light and the dark, came to repudiate perceptions of New Age as imbalanced and non-holistic. A chief expression of this for me was when Vivianne Crowley re-released in 1996 her popular 1989 Wicca: The Old Religion in the New Age as Wicca: The Old Religion in the New Millennium. In time, I came to see the two phenomena as separate movements, natural allies perhaps, but orientations with different practices behind them and definitely different agendas or goals.

In my own desire to understand what are the differences between New Age and pagan forms of spirituality, I turned to their respective theological underpinnings. My seminal inspiration came from Catherine Albanese’s Nature Religion in America from the Algonquian Indians to the New Age (1990) in which she distinguishes between two separate paradigms, namely, 'Nature as illusion' and 'Nature as real'. I have in time come to recognise that the essential thrust of paganism is this-worldly and one which centres on and celebrates the physical or tangible as divine sui generis. The earth becomes mother, something cherished and something primal. In contrast, gnosticism is transcendent. Nature is something to penetrate or dispel in order to reach 'the real truth' that it masks. Consequently, manifest reality, if not an illusion in and of itself, is something at least that is secondary and ultimately worthless. It is understood as the furthest emanation from the original One, the Good, the Pure, the Beautiful. The gnostic goal, therefore, is to 'reascend' the ladder of being to re-gain or re-merge with the original state of grace from which we have fallen. Physicality is understood as imprisoning. It is maya, and Brahman or Plato’s Ideal is untouched and separate from it.

In fact, in my own understanding of the world’s religions, I have come to understand Albanese’s divide between 'Nature as illusion' and 'Nature as real' as the central theological distinction between them. Christianity, for instance, and despite its historical antagonism with gnosticism that it condemned as heresy, by postulating or affirming a transcendental God that is ganz anders 'wholly other', is still subscribing to what is essentially a gnostic position. The manifest cosmos is a creatio ex nihilo and, unlike in the pagan understanding, not a natural evolution of the matter-energy matrix.

But apart from the nuances and distinguishing that can be done with the major world religions, whether Christianity, Judaism, Islam, Hinduism, Buddhism, etc., the gnostic underpinnings of New Age thought and practice are readily discernible in themselves – to such an extent that New Age spirituality would appear to be a modern-day recasting of ancient Gnosticism. Gnosticism itself refers to various pre-Christian pagan, Jewish and early Christian sects that stressed the value of revealed divine knowledge (gnosis) as the vehicle for attainment of spiritual redemption. Among Greek philosophy and Hellenic mystery cults, the Orphic cults are the exemplary instances of gnostic perception. Christian Gnostics became particularly active in the second century C.E., and much of the doctrine of Christianity was formulated in reaction against the understandings of the Gnostics. Revivals of gnosticism have occurred since the time of the Alexandrian conquests of the fourth century B.C.E. into the twelfth and thirteenth centuries C.E. with the ascent of the Albigenses or Cathars in Languedoc. One of gnosticism’s fullest expressions was established by the Persian prophet Mani who lived in the third century C.E.. Similar to Manichaeanism is the Islamic gnostic sect of the Mandeans who originated in Jordan and still exist in Iran and Iraq.

As a religious understanding, gnosticism is a dualistic orientation that identifies the spiritual as the good and contrasts it with matter as evil. It embraces the soma sema concept of the body being a tomb. Accordingly, the cosmos has become a vast prison that is subject to the rule of the Demiurge and his seven archons. These have enslaved the human spirit and prevent the divine spark of the human soul from returning to God despite the body’s death. Because true knowledge of God is obscure or hidden, salvation is possible only through mystical revelation or gnosis. This last might be brought to humanity through the efforts of a saviour or special prophet. But gnostic salvation is also frequently considered as the product of individual meditation, the practice of various austerities or other techniques.

Gnosticism has been condemned as heresy by the Christian Church almost from the beginning. Despite the persecution of adherents well into the Middle Ages, gnostic influence is to be seen in Freemasonry and Rosicrucianism as well as in the alchemical efforts of C.G. Jung. As a generic adjective, "gnostic" refers to the transcendental religions that view life as a "fall" and matter as ultimately either illusory or valueless. In contrast to pagan religiosity that views life and evolution as an open-ended cyclic process that originates in the matter-energy matrix, the gnostic orientation seeks to "escape" the tangible and "return" to some original source or preexistent state. 
In paganism, consciousness is an emergent; in gnosticism, however, it is an a priori reality. From this perspective, and despite the ecclesiastical condemnations, much of the official dogmas of Christianity and the other Abrahamic faiths, as well as of Buddhism and Vedantic Hinduism, may be seen as gnostic.

In the nineteenth and twentieth centuries, gnosticism has seen a revival in the form of American New Thought. As a development primarily through the teachings of Emma Curtis Hopkins and, subsequently, those of her students, New Thought stresses the power of the mind along with the illusions of the material world. In 1914, the International New Thought Alliance was formed from the various groups created by Hopkins’ students: Myrtle and Charles Fillmore who founded Unity in Kansas City, Melinda Cramer who began Divine Science in San Francisco, and Ernest Holmes who developed the Institute of Religious Science in Chicago (now centred in San Diego as the Church of Religious Science). The Alliance produced a Declaration of Principles that was revised in 1957 but remains similar to the idealistic thought of Christian Science. Its differences include having no specifically Christian affirmations while it affirms belief in God as Universal Wisdom, Love, Life, Truth, Peace, Beauty and Joy. In other words, God is generally understood in non-anthropomorphic terms. The Declaration affirms the universe as the body of God, the human as an invisible spiritual dweller inhabiting a body, and that humans continue to grow and change after death.

Whilst remaining affirmative of Christian Science’s common idealism, New Thought nevertheless assigns a more positive role to the body and the material world. Matter is not regarded as mortal error but as a manifestation of spiritual reality. Nevertheless, in conformity with the broad outlines of gnosticism itself, the tangible is still something that is secondary in ultimate importance and veracity.

Both Hopkins and Mary Baker Eddy were students of Phineas Quimby. But whereas Eddy’s Christian Science continues to this day to be led by lay people, New Thought groups tend to have ordained ministries. Nevertheless, the movement as a whole remains decentralised and promotes – even celebrates – diversity of opinion. But without losing the healing emphasis of Christian Science, New Thought has developed an equal emphasis on prosperity. It reasons that poverty is as unreal as disease. Consequently, its students are taught to live out of the abundance of God. In general, New Thought advocates the more universal position that acknowledges the value of all religious traditions. In the early part of the twentieth century, a retired judge and New Thought lecturer, Thomas Troward, introduced new psychological concepts – specifically, the differentiation of the mind into objective (waking consciousness) and subjective (unconscious) aspects. In this manner, he opened the New Thought movement to the concept of the dynamic subconscious that was missing in both Eddy and Hopkins.

While Christian Science rejects Phineas Quimby’s adherence to magnetic healing as well as New Thought’s abandonment of Eddy’s essential Christian orientation, both movements look to a manifestation of the Truth they teach in the individual’s life. This is usually referred to as a "demonstration". To move from sickness to health is to demonstrate healing. To move from poverty to wealth is to demonstrate abundance. Just as Christian Science rejects New Thought’s emphasis on prosperity, it also rejects the latter’s openness to various psychic and occult practices. Nevertheless, both movements advocate the role of a practitioner to aid in demonstration, that is, of a professional who has been trained in the arts of healing prayer. While they are different and use slightly different techniques, all the New Thought churches with the exception of the Unity School of Christianity provide their memberships with the assistance of healing prayer specialists. Some New Thought practitioners specialise in the manifestation of abundance. Unity, the major exception, has no practitioners but does have licensed Unity teachers who nevertheless function in a similar fashion.

Among the portfolio of New Thought groups, those which are chiefly significant for New Age include Unity, Divine Science, Religious Science, the Adventures in Enlightenment Foundation (Terry Cole-Whittaker) and Miracle Experiences, Inc. (A Course in Miracles). Whilst most New Thought is to be found in America, New Thought groups exist throughout the world.

Much of the New Thought – New Age international impetus is now led by the formation of A Course in Miracles study groups. In Japan, a significant New Thought presence is found in the movement of Seicho-No-Ie. Among New Thought North American denominations, Unity is the largest followed by Religious Science and then Divine Science. Approximately 350 institutions belong to the New Thought Alliance.

Roughly concurrent with the development of Quimby’s magnetic healing, Eddy’s Christian Science and Hopkins’ New Thought, we see in America the rise of spiritualism. The origins of the movement are multiple, but its formal inauguration occurred with the "shenanigans" of the Fox sisters in Hydesville, New York in 1848. Nevertheless, there is a long antecedence to contemporary psychic experience that stretches across the ancient civilisations of the Fertile Crescent and Greece to the Puritan and Wesleyan counter-reactions against Deism in the late 1600s that denied the validity of any intercourse with spirit entities. In its American development, spiritualism may be understood as a religious-philosophical thought and practice that studies psychic phenomena and explains these in terms of discarnate spirits that have an interest in the living. Essentially, the focus of spiritualism is on extrasensory perception (ESP). In the 1930s, J.B. Rhine at Duke University established four basic types of ESP: telepathy or mind-to-mind (subconscious-to-subconscious) communication; precognition or seeing into the future; clairvoyance or perception of the world beyond the senses and without the aid of any other mind; and psychokinesis or mind over matter.

Spiritual healing is generally understood as a subcategory of this last, that is, a form of psychokinesis. Astral travel, on the other hand, that is, experience of the conscious self outside the body, appears to be something not subsumed by these main four divisions of psychic activity.

The general concerns of spiritualism, however, deal with mediumship, and this would appear to be clairvoyance and/or telepathic communication with beings that are not of this world. In the Bible, there are incidents of telepathy, precognition, clairvoyance and psychokinetic healing. 
The communication of Saul, the Israelite king, with the ghost of Samuel through the "witch" of Endor is a famous mediumistic incident. Likewise, during the transfiguration, Jesus’ conversation with Moses and Elijah is another significant mediumistic event. In more recent times, the visions, angelic communications and astral travels of Swedenborg have become foundational to the later developments of spiritualism, New Thought and theosophy.

But along with Swedenborg, the other significant forerunner of spiritualism and what emerged earlier as the New England Transcendentalist Movement is Franz Anton Mesmer (1734-1815). Though denounced by the French Academy in 1784 and dying in disgrace, Mesmer’s students took his philosophy of magnetic healing and hypnotism to Great Britain and the

United States. In America, Andrew Jackson Davis (born 1826) came into contact with a travelling Mesmerist teacher and subsequently developed clairvoyant capabilities and a propensity to perform magnetic healing. He claimed to have had visions of both Swedenborg and the Greek physician Galen. Davis taught that the individual progresses after death through the higher spheres ("Summerland") toward God. His teachings and writings during the last 30 years of his life became formative to the development of spiritualism.

The years between 1880 and 1920 are considered the era of the great mediums. Important spiritualist books appeared as supplements to the works of Swedenborg and Davis. These include John B. Newbrough’s Oahspe (1881/2) and Levi H. Dowling’s Aquarian Gospel of Jesus Christ (1908).

The study of spiritualism from a more scientific perspective led to the formations of the Society of Psychical Research in London in 1882 as well as the American Society of Psychical Research in 1884. The National Spiritualist Association of Churches was organised in the United States in 1893 with its headquarters in Washington, D.C. In its 1930 Constitution and Bylaws, Spiritualism is defined as "the Science, Philosophy and Religion of a continuous life, based upon the demonstrable fact of communication by means of mediumship, with those who live in the Spirit World." It is this belief in personal survival of death, which can be demonstrated by mediumship that distinguishes spiritualism from other psychic groups.

In general, spiritualists accept an unending development of every individual in a glorious hereafter. They see the cosmos as friendly, and they reveal affable conversation between earth dwellers and their beloved in Summerland. Spiritualists seek guidance from the spirits of those who once lived as humans on earth. They uphold a spiritual democracy and expect salvation for everyone. Opposing any notion of morose soteriology, they understand cosmic design in terms of humanity’s enjoyment of freedom, love and joy.

The New Age movement can in many respects be seen as an outgrowth of American spiritualism and especially of spiritualism’s offshoot in theosophy. In New Age, however, spiritualism’s mediumship has been replaced by channelling. Unlike spiritualism whose primary focus is to prove postmortem survival, New Age has developed a greater concern with spiritualist metaphysics. In other words, its desire is to understand the spirit world itself as well as the spiritual nature of life on earth, and it seeks this knowledge through contact with evolved spirits rather than simply departed loved ones.

This last is essentially the contribution of theosophy.

Theosophy, in contrast to American spiritualism, is less interested in contacting the departed loved ones of family and friends and seeks instead to commune with Ascended Masters that collectively it terms the Great White Brotherhood. The second distinguishing feature of theosophy is its rich incorporation of Eastern spiritual notions: karma, reincarnation, akashic world, ascended masters, etc. Theosophy, in short, becomes a spiritual tradition that combs the truths of the orient and incorporates them into a western system of thought. In many respects, it is the direct precursor of today’s New Age Movement, and, in fact, as Mary Farrell Bednarowski would have it in her New Religions and the Theological Imagination in America (1989), New Age is essentially an updating of theosophy and a recasting of it into the contemporary spiritual idiom.

In contrast to Bednarowski, I have come to understand the New Age phenomenon more in terms of New Thought than theosophy and see the latter as a variable cosmetic feature. In this, I am probably also differing from Wouter Hanegraaff (1996:96f) whose New Age sensu stricto is rooted in the theosophical and Anthroposophical traditions of Britain. Whilst Nicholas Campion questions Hanegraaff’s non-consideration of theosophy in the United States as well as the fluid interchange of esoteric ideas across the Atlantic, like myself, he welcomes an understanding that comprehends New

Age in wide and restricted senses – even if one or both of us may differ on what an essential or sensu stricto New Age identity is. Nevertheless, theosophy is part of what is often called the Ancient Wisdom tradition. By the end of the nineteenth century in both England and the United States, a number of spiritualists became less interested in making contact with the spirits of the deceased or in demonstrating “proof” of life after death and, instead, claimed to be bearers of occult wisdom ("hidden" wisdom) that they declared to have received from various teachers all descending from a long lineage dating to the obscure reaches of time. In some instances, the wisdom teachings are traced to ancient, hidden texts that have recently been found. In theosophy itself, the transmission of occult knowledge is usually made through the efforts of special people who, through spiritual training, have gained the ability to enter occult realms where they are taught directly by spiritual masters.

Theosophy itself developed with Helena Petrovna Blavatsky. Upon her death, the theosophical mantle passed to Annie Besant (1847-1933) who, with the guidance of Charles Leadbeater (1854-1934), came to recognise and promote Jiddu Krishnamurti as the physical vehicle of the Bodhisattva Avatar as world teacher. However, by the late 1920s, Krishnamurti rejected the notion that he was a spiritual messiah. Meanwhile, theosophy itself underwent a number of schisms with two rival societies (the Theosophical Society in America and the Theosophical Society of America), along with their respective European and Indian extensions, contesting for leadership.
The objectives of the original Theosophical Society founded in New York were to form a nucleus of the Universal Brotherhood of Humanity without distinction of race, creed, sex, caste or colour; to encourage the study of Comparative Religion, Philosophy and Science; and to investigate the unexplained laws of nature and the powers latent within humanity. Blavatsky’s cosmology forms the basis of theosophical thought. Theosophy teaches that spiritual progression comes through occult practices, reincarnation and spiritual masters. These practices include meditation and yoga. Reincarnation is understood as the presentation of repeated opportunities in which to overcome lower plane attachment. One’s future life will reflect the spiritual achievements of the present life. But it is the help of the masters that for theosophists is the most important.

Theosophy remains at the centre of the Wisdom Tradition. While its gnostic and mystical form of Christianity has heavily infused contemporary forms of both Rosicrucianism and Freemasonry, theosophy has also spawned a number of offshoots that themselves fall within the orbit of the modern-day New Age movement. These include Rudolf Steiner’s Anthroposophy, the Krishnamurti Foundation, Alice Bailey’s Arcane School and World Goodwill, the Ballard’s "I AM" Religious Activity, Elizabeth Clare Prophet’s Church Universal and Triumphant, Benjamin Creme’s Tara Centre and even, to an extent, Edgar Cayce’s Association for Research and Enlightenment, among others.

So it becomes clear that New Age and contemporary western paganism divide on identifiable theologies. It is on this basis that I have had differences with analysts like Paul Heelas, M.D. Faber, Lowell Streiker, John Newport, Alex Wright, etc. who appear to consider paganism a subset of New Age spirituality. Certainly since the 1980s/early 1990s there has been vociferous distancing of Wiccans and pagans from any association with a New Age identity. What has become problematic for me in my focus on paganism is the frequent denunciation by ethnic pagans (Romuva, Heathenism, Santeria and Candomblé) of modern-day witches as New Age – eclectically compiling personal forms of spirituality, insensitive appropriation, operation on a basis of 'what feels right'. Especially from the vantage of Afro-Latin practice with its rigorous apprenticeship, emphasis on 'eldership', formalized etiquette and proscribed rules and regulations, much contemporary paganism does indeed seem New Age. Whilst I continue to argue with my ethnic comrades that contemporary paganism owes much of its present-day viability and acceptance to the inroads that have been achieved by Wicca and that

Wicca is indeed pagan and not New Age, internal doubts have continued to nag and force me to ask why is the Wicca described by ethnics not New Age.

Certainly in terms of ecological protest and concern for the environment, paganism’s 'nature as real' in contrast to New Age’s 'nature as illusion' presents a political agenda that is commensurate with paganism rather than with New Age transcendentalism? As a quest for the ideal behind the apparent, for the 'higher self' above the phenomenal self or ego, for 'Spiritual Truth' beyond empirical realities, New Age has not exhibited an obvious eco-activist propensity despite the social agenda championed by Marilyn Ferguson in The Aquarian Conspiracy (1980). But this being said, there does indeed appear to be a shift within the New Age nexus that is becoming increasingly cognisant of Gaia-based holistic issues.

This aspect of Alternative and/or New Age spirituality recently explored by Dominic Corrywright, for example, that explores the deep ecology of sustainability and renewable resources, reveals a dimension hitherto either neglected or not readily apparent. Corrywright examines both the UK-based Schumacher College on the south coast of Devon near Totnes and the periodical Resurgence – both linked by Satish Kumar, past academic director of the former and editor of the latter. Corrywright is interested in network spirituality and employs a "web model" to understand what elsewhere is more broadly formulated by Luther Gerlach and Virginia Hine as the segmented-polycentric-integrated-network or SPIN. 
But the key point that is uncovered is the emphasis on the relationship between nature and the divine in such residential course centres as Findhorn Foundation, Schumacher College, Esalen Institute, Naropa University, Monkton Wyld Court, Holly Hock Farm, Shenoa Retreat Center, Gaia House, the Omega Institute for Holistic Studies, Auroville, the Krishnamurti Centre, Bija Vidyapeeth, Cortijo Romero, etc. and increasingly in such periodicals as Resurgence, Kindred Spirit, Positive News, The Ecologist, Open Exchange, What is Enlightenment?, Natural Awakenings, the New Age Journal for Holistic

Living, and so forth. Some of these journals are more exclusively centred on environmental reform, whilst others are more typically New Age in focusing on the evolution of enlightenment but are nevertheless devoting more and more space to Green politics and ecological news. And following in the wake of James Lovelock and Lynn Margulis, key New Age spokespeople such as Marilyn Ferguson, Satish Kumar, Matthew Fox, Starhawk, William Bloom, Rupert Sheldrake, Stephen Gaskin and John Robbins among others stress environmental consciousness as an integral part of spirituality. Satish Kumar captures the shifting trend when he replaces the standard New Age triad of mind, body and spirit with one comprising 'soil, soul and society' – thereby introducing the notion of "reverential ecology" to the social and spiritual dimensions of Alternative spirituality. As Corrywright puts it, "The addition of solidity – in soil and society – provides a foundation for the non-anthropomorphic approach to the environment …" (Corrywright 2004:322).

Consequently, the division of New Age and paganism on the basis of respective attitudes toward the earth is becoming increasingly questionable. 
Whilst a theological distinction is discernible in principle, in the actual playout of practice, any gap on the ecological front appears to be continually diminishing. When I compiled the index for my Historical Dictionary of New Age Movements (2003), I was struck by the comparative mention of individual referents. I found on a numerical basis alone there to be five categories of frequency: category one with a single or a few pages on which the term appears, followed by such terms as astrology, Alice Bailey, Helena Blavatsky, channelling, Ram Dass and Sufism as suggesting people or themes of even greater significance. However, beyond these, the areas of Buddhism, spiritualism, gnosticism, paganism, shamanism, Native American spirituality, reincarnation, visualisation and Human Potential as well as the Church Universal and Triumphant, the Great White Brotherhood, Edgar Cayce, Maitreya, Christ and/or Jesus are even more numerous. 
In the penultimate category, I found as virtually the most significant throughout the New Age Movement or movements, the terms meditation, yoga, Hinduism, theosophy, New Thought and Christianity. However, beyond all these, the single term that appears the most throughout the book is 'healing'.

I believe that this revelation or confirmation tells us what in essence the New Age concern is about. Beyond all those components that we have come to associate with or as the New Age phenomenon – including Hinduism, theosophy and New Thought – the central focus is that of healing. Restoring balance and health to the body and the mind are well-known emphases within the Human Potential origin of New Age, and this undoubtedly extends to the more spiritualised concern with the soul. But as New Age continues to mature, its centre of attention would appear to be expanding if not shifting steadily toward the healing of the planet as well. In other words, despite its gnostic and transcendental legacies, remedial effort to the degree that it is fully honest comes to recognise the role of the environment in the well-being of both the individual and the community of which he or she is a part. And, moreover, to the degree that the ecological becomes a growing priority within the New Age matrix, the fusion of its agenda with that of the pagan is increasingly evident.

The innovation that is associated with both New Age and paganism is that, for the most part, neither movement nor expression has any recognised authority for determining who is or is not an adherent. Instead, this is left up to the individual himself or herself. And as William Bloom has discovered, New Age spirituality is about a championing of human freedom – a rejection of anyone or any institution mandating what the individual must believe and/or practice. It is about self exegesis. And this applies equally to contemporary western paganism as well.

What both New Age and contemporary pagan concerns have in common, what renders them natural allies even if they may have radically different theological foundations, is a resistance to the over-rational regulation of our society. The over-emphasis that we all face in the west today on accountability has progressed to the extent that there is less and less leisure and less and less give-and-take to life. New Age effort may be seen as an endeavour to develop a psychic address for the individual that is different from his or her IRS taxpayer or Social Security number. Whilst I increasingly encounter people who label themselves 'New Age pagans', that is as pagans who believe in or work for the establishment of a golden age of the future, the New Age metaphor is more generally associated with the New Age orientation rather than with pagan practice per se. Where New Age focus differs from the largely Christian milieu out of which it has been born is on the notion of a new age being born, rather than on the individual himself/herself being reborn.

But that being said, I am still increasingly struck by the fuzzy, permeable boundaries between New Age and Neo-paganism. Certainly, for New Age, the role of astrology not only as a tool for understanding the self but in providing the rationale for the New Age of Aquarius as a literal or quasiliteral expectation has been central. For paganism, with its geo-centric framework in which the individual is the pivot by which the angles of the stars and planets are determined, there is at least the potential for much astrological development. In a 1994 paper entitled "Astrology: From Pagan to Postmodern?" Patrick Curry seeks to understand the hostility of the Church to astrology. He concludes that the monism and universalism of Christian monotheism are anathema to the pluralism and relativism of astrology. Curry (1994:71) speaks of the astrological commitment "to a multiplicity of gods or truths, and … to the ineradicable importance of personal participation, perspective and context. … [As] a pluralist and relativist practice, astrology really is pagan, irrational and superstitious."
Curry continues by recognising that astrological divination, as a concern not with prediction but with intervention, is an enterprise that is "situated, local and participatory; [its acts of divination] produce not one big Truth but many little truths" (1994:73f). From this understanding, Curry argues that together Christian authorities, secular rationalists, Marxists and scientists as believers in a single determining reality are opposed to the 'underdog' position of polytheistic pagans and relativistic postmodernists alike. Curry (1994:75) concludes that neo-pagan polytheism might be the natural religion of postmodernism, a worldview of many truths and "not a new consensus but a new lack of consensus" (1994:74).

What has struck me most in Curry’s analysis, however, has been his recognition that pluralism is transforming the fundamental premises of modernism. In many respects, the Church’s drive to squelch differing opinions and understandings, along with scientific methodology and rationalism’s attempt to reduce all difference to "the logic of the same" (Martin 1992) conform to implications behind the archetypal hero Heracles’ effort to vanquish the many-headed Hydra. Heracles' destruction of the Water Serpent was the second of his twelve labours. If the multiple heads of

the Hydra, however, are understood allegorically as the exegetical truths of paganism, relatively independent and different, the myth could be understood eventually as an allegory of the Church’s attempt to annihilate its spiritual predecessor. The Hydra itself is immortal, and for every head that is cut off, two would replace it.

The twelve labours of Heracles are frequently interpreted as the twelve monthly or zodiacal divisions of the year and indicative of the solar-hero’s annual round. Subsequent to its defeat, the Hydra was placed in the sky by the gods in that part of the celestial expanse that Aratus named 'the Water' – containing Pisces the fish, Cetus the whale, Capricorn the sea-goat, Delphinus the dolphin, Eridanus the river and Pisces Australis the southern fish as well the Hydra, and all governed by Aquarius. The constellation of Aquarius is that of the aquatic bearer pouring water from an urn. In Egypt he was understood as a river-god who holds a measuring rod for determining the rise of the Nile’s waters. By the middle ages he was re-interpreted as John the Baptist and compared to the Babylonian image of a man pouring water whilst holding a towel. However, this "simple change from a river-measuring rod to a towel" has been claimed to degrade "Aquarius from a River-god entity to an attendant in a bath house" (Brady, 1998:305f). So much for Christian reinterpretation; in fundamentals, it is Christ himself who, superseding Heracles, becomes the conquering hero who destroys the multiple truths or heads of ancient paganism. 
But, curiously, although claiming that "The widespread New Age conviction that one creates one’s own reality is appealing, but illusory," the Pontifical Council for Culture and

Interreligious Dialogue titles its report wherein this statement appears as "Jesus Christ, The Bearer of the Water of Life: A Christian Reflection on the 'New Age'." Nevertheless, despite the non-Vatican supported but Christaquarian reinterpretation of Christ as the way-shower par excellence rather than the cosmically necessary atoning redeemer, pagan writer Marian Green (1987:135) identifies the Aquarian Water Bearer as the Grail Carrier "who has found the vessel of rebirth and brought it into the world that its redeeming waters may be poured out for all in need." When it comes to

Aquarius, he seems to be up for grabs by just about everyone.

The one common theme found in both contemporary western paganism and the New Age movement(s) is that there is no single authority of truth. For one, neither orientation possesses any decisive mechanism for determining who is and who is not a member. Truth, belief and practice are to be decided by the individual alone. Consequently, both Neo-paganism and New Age have emerged as spiritualities indicative of the pluralism of contemporary times. In a metaphorical sense, they are the Hydra reborn.

My current way of thinking is now to see New Age thought as a sub-sect of pluralistic paganism. Whilst there are many who would disagree – especially among those who identify as pagan (e.g., Rowan Fairgrove who considers that 'new age' is correctly pronounced to rhyme with 'sewage'), there is no provision within contemporary paganism that is authoritative. The two spiritualities share an emphasis on self-determination, possess an inclination toward appropriation of ideas and practices from other religions, are antibureaucratic and institutional, seek spiritual restoration, the experience of enchantment and exploration of innovative practices, and, increasingly, an enhanced cherishing of ecological recovery and balance. If New Age thisworldliness is weak, it ultimately differs from contemporary paganism’s strong this-worldliness essentially by degree rather than by kind.

Furthermore, the two orientations are together united in their quest for recognition and survival vis-à-vis both traditional mainstream Christianity and any tendency toward a scientistic monopoly. In the New Age metaphor of a New Age, it is the precession of the vernal equinox into the sign of Aquarius that becomes indicative of the new Age of Aquarius as a hoped-for era of tolerance and diversity. Curiously in this context, Heracles as belligerent champion is being replaced by the more gentle Ganymede, the cup-bearer of the gods. In Aquarian symbolism, the Hydra whose name means 'water' is no longer slain but is now carried instead by the waterbearer and poured forth for the benefit of, presumably and hopefully, all humanity. In New Age expectation, the New Age itself is an idea whose time has come. In its pagan context, it is a multitudinous plurality, a vibrant Hydra comprising the source of life, that is in its very foundation democratic in principle, in workable viability and by collective insistence.
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Spectral Evidence of New Age Religion: On the substance of ghosts and the use of concepts
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By Wouter J Hanegraaff 2003
1. Introduction

According to the founder of Anthroposophy, Rudolf Steiner, life processes evolve in cycles of seven years; and this idea has gained a certain currency in the New Age circuit. Seven years ago I published a book about the New Age movement (Hanegraaff 1996/1998), and at the time I was naive enough to believe that, having said what I wanted to say about New Age, I was now free to move on to other subjects of research. But of course I quickly discovered that the New Age is like Hotel California: you can check out any time you like, but you can never leave. People kept approaching me with questions related to New Age and kept inviting me to write articles or give lectures. Although I was busy working on new projects and had to turn down most of these requests, sometimes I felt I had to accept, and as a result the New Age movement has very much remained present in my life up to today1 – a spooky presence perhaps, since some scholars are now claiming that the New Age no longer exists and has given way to the "Next Age", or indeed, that the New Age movement has never existed at all. I will come back to this.

At present I happen to be working on a large introduction (Hanegraaff forthcoming a) to the Arcana Coelestia : a huge multi-volume work by the 18th-century scientist and visionary Emanuel Swedenborg, who figured in my New Age book as a crucial link in the story of how New Age religion came into existence (Hanegraaff 1996/1998:424-429). Already two years earlier, Christoph Bochinger in his big German study about New Age had likewise – although partly for different reasons – highlighted Swedenborg’s relevance (Bochinger 1994: Ch 6.2). It is merely because of my present preoccupation with Swedenborg that I will use him, rather than some other example, as illustrative material for a number of points I want to make.

Primarily, though, what I intend to do is take a critical look back at my book of seven years ago, address some of the criticisms that have been voiced about it, summarise the development of my thinking about New Age in the seven years after its publication, and make some suggestions about the current and future directions of New Age research. This is inevitably a somewhat narcissistic exercise, with plenty of opportunity for me to annoy some of my readers and bore the rest. But I can assure them that once it’s over, they will probably not hear from me about New Age for at least another seven years or so. My intention is to close a cycle, not open another one.

2. Three goals of research

With my 1996 book I had three goals in mind. The first one was quite straightforward. I wanted to try and understand the phenomenon of so-called New Age spirituality, and I was particularly interested in a dimension that had been neglected by researchers so far: the ideas and worldviews that could be encountered under the New Age umbrella. With respect to this first goal, I had pretty much satisfied my curiosity by the time I had finished the book.

The second goal was more ambitious: in order to put these ideas in their proper historical context, I wanted to explore the relation between New Age religion and the history of Western esotericism. This second line of research has continued to occupy me; it has since led me to study other aspects of Western esotericism, such as Renaissance hermetism and German Romantic Naturphilosophie2. The third goal, finally, was even more ambitious, and emerged naturally from the second: I wanted to understand the complex process – or combination of processes – referred to by different authors by terms such as "secularisation", "modernisation" or "the disenchantment of the world". Although these terms are of course not synonymous, they can be seen as different ways of approaching the same unique phenomenon: the emergence, since the 18th century, of an entirely new kind of culture and society – essentially different from all other cultures and societies known from recorded history because, unlike them, it is not organically grounded in any religious system of symbols 3. This third line of research, too, very much continues to be an intellectual obsession for me. All three goals, of course, are reflected in the book’s title: New Age Religion and Western Culture: Esotericism in the Mirror of Secular Thought.
3. Interdisciplinarity

I am convinced, as I was at the time I wrote the book, that a monodisciplinary approach is insufficient if we wish to understand deeply any of these three domains – New Age, Western esotericism, and secularisation. All three, however, have in fact been dominated by one discipline: 
New Age was and remains studied mostly from a social science perspective, Western esotericism from the perspective of the history of ideas, and secularisation is seen as an eminently sociological problem.
3.1 Secularisation
To begin with the last of the three: the Achilles’ heel of much current research in this domain remains its too narrowly sociological focus and its naivety with respect to intellectual history. In 1996 I criticised the superficiality of the so-called "sociology of the occult" in this regard (Hanegraaff 1996/1998:407-8; Hanegraaff 1998e:40-42), and although I would nowadays focus my attention on other authors than I selected then, I do not think the situation has improved very much in the meantime. To understand processes of secularisation, sociological approaches need to be solidly integrated into a historical framework – and not the other way around.

In making this claim, I should make clear, however, how I understand the term "secularisation". I define it not in sociological but in historical terms, as the whole of historical developments in Western society, as a result of which the Christian religion has lost its central position as the foundational collective symbolism of Western culture, and has been reduced to merely one among several religious institutions within a culture which is no longer grounded in a religious system of symbols (Hanegraaff 2000:301-2) 4.

Unlike the old-fashioned and rightly discredited secularisation thesis, such an approach does not imply or predict a decline of religion per se, but concentrates on how the nature of religion changes under the impact of secularisation. It is an appropriate foundation, in my opinion, for studying the emergence since the 18th century of a religious "supermarket" where larger and smaller religions compete for the attention of the consumer within a religiously neutral social space; and particularly relevant to New Age is the fact that religious consumers in this space may freely pick and choose from whatever is available, and thus create their own private symbolic systems without ever feeling the need to commit themselves to any institutionalised religion, whether large or small, stable or ephemeral. My point is that sociological approaches necessarily remain superficial unless the emergence of this phenomenon is studied in a historical context.

In my book, I highlighted Emanuel Swedenborg as a key figure for understanding the secularisation processes that produced a new kind of "occultist" esotericism from which New Age religion emerged. Up to his mid-fifties, Swedenborg was a hard-nosed natural scientist whose style of thinking and approaching intellectual problems was quite characteristic of the new rationalist current on broadly Cartesian foundations. He was not a representative of the "hermetic" currents of Naturphilosophie, nor had currents like the kabbalah left much of an imprint on him (in spite of claims to the contrary by some modern scholars) (Hanegraaff forthcoming b). After his religious crisis and his conversion experience that turned him from a scientist to a religious innovator, he devoted the rest of his life to biblical exegesis and visionary accounts of his travels through heaven and hell.

Particularly fascinating about his religious worldview is how strongly it is informed by the rationalist philosophical foundations that he had developed during his scientific career. His famous doctrine of correspondences, formulated in a pivotal non-religious text shortly before his conversion (Swedenborg 1741), is essentially a scientific hypothesis about the relation between the physical world, the human life-world, and the higher divine reality. And his method of biblical exegesis is likewise the product of a rationalist who feels that intellectual integrity requires him to take seriously the sceptical arguments of his time about the divine inspiration of the Bible.

Swedenborg concluded that to a large extent the literal meaning of the Bible just does not make sense; his solution was to treat it as a gigantic coded text, every single word of which means something completely different from what it seems to mean on the surface. The key for decoding the Bible was revealed to him directly by heaven. In this way he was able to acknowledge that critics of the Bible were right, while at the same time ignoring the implications; but he could do this only at the price of claiming an immediate and unquestionable revelation immune to falsification by any worldly argument5.

Quite similar strategies for making oneself immune to any sceptical arguments are fairly typical for New Age: the sceptic may say whatever he wants, and all his arguments may look quite convincing, but the "spiritual person" simply knows better because he has experience. The logic is familiar: if the critic would understand, he would not object; therefore since he objects, it is obvious that he does not understand. Unless he wakes up to a higher spiritual perspective, it is a waste of time to argue with him. And once he does wake up, arguments are no longer necessary at all.
3.2 Western Esotericism
I will come back to Swedenborg later. Moving on from the study of secularisation to my second research focus, the study of Western esotericism, a first point I would like to make is that, undoubtedly due to their primary focus on social scientific perspectives, specialists of New Age too often do not seem to be sufficiently aware of how this term has come to be understood in recent scholarship 6. The term "esotericism" can have several meanings.

According to a first, typological meaning, it has to do with secrecy; accordingly, esoteric phenomena and traditions can be encountered in all cultures and in all periods of history. The modern study of Western esotericism, in contrast, uses the term very differently: as referring to a number of specific currents and traditions from Antiquity to the present, which can be shown to share certain "family characteristics" and are historically related. These currents include gnosticism and hermetism in antiquity, the so-called "occult sciences" (esp. astrology, alchemy and magic), the hermetic revival of the Renaissance and the emergence of a new "occulta philosophia", Christian kabbalah, Paracelsianism, Rosicrucianism,

Christian theosophy, Illuminism, 19th-century occultism, and various related currents up to and including the New Age movement. In this extremely complex and still insufficiently studied domain, some currents have emphasised secrecy, but many others have not. 
In other words: there is a clear overlap between Western esotericism and esotericism in the typological sense, but these two terms are in no way synonymous.

More worrisome to me than the confusion between the typological and historical understanding of the term is the fact that too many researchers of New Age seem to adopt uncritically the vague and popular emic notions of "esotericism" found in contemporary New Age circles as well as in the media, bookshops, etcetera, and use them as if these are etic terms.

Bookshops with a section on "esotericism" tend to use this term very vaguely as roughly synonymous with New Age; booksellers do not really know or care what the term refers to – they use it pragmatically as a "catchword" that somehow resonates in their customers’ minds with the kind of stuff they are selling. If scholars use the term in a similar way – speaking of "New Age" and "esotericism" as more or less synonymous or interchangeable, instead of being clear about terminological distinctions – they should realise that they are ignoring the present state of research in the study of Western esotericism, and are contributing to the already considerable popular confusion about terms. And more seriously, by using the term "esotericism" in the vague popular sense, they give credibility to the profoundly unhistorical notion that contemporary pop-"esotericism" and older esoteric traditions are more or less the same thing. Nothing, in fact, could be further from the truth. If the processes of secularisation I referred to earlier are taken seriously, we find that there is an enormous difference between Western esotericism in the pre-Enlightenment period and the profoundly secularised kinds of esotericism found in New Age. New Age cannot be adequately understood if we do not see it as the outcome of complex processes of secularisation within the much wider domain of Western esotericism. This is an approach which, obviously, implies that the two terms are not conflated.

Of course, in arguing for New Age as a species of secularised esotericism, I am largely referring to transformations on the level of ideas. It is certainly on the basis of certain distinctive ideas and idea complexes that Western esotericism becomes visible as a separate field of study, and for the time being the emphasis of researchers remains focused mostly on the history of ideas. Since the study of Western esotericism is a new academic field, and is still very much in the middle of a process of professionalisation and self-definition, such an emphasis is not surprising. In order for the field to reach full maturity, however, it should eventually integrate various social science perspectives as parts of its historical paradigm. Studies characterised by such an interdisciplinary approach have begun to appear in recent years, and this trend will hopefully continue.

This being as it may, the dimension of the history of ideas remains extremely important in the study of Western esotericism. In the case of Emanuel Swedenborg, we are dealing with a factor in the pre-history of New Age, the importance of which is indeed very much based upon the innovative ideas that he contributed to the Western esoteric context, and to which I will return.

The complex historical and social processes by means of which his ideas were transmitted after his death and finally ended up becoming an important component of New Age religion require much more research; in particular, it will be important to investigate how the development of the Swedenborgian New Church and its various offshoots relates to the history of the literary reception of Swedenborgianism. As for the ideas themselves: the interesting thing about Swedenborg, as I already indicated, is that he himself can hardly be seen as a representative of Western esotericism at all. As a highly erudite intellectual he certainly had a working knowledge of neoplatonically, hermetically and kabbalistically tinged currents of contemporary natural science; but these are far from being of any great importance to understanding his mature worldview, and remain limited to the nature-philosophical rather than the religious domain. Swedenborg in fact belongs to the select elite of true innovators in the history of Western religion: rather than transmitting earlier esoteric traditions, he built a new worldview informed by scientific and rationalist intellectual frameworks, and as such contributed to the later development of Western esoteric traditions – including the New Age movement. His importance for understanding these later traditions lies precisely in his rationalism, which in many ways prefigures the implicit rationalism of New Age religion that I tried to demonstrate in my book.

3.3 New Age
I have been arguing so far that if the study of secularisation suffers from a lack of historical consciousness, the study of Western esotericism in turn tends to neglect dimensions such as the social and the political. In both domains the balance needs to be restored. Finally, with respect to my third research focus, that is to say the study of New Age specifically, at the time I wrote my book I was struck by what I considered – and still consider – a shocking lack of interest in, and attention to, the religious ideas basic to New Age, and to this point I would like to devote a few more words. It is perhaps significant that Mary Farrell Bednarowski’s New Religions and the Theological Imagination in America, published in 1989, does not seem to have had much impact on how New Religious Movements and New Age are studied some fourteen years later. In her Foreword, Catherine Albanese rightly wrote that Bednarowski was breaking new ground by offering 'a sustained description and analysis of the religious thought of these communities without reflecting the normative bias of an apologist, an opponent, or an apostate'. And Albanese continued as follows:

… it is virtually impossible to overstate the prevailing disdain these new religious movements receive in contemporary theological circles. … This opposition is, in part, a reflection of the academy’s unwillingness to consider the religious ponderings of a non-elite, non-professional group of writers and thinkers who have not been trained at a seminary or in a university. (Albanese 1989: vii-viii)

It seems to me that this observation about theologians is quite as applicable to the bulk of sociologically-oriented research on New Age: the religious beliefs of New Agers are mostly given short shrift and are treated only in the most superficial terms. 
As a historian of religions, I felt that this needed to be corrected, and since the social-scientific dimension was not at any risk of being neglected anyway, I decided to focus my research on the ideas of New Age. What I would like to see in the coming years is a line of research in New Age studies that seeks to systematically integrate the perspectives of the various social sciences and the history of ideas. I have not sought to do this in my own work, but merely tried to make a contribution that would make it easier for later authors to create such a synthesis 7.

4. Laying the right ghosts.

But if I hope for the eventual emergence of such an integrated, comprehensive, interdisciplinary perspective on New Age, will this not in fact turn out to be a perspective on a phenomenon that does not exist in the first place? When in the beginning of this lecture I referred to the continuing presence of New Age in my life as "spooky", I was thinking among other things of Christoph Bochinger’s characterisation of New Age as a "phantom"8 and of Steven Sutcliffe’s more recent attempt at, as he calls it, "laying the ghost" of New Age9.

Let me begin by pointing out clearly that my book title "New Age religion" in no way means that I consider New Age to be a religion. Religion I propose to define very precisely as any symbolic system that influences human action by providing possibilities for ritually maintaining contact between the everyday world and a more general meta-empirical framework of meaning10.

New Age provides such a symbolic system and can be seen as religion in these terms. As I have argued elsewhere, religion in this sense can take concrete form in "a religion" (plural: religions) or in "a spirituality" (plural: spiritualities. Please note that I never use the word "spirituality" in the singular). We can speak of a religion if the symbolic system I just referred to is embodied in a social institution. Spiritualities, in contrast, can be defined as any human practice that maintains contact between the everyday world and a more general meta-empirical framework of meaning by way of the individual manipulation of symbolic systems11.

I cannot go here into the implications of this threefold definition. For my present purposes, the important thing is that New Age, according to this approach, is not a religion because it is not embodied in a social institution. It does, however, qualify as "religion", and it manifests itself as a multiplicity of individual "spiritualities". This theoretical framework allows us to see the essential difference between the secular esotericism of New Age and the traditional esotericism of before the 18th century. Traditional esotericism did produce "spiritualities", but such spiritualities were always grounded in a religion, such as Christianity (or more specifically, Roman Catholicism, Lutheranism), Judaism, and so on. For example, the 17th-century theosopher Jacob Böhme developed a spirituality of his own, which not only qualifies as Journal of Alternative religion but was also grounded in a religion: the Lutheranism in which he had been raised. Compare this with, for example, the extremely important but still badly neglected figure of Jane Roberts (channeller of the Seth-messages and, in my opinion, one of the most important religious innovators in Western culture after the second world war12): she likewise developed a spirituality of her own, but this one was no longer grounded in any religion.

We find here a constellation typical of New Age religion generally: New Age religion consists of multiple individual spiritualities that are rooted not in the soil of any religion, but in the soil of a non-religious secular society13. Let me mention in passing that no one less than Emile Durkheim predicted this very phenomenon in the first chapter of his Elementary Forms of Religious Life, and very explicitly said that it represented a new and unheard-of phenomenon in the history of religions. Having defined religion as a social phenomenon, he mentioned the alternative possibility of "individual religions that the individual constitutes for himself and celebrates for himself alone".

Some people today, he wrote, "pose the question whether such religions are not destined to become the dominant form of religious life – whether a day will not come when the only cult will be the one that each person freely practices in his innermost self". Could it be true that we witness the emergence of a new form of religion, he wondered, which will "consist entirely of interior and subjective states and be freely construed by each one of us"? Durkheim recognises that if this were true, his own definition and theory of religion would need to be adapted (Durkheim 1995:43-44; cf. Hanegraaff 1999b). I would argue that this radically new type of religion has indeed become a reality and is most clearly visible in what we call "New Age"; and accordingly, we should take Durkheim seriously and conclude that Durkheimian approaches are indeed insufficient to come to terms with it. My threefold definition of religion – religions – and spiritualities is one particular attempt at creating a theoretical framework for dealing with it more adequately.

If New Age is not a religion, then, can we speak of a New Age movement?

Like some other authors, I have been criticised for allegedly "reifying" the New Age as a movement – a criticism which, I must confess, has always greatly puzzled me and made me suspect that my critics might have skipped my methodological introduction, which in fact insists that any concept of New Age or of a New Age movement is necessarily an etic theoretical construct and no more than that14. In my opinion, once this gets clearly understood, we can very well speak of a "New Age movement", in the same way as we can speak of e.g. the "anti-globalisation movement", the "feminist movement" or the "ecological movement". All these so-called movements have a number of things in common:

1. They are not membership organisations, so that it is never possible to get a grip on them by asking individuals "are you a member of it?"
2. They come to be perceived as movements mostly because the popular media find a certain term that seems useful to them as a general label.

3. Once this happens, many people begin to associate themselves, their ideas and their activities with the "movement" identified by that label.
4. However, as I already argued, such association cannot be demonstrated by such crude methods as asking a person "do you belong to (say) the anti-globalisation movement?" One reason for this is that all the movements I mentioned (New Age, feminist, ecological, anti-global) have an implicit ethos of pluralism and freedom, and to many of those associated with them, the idea of "belonging to" somehow reeks of exclusivism and restriction.

Another reason is that although they may be happy to participate for example in public demonstrations under a broad umbrella such as "anti-globalism", for many participants their primary identity lies elsewhere: first and foremost they associate themselves with political party X, anarchist collective Y or environmental pressure group Z.

5. That people do associate themselves with the "movement" first created by the public media cannot be demonstrated by asking them; it can, however, be demonstrated by looking at their actual behavior: they meet at certain occasions, participate in certain kinds of activities, frequent certain kinds of bookshops and read certain kinds of literature and so on. By doing so, they implicitly associate or align themselves with the "movement" even if explicitly they may find the label unclear, restrictive or irrelevant.

6. The "movement" of people implicitly associating themselves with a certain label may be analysed by scholars, who may invent various etic definitions based upon their perception of what the participants in the "movement" have in common. Now such definitions are necessarily scholarly constructs: none of them can ever be “true” in any precise sense, but some can be pragmatically more useful to get a grip on the "movement". Such constructs do not imply any reification of the movement; they do assume, however, that there exists some kind of social reality that can be made visible by means of the theoretical construct. No construct can bring it perfectly into view, by taking account of all its dimensions and viewing it from all possible angles: no construct can do more than provide a certain, necessarily limited, perspective. Only by combining the perspectives provided by various constructs can we get a bit closer to a correct view of the movement in its actual complexity. And just as no amount of photographs can ever replace the object photographed, the combination of any number of concepts of a "New Age movement" will never gives us the reality that the concepts refer to. For these reasons it seems to me that there is no need at all to "lay the ghost" of the New Age movement. That the "New Age movement" as described by any theoretical construct does not "really" exist is quite obvious and hardly needs to be demonstrated at length: this fact follows from the very nature of theoretical constructs and is nothing remarkable. It is equally obvious, however, that most existing theoretical constructs do refer to something that is real: if this were not the case, it would not even be possible to evaluate existing constructs and decide which one is more useful and which one is less. In other words, instead of "laying the ghost" of the New Age movement, what needs to be done is laying the ghost of some existing constructs: just like photographic images of a real object, some theoretical constructs are more subtle, nuanced or rich than others, some get the reality into sharper focus than others, some are better equipped to provide a "depth" perspective of contextuality, and so on. Just as no photographic image can provide more than one particular perspective on the reality, no theoretical construct can be "the correct one". But some images can be so bad as to be useless, because the object is blurred, out of focus, insufficiently lit, or incompletely captured on the film. Likewise, some constructs of New Age can be dismissed as "incorrect" because they provide an inadequate or distorted picture of the reality referred to.
5. The term "New Age"
My own construct of the New Age movement looks at it from the perspective of the history of ideas: this is its contribution, and at the same time its limitation15. There is one aspect of it I would like to highlight here, because it is relevant to a point that has bedeviled many discussions about New Age in recent years: I mean the relation between theoretical constructs of New Age on the one hand, and the very term "New Age" on the other. It seems to me that far too much attention tends to be given to, and far too much energy wasted on, the simple fact that the movement of which we are speaking here happens to have been labelled by the term "New Age". It has been pointed out many times that people supposedly involved in New Age often do not like to be associated with the term "New Age", and increasingly so, and that many so-called New Age spokesmen or -women never use the term in their writings or public statements; this has been adduced as proof that the so-called New Age movement does not exist16. Conversely, mention of the words "New Age" in earlier historical contexts – beginning with William Blake – has been construed as evidence of a kind of a pre-history of New Age17. In my opinion, in both cases far too much significance is attached to the mere term that happens to have been picked by the media as a label. The point is simple: the "movement" of which we are speaking here would look very much the same as it looks now, if it had come to be referred to as, say, "Aquarianism" or "New  Spirituality" – and it will still look very much the same if participants or scholars one day drop the label "New Age" and instead adopt some kind of neologism of their own invention. None of this is of any great importance. The existence of the "movement" does not depend on the label, and the label does not create the movement.

It is, however, of some historical interest to see how the label "New Age" has come to be attached to the movement in question. Apart from some isolated antecedents such as William Blake’s mention of the term New Age, or Alfred Richard Orage’s journal of the same name, the story really begins with Alice Bailey. Much of the confusion about the relation between the New Age label, on the one hand, and the movement referred to, on the other, can be cleared up by looking at the New Age movement as having developed historically through a number of stages.

· What I have called the "proto-New Age movement” of the 1950s was focused on the expectation of an imminent apocalypse, heralded by the appearance of UFOs (more properly referred to as IFOs: Identified Flying Objects, since, after all, proto-New Agers believed that they had identified them as flying saucers (see Platvoet 1982). 
After the apocalypse, a spiritual elite of enlightened seekers would pioneer a new and better society based upon universal spiritual laws. This coming new period was referred to as the "New Age", with explicit reference to Alice Bailey. The proto-New Age Movement was characterised by a strong apocalyptic emphasis and by a broadly theosophical worldview in which the influence of Alice Bailey was particularly strong.

· The proto-New Age movement of the 1950s gave rise in the 1960s to what I have called the "New Age in a strict sense” (sensu stricto). This current and its predecessors – and not the international New Age movement of the 1980s and its development up to the present – has recently been studied by Steven Sutcliffe in his Children of the New Age.

The theosophical and largely Baileyan worldview remained central, but the apocalyptic emphasis eventually gave way to a "softer" millenarianism: the expectation of an imminent New Age remained strong, but it might be reached by a gradual and relatively peaceful transition rather than being prepared for by a dramatic apocalypse. The roots of the New Age in a strict sense are clearly not in the United States but in England, and its characteristic manifestation was that of small utopian communities or utopian cults. In the 1960s and 1970s, whenever the term "New Age" was used, it referred to this specific current. Its representatives, who are still around, are readily recognised by a very specific worldview and metaphysical style: typical examples are, for example, the early David Spangler (definitely not the later one), George Trevelyan, or the books written by the Ramala community in Glastonbury.

· The New Age in a strict sense has not entirely vanished since the 1970s, but seen from an international perspective it has been swallowed up as merely one, quite specifically English, current in the sea of what I call the "New Age in a wide sense" (sensu lato); the New Age sensu stricto can in no way be seen as characteristic of the New Age sensu lato. This

New Age in a wide sense has important cultural and ideological roots in the American New Thought movement and the so-called Metaphysical Movements, but only became publicly visible as a "movement" around the turn of the 1970s to the 1980s. Early manifestos written by Marilyn Ferguson and Fritjof Capra did not use the "New Age" label but spoke of, respectively, the "Aquarian Conspiracy" and the "Rising Culture".

These labels proved not "catchy" enough for the popular media, which instead came to adopt the term "New Age" which they had picked up from the New Age sensu stricto. Thus a term that used to refer to a specific apocalyptic/millenarian, theosophical/Baileyan, and mostly England-based current came to be used for a much broader and infinitely more complex non-apocalyptic/millenarian, largely non-theosophical but New Thought-oriented, and strongly American mixture of "alternative" beliefs and practices. As I said earlier, the term "New Age" was readily available and certainly came in handy, but what now came to be perceived as a "movement" might as well have been referred to by another term. Once this simple fact gets clearly recognised, we no longer need to stare ourselves blind at the label "New Age", its historical origins, and the question of whether or not people involved in New Age religion explicitly accept it or not.

· Finally, assuming that something like a New Age movement (in a wide sense) had come into existence by the late 1970s and flourished during the 1980s, the question remains whether it still exists today. For quite some time now, it has been claimed by scholars and critics that the days of the New Age movement are numbered, that the "New Age is over", or that the movement has already yielded to a follow-up phenomenon sometimes referred to as the "Next Age" (Introvigne & Zoccatelli 1999; cf. Introvigne 2001). Whether this is true depends very much on one’s definition. There are indeed clear signs that New Age religion is losing its status as a counter-cultural movement and is now increasingly assimilated by the mainstream of society. Such a development is anything but surprising: rather, it may be seen as the predictable result of commercial success. From one perspective, the fact that New Age is developing from a distinct counter-culture to merely a dimension of mainstream culture may indeed be interpreted as "the end of the New Age movement as we have known it"; but from another one, it may be seen as reflecting the common sense fact that New Age is developing and changing, just like any other religious movement known from history.

When I grew up and developed a beard I no longer looked like I did when I was a baby, but I remained the same person: it is not the case that the baby died and a new person took its place. Likewise with the New Age: it has not been replaced by a Next Age, it has just developed and changed.

We should therefore beware of optical illusion. There are indications that the phenomenon of specialised New Age bookstores is declining; but at the same time one notices a substantial increase of "spiritual" literature on the shelves of regular bookstores. Likewise one may predict that specialised New Age centers for "healing and personal growth" will become less necessary, to the extent that at least a part of their therapeutic services are becoming more acceptable in mainstream medical and psychological contexts. One might well interpret such developments as reflecting not the decline of the New Age movement but, precisely, its development from a counter-cultural movement set apart from the mainstream to a significant dimension of the spiritual landscape of contemporary western society in general. One thing is clear: whether or not the label "New Age" will eventually survive, there is no evidence whatsoever that the basic spiritual perspectives, beliefs and practices characteristic of the movement of the 1980s and 1990s are losing popular credibility. Quite the contrary: all the evidence indicates that they are becoming more acceptable to many people in contemporary western society, whether or not those people identify themselves as "New Agers", or even as "spiritual". Again, the phenomenon is anything but surprising, for the highly individualised approach to spirituality traditionally referred to as "New Age" simply accords too well with the demands of the contemporary consumer culture in a democratic society where citizens insist on their personal autonomy in matters of religion. Finally, that the social dynamics of postmodern consumer society happen to favour a particular type of religion (referred to above as "secularised esotericism") is a fact of recent history, but once again it is not a surprising one. That traditional forms of religion – the Christian churches and their theologies – are in decline at least in the contemporary European context is a generally known fact. The vogue of "postmodern" relativism indicates that the "grand narratives" of progress by science and rationality are shaken as well. 
If more and more people feel that traditional Christianity, rationality and science are no longer able to give sense and meaning to human existence, it can be expected that a spiritual perspective based on personal experience will profit from the circumstances.

As long as the "grand narratives" of the past fail to regain their hold over the population while no new ones are forthcoming, and as long as western democratic societies continue to emphasise the supreme virtue of individual freedom, the "Self religion" traditionally known as New Age will remain a force to be reckoned with.

6. Swedenborg again

Against these perspectives, I would like to come back once more to the significance of Emanuel Swedenborg. As the reader will have noticed by now, much of what I have been saying comes down to a defence of the history and analysis of ideas as not only a legitimate but an essential aspect of New Age research, as well as of research into secularisation. It is only from such a perspective that an 18th-century author like Swedenborg emerges as important for understanding contemporary New Age religion.

Whoever finds the study of ideas and their history irrelevant or of secondary importance for understanding either secularisation or the New Age movement will find Swedenborg irrelevant as well.

I have claimed, on the contrary, that Swedenborg is an essential link in the process of secularisation as relevant to the history of Western esotericism. In my book I sought to illustrate this by showing how he invented a religious worldview on essentially rationalist foundations, thus becoming a pioneer of what I refer to as the "secularised esotericism" that has emerged, among other things, as New Age religion. It is only more recently that I have begun to realise how strongly the actual concrete substance of New Age ideas is indebted to Swedenborg as well, and in closing I would like to briefly illustrate this.

To begin with, before pointing out any similarities between Swedenborg and New Age, we should be clear about the differences. Swedenborg insisted that he was the only one privileged with direct experiential access to the higher world, whereas in New Age we find the idea that many people, perhaps everybody, can open his or her own channel to it. For Swedenborg the Bible is God’s word; New Agers may be very impressed by texts such as A Course in Miracles and treat it like a holy scripture, but they typically reject the idea of one exclusive written source of revealed truth. Swedenborg does not teach reincarnation; New Agers usually do believe in it. Swedenborg teaches a strict dualism between heaven and hell, without any grey in-between areas, and life on earth is decisive for whether one ends up in hell or in heaven;

New Agers dislike such strict dualisms, and see afterlife realities as temporary states created by our own mindset. Swedenborg teaches that evil is a reality consisting of "self-love" and "love of the world"; for New Age, evil does not exist. New Age does however have a concept of suffering, and suggests that it is essential to the process of spiritual growth; for Swedenborg it is not by learning from painful experiences but by exerting our will to fight against temptation, that we can achieve spiritual growth.

What, then, about the similarities? The most important aspect of Swedenborg’s contribution to New Age religion is his perspective on the afterlife. To begin with, Swedenborg describes a basically democratic heaven, in the sense that there is no essential difference between human souls, spirits and angels; all spirits and angels in the spiritual world, whatever their level of development, have once lived on earth as embodied human beings. While living on earth we are conscious of the external world of the senses, but not of the internal world of the spirit. Actually, however, we are already in that world: when the physical body dies, our soul does not actually move to another world but we become conscious of the spiritual reality in which we were already participating. We wake up to our real self, so to speak. In the after-death reality we are not judged for our deeds by any external judge; instead, we gravitate towards a heavenly or hellish environment that is in perfect accord with what Swedenborg calls our "ruling love". These environments are essentially self-created. Communities in heaven or hell consist of souls whose "ruling loves" or inner motivating drives are strongly similar, and the environment in which they find themselves is a perfect reflection of the inner state of their soul. Thus it is that those whose soul is dominated by envy and greed do not feel comfortable in a heavenly environment based upon love and charity: of their own accord, they move away from such environments and seek souls who are like them. Conversely, of course, those whose soul is dominated by love are uncomfortable in the hellish environments based upon envy and greed, and seek out a community of souls with a similar attitude of love and charity.

The real inner state of any soul, spirit or angel in heaven is noted instantly by what Swedenborg calls a certain kind of "sphere" that envelops him – a concept that would nowadays be referred to as a person’s "aura". In sharp contrast with the Protestant dogmatism of his upbringing, Swedenborg insists that a person’s religious creed is irrelevant to his afterlife fate: a non-Christian or atheist whose soul is ruled by love for his neighbour will go to a heavenly environment, and an egocentric Christian will find himself in a hellish world regardless of his creed. At the same time, Swedenborg rejects

the Roman Catholic doctrine of justification by works: if somebody spends his entire life on works of charity for the poor and the downtrodden, but really does this because he wants to be praised as a good person, this means that his ruling love is not concern for others but an egocentric need for praise.

As a result, he will find himself in a hellish environment together with souls who likewise want to be flattered and are concerned merely with their own outward reputation. Although souls experience heaven very concretely – Swedenborg describes beautiful woods, rivers, houses and cities – in actual reality these environments are self-created, dreamlike illusions. Heaven exists outside time and space, and accordingly it is possible to instantly "travel" from one place to another, a concept nowadays referred to as "astral travel".
This is my very brief summary of Swedenborg’s view of the afterlife. To the best of my knowledge, nothing like this existed in Western religions or in any religion known to Swedenborg. There are intriguing parallels with Mahayana Buddhism, but these traditions were unknown to westerners at the time, and cannot have influenced him. Somehow Swedenborg managed to come up with a new, internally consistent, and comprehensive worldview integrated with an equally innovative perspective on morality. God does not judge a person either for his beliefs or for his deeds. A person is his own judge, and what happens to him after death is based upon the actual inner state of his soul. In order to arrive at the basic New Age perspective on the afterlife, only two things really need to be added to Swedenborg’s: the concept of reincarnation and a strong emphasis on spiritual evolution. As I tried to show in my book, the concepts or reincarnation and evolution in 19th-20th century occultism are in fact so closely interwoven as to be almost inseparable 18. By combining Swedenborg with a concept of spiritual evolution, we end up with essentially the kind of worldview now widely current in the New Age context. Thus we can see that from a historical perspective, investigating a lineage of ideas about the afterlife, starting with a rationalist visionary like Swedenborg and taken up by evolutionists during the 19th century, helps us understand the secularisation processes that eventually ended up producing New Age religion. The example also demonstrates that such an understanding of secularisation processes requires a close study of ideas.
7. Conclusion

Let me briefly summarise my main points. The term "New Age movement" refers to something real, and this remains true whether we choose to call it New Age or not; but our understanding of that reality will be relatively superficial and misleading, unless we strive for a close integration of social science perspectives within a historical framework – and not the other way around. Various authors have made partial contributions that may be of use for the future development of a more comprehensive understanding of New Age, but a really convincing interdisciplinary synthesis does not yet exist. If such a synthesis were to be created in the years to come, its status would necessarily be that of a construct. It will, therefore, always be provisory, and the criterion for judging it should be whether it helps us better understand the

New Age movement – that is to say, whether it is useful, and not whether it is "true" in any definitive sense. And finally, any attempt at understanding New Age will remain superficial unless very serious attention is given to New Age ideas and their development over time 19.
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Notes

1 See Hanegraaff 1997, 1998a, 1998b, 1998c, 1998d, 1999a, 1999b, 2000, 2001, 2002, 2004.

2 Cf. list of publications on www.amsterdamhermetica.com (section Research and Organization; subsection Sub-department GHF).

3 For the definition and theory of religion implicit in these formulations, see Hanegraaff (1999c).

4 Developed against the theoretical background outlined in Hanegraaff (1999c).

5 For all these elements I refer to Hanegraaff (forthcoming a).

6 On the modern study of Western esotericism, see e.g. Antoine Faivre (1994); Faivre & Hanegraaff (1998); Faivre & Hanegraaff (2001); Hanegraaff (forthcoming c); and Aries: Journal for the Study of Western Esotericism, published since 2001 by E.J. Brill: Leiden.

7 Since I clearly pointed this out in Hanegraaff (1996/1998:4), it continues to surprise me that some sociologically-oriented authors and reviewers nevertheless criticize me for neglecting the sociological dimension. One example is Stuart Rose, whose review in Journal of Contemporary Religion wholly ignored the actual research questions of my book, misconstrued my argument, and focused only on my neglect of issues that he himself happens to find most interesting. A somewhat similar approach, although without the distortions, is found in Corrywright (2003:26-27). Rose and Corrywright both criticize me also for a selective choice of representative sources. However, they conveniently neglect my methodological discussion and my arguments for delimiting my materials, as well as the prediction on page 20 of my book: "In spite of all criteria, the choices which had to be made from the wealth of material will inevitably remain vulnerable to criticism. It can be predicted that some readers will regret the absence of this or that book which they feel is absolutely essential, and that others will find that I included some books which they consider less important. This would no doubt happen in any case, regardless of the choices made". The examples of Rose and Corrywright demonstrate that my prediction was correct; but unfortunately – although hardly surprisingly – neither of them gives suggestions about how the problem could possibly be avoided by any author. They also make the quite bizarre criticism that I should not have given so much attention to e.g. Shirley MacLaine, because she was popular in the 1980s but less so in the 1990s; but since anyone familiar with academic publication knows that the manuscript of a book published in 1996 will have been finished quite some time earlier, Rose and Corrywright could have realized that my choice of texts obviously reflected the development of New Age up to the early years of the 1990s only. A further point about these sociological criticisms is that, once having criticised an 'over-reliance on texts' (Corrywright 2003:26), they usually seem to believe that they are furthermore excused from having to study texts themselves, or take research about it seriously. The barely hidden background assumption is that doctrinal content is unimportant, and sociological methods are sufficient for understanding a phenomenon like New Age.

The fallacy of such sociological suprematism has been highlighted even by modern sociologists of religion, such as Rodney Stark (see e.g. Stark 2000, especially the discussion of doctrine as causal factor and the application to New Age on p 255).

8 See Bochinger (1994:35), and cf. my critical discussion of Bochinger’s study in Hanegraaff (1996/1998:377-380).
9 See Sutcliffe (2003:197f). Sutcliffe’s attempt to "lay the ghost of New Age" is directed in no small measure against earlier authors whom he holds responsible for having created that ghost in the first place. Since my work is one of his targets, it may be useful to briefly respond to his points. Unfortunately his criticism of my book suggests that he has not taken the time to read it carefully. His summary (Sutcliffe 2003:24) is painfully inadequate – calling it a caricature would be an understatement – with a quotation taken out of context in such a way that it allows Sutcliffe to criticise me for an alleged error ('definitional a priorism') which is actually addressed and refuted by me a few pages earlier (see especially Sutcliffe 2003:8), whereas the actual research goals, arguments, and conclusions of my book are passed over in complete and utter silence. Anyone who has read only Sutcliffe’s account and his later references to my book could be excused for concluding that it contains no more than a bunch of summaries from randomly selected New Age books. If Sutcliffe had taken my book a bit more seriously, this could have prevented him from the major mistake of conflating what I proposed to call "New Age sensu stricto" with "New Age sensu lato". Sutcliffe’s book is a useful contribution to the former but wrongly suggests it is somehow relevant to the latter; and since the distinction is in fact drawn by him, albeit unclearly (see e.g. Sutcliffe 2003:3), it would have been only fair to give credit where credit is due. The same can be said about his statement that 'scholars on "New Age" have generally avoided specifying their usage [of the term]' (Sutcliffe 2003:198); Sutcliffe mentions Michael York as an 'honourable exception', ignoring the fact that I meticulously specify my usage in my introduction and that my entire book is ultimately about the question of how to define "New Age" (culminating on page 522 in a definition, printed in bold face italic but conveniently ignored by Sutcliffe). Methodologically Sutcliffe’s approach is flawed by an excessive emphasis on emic self-descriptions as supposedly decisive for whether a "New Age movement" exists/existed or not, whereas of course they are not: the whole point about the emic/etic distinction is that a term like "New Age" (like any other etic term, e.g. "religion", or "magic") can legitimately be used by scholars as referring to a strictly etic construct regardless of whether participants recognize themselves in it or accept the term.

10 Hanegraaff (1999c:371).

11 Hanegraaff (1999c:372).

12 Many ideas that are routinely expressed by people involved in New Age thinking turn out to have their historical origin in the Seth messages. As I wrote in my book: "Seth’s pivotal role in the development of New Age thinking has not been sufficiently recognized by scholarship. However, in the context of "revelations" as discussed in chapter one, the Seth messages must be regarded as a fundamental revelatory source for the New Age movement. It is hardly an exaggeration to regard Jane Roberts as the Muhammad of New Age religion, and Seth as its angel Gabriel. Without their metaphysical teamwork, the face of the New Age movement of the 1980s would not have developed as it did" (Hanegraaff 1996/ 1998:126). I was intentionally provocative when I elsewhere referred to New Age as "to a large extent … a religion of revelation (Offenbarungsreligion)" (op cit: 27). My point was that whatever New Agers may believe about "personal experience" as the exclusive basis of religious truth, their experiences are in fact filtered through belief systems grounded in specific revelations; by quoting me out of context, Sutcliffe (2003:25) incorrectly creates the suggestion that this is my basic opinion about New Age as such, whereas it is actually just an observation about the importance of ideas to understanding New Age.

13 For a more detailed development of this approach, with discussion of Böhme and Roberts as examples, see Hanegraaff (1999b).
14 See Hanegraaff (1996/1998:1-20), and cf. op cit: 365 and op cit: 514-524; for a later development, see Hanegraaff (1998e).

15 Criticisms along the lines of Rose and Corrywright are based upon their failure to understand this point. For some reason they seem to assume that I claimed to provide a definitive and all-encompassing discussion of New Age. The fact that they themselves largely ignore the kind of "history of ideas" approach found in my work and in that of scholars like Bednarowski or Chrissie Steyn, suggests a mistaken belief that their sociological approach is sufficient for creating an all-encompassing perspective. A more sensible approach is to acknowledge simply that various methodological and disciplinary approaches, provided they are of good quality, all make a partial contribution by looking at "New Age" from their own particular perspective.

16 See e.g. Sutcliffe (2003:197), whose argument for "laying the ghost of New Age" begins with pointing out that my "selection of one hundred and eleven primary sources yields only six titles actually featuring the expression 'New Age' and none mentioning a 'New Age Movement'." Apart from the fact that Sutcliffe ignores the presence of closely equivalent terms such as "Aquarian Age" and does not stop to ask how often the terms "New Age" and "New Age Movement" might turn up in the actual texts of these books, I fail to see the point. As I pointed out (nt 9), emic usage simply cannot be the yardstick for defining a "movement" in any scholarly – and therefore etic – manner. The implications of this elementary methodological principle in the study of religion are surprisingly ignored in Sutcliffe’s discussions of the alleged "ghost" of New Age. 
17 By Bochinger (1994); on this point see my critical remarks in Hanegraaff (1996/1998:95-96 nt 6).

18 See specially Hanegraaff (1996/1998:470-482).

19 This brings me to a final point of criticism that has sometimes been voiced against my approach, i.e. that I privilege New Age "theologians" who have written books, and thereby risk attributing more coherence and consistency to New Age beliefs than is actually found among common New Agers. Certainly there is a great difference between official published New Age discourse and the way New Age beliefs are expressed by common New Agers. But I never intended to investigate the relation between the two, important though it indeed is. My assumption was that in order to correctly interpret the oftentimes rather vague and unreflexive statements made by New Agers in sociological interviews, one must first understand the basic theoretical frameworks of which they are the reflection. My study of New Age ideas analyzes those frameworks implicit in popular New Age discourse, and might therefore be helpful to sociologists who work on the basis of interviews and questionnaires. 
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By Christoph Bochinger 2003
This paper presents a rather specific German – or central European – perspective. I feel that religious – or spiritual – phenomena are still a bit different in our countries, and the same seems to be true in the case of the scholarly way of looking at them. Therefore I would like to share with you my approach to contemporary religious studies. It started as a New Age project in 1986 and has been going on since that time in different fields, including Esotericism and the adoption of non-Christian religions in the West, but also mainstream Christian religiosity and religions of migrants in central Europe, especially Muslims.

My doctoral thesis (Bochinger 1994) appeared in 1994, shortly before Wouter Hanegraaff’s (1996). This coincidence, which is now reflected by our two papers in the present volume, has led to intensive private discussions between us. Although I am sure that we are rather close together in the most decisive points, our general approaches are quite different. This is partly caused by differing terminologies and theoretical backgrounds, which might be mutually translated, but also by the fact that New Age never was – nor is – a coherent phenomenon, but looks quite different in different countries. Therefore, I would like to opt for more pluralism on the level of our metadiscourse.

Why should it not be possible to start with social sciences and go on to the history of ideas – the opposite of Hanegraaff’s methodology? I am convinced that a fruitful multi-disciplinary approach cannot be achieved if you decide in advance from which side you have to start. Therefore, this paper will take you back a bit to my own approach. At the end you may compare and find out what is useful and what is not.

The starting point of my doctoral thesis was to research post-Christian religion in Germany. So I started with a phenomenological approach, looking for phenomena which were new and uncommon in traditional Christian belief systems and faith practices. At that time (1986), the term "New Age" was on everybody’s lips, so I could not but deal with this concept, and I partly identified with it, because there was in fact something like a millennial atmosphere in the alternative religious scenes of that time. Therefore, I started with questions of the sociology of religions, although more than half of my book consists of ideo-historical analyses of forerunners and backgrounds. Coming back to some of the results of my study, in this paper I want to present eight small sections, starting with some methodological reflections, going on to my own approach to New Age in Germany and a recent research project, and drawing conclusions from them.
1. Common aspects of different scenes within contemporary religious culture

I start with a proposition: since New Age and Esotericism are fuzzy terms, they can be properly understood only in a general framework of contemporary religious culture. I am convinced that it is very useful to look at the different religious phenomena of contemporary religious culture as a whole – or at least, as different parts of a common setting. Although I consider myself a historian of religions, I think it would be too much of a reification if you try to separate neatly different trends, define neatly for instance what New Age or Esotericism is and what it is not. If you look at the approaches of various New Age scholars, you will find that probably nobody describes exactly the same phenomenon. Some of the approaches even contradict each other. So one of the most important goals is to clarify what everybody is talking about. It is not a question of who is right and who is wrong, but just to find out, what is in everyone’s minds. Another important

point has been made by Michael Rothstein: We should find ways to compare the phenomena as well as our approaches.

So we should not just let everybody eat his own cake, as Michael York puts it, but we have to shift the question to a more methodological level. Should we, for instance, drop the term "New Age", taking up Wilfred Cantwell Smith’s suggestion in the 1960s for the term "religion"? I do not think that this will be productive. On the contrary, I am sure that we need such fuzzy terms to work with contemporary religious culture. But we should not forget about their fuzziness, otherwise the chaotic empirical facts will not be covered by them any more.
The reason for that is to be found in the sociological conditions of contemporary religious culture. All of us share a global culture with so many choices to be made and so many risks to be taken that we are inevitably combining elements from different sources. The same is true for the religious people we study. From my perspective, this should be a main element of describing contemporary Esotericism or New Age. The central idea of Madame Blavatsky’s Secret Doctrine for instance, that all religions have the same core and all the differences are just clothing which should not be mistaken for the core, is somehow paradigmatic for being religious in modern (or even post-modern) times. Today you can find the same way of choosing one’s own religious activities or elements of beliefs not only in the field which we call alternative spiritualities, but also within so-called mainstream Christianity. Even basic "esoteric" convictions, for instance that life is a pathway or that different religious practices or ideas may be useful at one time and have to be dropped later, may be found in mainline churches as well. 
Even in the so called fundamentalist wings of contemporary religiosity, you can find such fluid orientations – although the doctrines may demand the opposite. For instance, in a recent research project in Germany we found people wandering through the Pentecostal and fundamentalist scene, who had been baptised up to five times in different groups. Looking from the personal perspective, this may be interpreted as a continuing quest for true Christian community, accompanied by changeable feelings of hope and disappointment. Looking from a sociological perspective however, the same phenomenon may be seen as an effect of a multiple process of religious life, very similar to the things which can be found in the more pluralistic wings of contemporary religious culture.

I am impressed by William Bloom’s statement, based on his British context, which much of what has been called "New Age" before, is now part of the normal discourse within society. I observed exactly the same in Germany, for instance related to the books of the physicist Fritjof Capra. In 1980, the author had to ask about 30 different publishing houses in the United States, until he found somebody to print his first book, The Tao of Physics (1976).

The same happened again in Germany. The title was even changed to Der Kosmische Reigen "The Cosmic Dance"), because the original title with its combination of Western Physics and Eastern Philosophy did not seem acceptable for the public. Both the American and the German publishing houses were very lucky with their decision, because they made a lot of money with this uncommon book. Later on, the German title was changed back to Das Tao der Physik . Five years later, Capra’s books were taken as key texts for New Age religion in Germany, especially his second book, The Turning Point (1983). And now they are republished in a normal science book series by DTV-Verlag, one of the most generalist publishing houses in Germany. They effectively became part of normal discourse in Germany.

Similar things could be said about the spread of practices like Feng Shui or Reiki, or alternative medicine techniques, and so on.

But in contrast to William Bloom, I would not draw the conclusion that New Age is the majority religion in Germany. The reason is that the same things as have been said about Capra could also be said for books like Samuel Huntington’s The Clash of Civilizations (2002), which are also connected with certain widely-spread religious convictions. Therefore, the "Axis of Evil" is also part of our normal discourse today, and even might prove to be stronger than New Age moralities. Therefore I suggest looking at it on a more structural and functional level. This I want to do in the following sections.
2. Invisible and visible religion

The title of this paper refers to Thomas Luckmann’s book The Invisible Religion, which appeared in English in 1967. Many scholars in the field of contemporary religious culture, including myself, followed Luckmann’s idea that modern secularisation does not lead to the disappearance of the religious dimension, but to a change of its phenomenological structures. What had been inside church walls and may be called the visible religion, now turns outward to every possible dimension of modern society and therefore becomes "invisible" (in the sense that you will probably overlook it, if you stick to traditional church sociology). Anything may take over religious functions although remaining secular at the same time. This approach – with its functional definition of religion – was, and still is, very useful for describing new religious phenomena, because very often they are on the margin or even totally outside mainstream religious fields and discourses.

And very often it is hard to decide whether they should be called religious or not – if you are not ready to go beyond traditional categories for defining religion.

Of course, this is not the case for every phenomenon of contemporary religions in the same way. The word "pagan" for instance, in claiming an alternative religious orientation in the strict sense of the word, negatively refers to a certain mainstream discourse (be it Christian theology or rather Enlightenment or idealistic philosophy). At the same time it creates its own parallel religious discourse. So at least if people identify with the word "pagan" in the emic perspective, it is not difficult to include them into a religious studies slot from outside. But there are other fields, in which it is much more difficult to prove the relevance of a religious studies approach, for instance the wide field of healing methods or psychotherapy, not to speak of the contemporary health movement. The same is the case with deep ecology. It might even be useful to look at activist movements like Greenpeace as somehow religious.

Luckmann’s approach has served as a theoretical framework for many studies, which tried to focus on religious – or spiritual – phenomena outside the traditional, well-defined fields. If you call those phenomena "invisible religion" it is up to you whether and how you approach them by religious studies methods. But as with every other approach, it has its own blind spots. I think one central problem is the following: making use of the concept of "invisible religion" in the field of alternative spirituality paradoxically tends to strengthen the dichotomy between traditional and new religious phenomena. By the way, the term "alternative" has a similar effect: it tends to make a fundamental difference between one type of religiosity, which may be found inside the churches and could be called "visible religion" after Luckmann’s terminology, and the other types outside the traditional mainstream setting.
If you look at it in this way, you will have to face two fundamental problems.

One is to overcome the tendency to unify unconsciously all the alternatives, only because they are different from the so-called mainstream. This is similar to the well-known tendency of Christian and other anti-cult activists, who for instance find "self-redemption" and "exploitation" everywhere outside their own Evangelical convictions and their particular church tax system. I am a bit suspicious of Paul Heelas’ concept of "self religion" in this respect, and also of Wouter Hanegraaff’s "this-worldliness". Both concepts induce an opposite position towards mainstream theological anthropology and its worldview, which to me does not really seem suitable, because you can find much "otherworldliness" and also socialising efforts within the New Age scene, or alternative spirituality. Of course, Paul Heelas and Wouter Hanegraaff are also aware of that, but we draw different conclusions. I rely more on the structural and functional solution.

The other problem is the tendency to overlook the fact that inside the so-called mainstream you will find the same – or very similar – developments as outside. In my eyes, this is a decisive phenomenon within contemporary religious culture: there is a structural pluralisation, which does not accept any boundaries along confessional lines. This was one of the first results of my New Age study: I observed that it is not possible to separate a "Christian" and a non-Christian half of it on the phenomenological level, because church members and non-members joined the same events, were friends with each other and often much more closely connected than with other fellow members of the same church or groups (from this you can understand why – similar to Steven Sutcliffe – I do not appreciate talking about "the" New Age movement). In Germany, non-church people make use of church facilities such as church academies for adult education – even in cases where the general atmosphere is rather anti-ecclesiastical. This result of my thesis turned out to be rather offensive in the eyes of the apologist anti-cult specialists, for instance the experts of the "Evangelische Zentralstelle für Weltanschauungsfragen". For their own apologetic needs, they felt it absolutely necessary to make a clear distinction between a Christian and a non-Christian New Age. I can understand this way of looking at the phenomena, but at the same time I think that religious studies scholars should not share it, because on the empirical level there is no clear distinction along such confessional lines.

So I suggest a shift from descriptions of New Age, which were concerned with a certain content of its ideas, to a more structural approach. If we are aware that the invisible religion is part of the visible religion and vice versa, we might find a way to avoid the trap of reificationism.
3. Global and regional aspects of New Age

Another, very decisive, proposition of my study was that New Age is not the same in different countries. This point marks a central difference between my approach and that of Wouter Hanegraaff. He tried to approach the topic in a rather traditional way, well-known in history of religions, starting from written texts and trying to get a general idea about the topic, before turning towards the varieties of the fieldwork experience. Therefore, he examined the books which were categorised as "New Age" in the libraries of the late 1980s in his country. Different from that, my own approach was more led by social science methods. So I tried to find out how the book market developed, what the readers of those books tried to make out of it, how they identified with the phenomenon, and so on. As a consequence, I went the other way round to Hanegraaff: he first described "New Age in general" by means of the history of ideas, leaving the developments in single countries to further detailed studies, whereas I started with a specific situation in a specific country, then tried to trace it to historical backgrounds and come to more general conclusions only later. Of course, both approaches, as all the others, have their own methodical advantages and disadvantages.
4. The German case of New Age

In Germany, the term New Age never achieved a status comparable with that in the UK or US. It was only a label without any deeper connection to worldviews or social identities. For a few years from about 1983 until the end of the 1980s, there seemed to be a New Age boom in Germany. All the big publishing companies started pocket book series, and there were many congresses and similar events which promoted a new era of alternative spirituality, the marriage of science and Eastern religions, networking and global harmony. But already at that time it was observable that almost nobody identified with the term "New Age" personally. The book series were cut down a few years later, because they did not sell any more in this context.

Today, New Age is totally forgotten as a term of self-identification – perhaps apart from New Age music. (Oliver Freiberger, my colleague in the religious studies department of our university, used one of my essays for his introductory course, but he found out that none of the students had ever heard the word "New Age" before.) It only survived as an expert’s term and also an apologist’s term for new religious developments outside the Christian mainstream. To make it clear: I do not mean that it has necessarily to be dropped for scientific use, as we are free to formulate our terminology on the etic level. But I want to make it clear that the situation is really different in our different countries, and that it would be a simplification to just generalise from one country, or from books, to the real New Age – wherever that may be.

Secondly, as I found, the people behind the German New Age boom in the 1980s were not the leading figures of alternative spiritualities, which of course are also very present in Germany. They were media experts such as editors or conference organisers. Those mediators were the real creators of the New Age in Germany. I do not say that they created the new religious phenomena themselves (which in my opinion would be a vast overestimation of what they are able to do, even in post-modern societies). But they tried to canalise already existing needs and therefore they sought an umbrella term to cover different developments in the fields of spirituality and alternative religion. I think Wouter Hanegraaff is totally right that the choice of the term New Age was rather accidental. In fact I found out how the term gained its leading position in the German media market. 
The graphic designer of the Goldmann paperbacks, where the first New Age series was published, had opted for the term New Age (instead of "Pardigmenwechsel" – paradigm change – and some other options), because it was short and therefore suitable for the book covers. So it became a label in the strict sense of the word. But for me, this is not the end of the story, because those media phenomena affected the further development of the alternative spiritual scenes, which made use of it. So they caused a fundamental change of the status of those alternative spiritualities. Many of them were not at all new, but they had existed in certain sub- or counter-cultures and now came to be elements of mainstream discourse. And I am sure that without this process the phenomena, which we now call New Age, would not have raised the academic interest of so many scholars.

Another point has to be added from the sociological viewpoint: the development of the media market was caused by a certain need in the midlife generation of that time to allow entry into general discourse, of what had previously been a sub- or counter- cultural tendency. The reason for this was the developing biographies of the students’ movement generation of the late 1960s, who had then reached the sort of positions in society against which they had previously struggled. Rethinking their worldviews, some of them rediscovered religion as a possible field of liberation and resurgence. As one New Age editor of the Goldmann Verlag told me in an interview, "New Age" in Germany may therefore be seen as "the midlife crisis of the 1968 movement".

Another central actor in this field was the former left-wing publisher Herbert Röttgen with his rather famous subculture publishing house Trikont. (They had sold the Mao Bible in Germany from 1967 onwards, and also Che Guevara’s diary and other revolutionary books of that time.) At the end of the 1970s, Röttgen and his co-actors first discovered mythology and religion as fields for liberating activities. They started with books on American Indian religion and the Dalai Lama, being examples of non-mainstream, subversive and non-bourgeois forms of religion. So he started to organise shamanism conferences and introduced the Dalai Lama to the German public at the Frankfurter Buchmesse. Then one of the American Indian shamans complained that those left-wing, middle-class, young Europeans would follow the examples of their colonial forefathers and steal the last property of the Indians, their religion. They should instead try to re-animate their own indigenous traditions. So Trikont (or Dianus-Trikont, as it amended its name between 1980 and 1982) started to organise congresses on Celtic religion and even experimented with some right-wing political groups in Austria and

Germany, who worked in the same field. Therefore part of what has been described as Pagan, in Germany was actually at the heart of the New Age phenomenon. Röttgen even experimented with the term New Age, and he was the one that first drew my attention to 19th century backgrounds, related to William Blake (who, as far as I see it, coined the term New Age in his Milton in 1804), and other persons in the religious counter-culture of that time. But the term became part of the general discourse only later, when Dianus-Trikont went bankrupt and some big paperback publishers, including Goldmann, republished its books under this new label. In contrast to such big publishing houses, Trikont had never needed such a label, because the label was simply Trikont itself.

I now want to mention a second perspective, which was also very central for the German New Age: Fritjof Capra. As opposed to the US, in Germany Capra’s book Wendezeit (The Turning Point) was seen as the key text of New Age, together with Marilyn Ferguson’s Aquarian Conspiracy (1980). The reason probably was the widespread success of those books on the German market and their simultaneity with the first New Age book series. In the summer of 1983, many people of all classes and age groups read Wendezeit on their holidays. As Wendezeit sounds rather similar to “New Age”, the first secondary explanations drew heavily from this approach and also from Marilyn Ferguson, which allowed them a broader description of the phenomena. So in Germany, New Age had a double function: it was the umbrella for the former counter-culture joining the mainstream in religious aspects, and it was the label for a new discourse, the combination of sciences and Eastern religions. Only much later did the books of Shirley MacLaine and similar approaches come into the bookshops and also became labelled New Age. Even the Theosophical tradition, which is often said to be at the core of New Age, did not play a prominent role. It had been translated (or distorted) to the German-speaking countries by Anthroposophy, which was already present long before the New Age started and is still quite independent from this recent development, having nearly nothing to do with the German counter-culture of the late 1960s.
5. Is the New Age concept relevant, then?

The peculiarity of the New Age story does not at all mean that it is somehow marginal within contemporary religious culture. On the contrary, I think it is an excellent case study for religious developments in general. New Age, at least in Germany, is a term for describing a general process of religious changes in society. It stands for religious resurgence in a former counterculture generation, rediscovering some of the bourgeois values which its members had dropped in their youth. Of course, it is not the traditional form of religion any more, and inevitably it is something very secular. I think this interpretation is rather parallel with Wouter Hanegraaff’s way of describing New Age as a matter of secularisation. I just don’t agree with his understanding of Esotericism as the basis of it, and this will my next point.

I would like to complete this section with a short look at the further development of "New Age" in Germany. It is clear, that the first storm blew over shortly after the great times of the mid 1980s. Christian and other apologists discovered the term and employed it in a negative way. So the users simply changed their vocabulary. It is very important to see that they did not at all stop what they had done before, but the different topics developed further. Some of them became part of mainstream culture. On the other hand, nothing of it was really new. So the most important result of the short New Age era was, that – thanks to the 1968 generation – many marginal traditions came out of their back rooms and became socially acceptable in mainstream culture. This, in fact, is an aspect of democratizing religion. But it is also an effect of secularisation, which allows for counter developments also in other religious spheres.
The most important part of this development was the reconstruction (or perhaps even construction) of contemporary Esotericism. In many aspects, the term Esotericism just took over what had previously been called New Age in Germany. But the main line of it shifted from the specific needs of the former 1968 generation and also from Fritjof Capra and his colleagues to other topics like healing and certain other spiritual ideas and practices.
6. Esotericism

As opposed to Wouter Hanegraaff’s approach in his thesis, but much closer to his more recent publications, including the paper in this journal, I look at Esotericism as something already modern in the German sense of the word, i.e. having come to being after about 1789 as an answer to the Enlightenment, the French and American revolutions, the human rights movement and also industrialisation. Therefore I look at Esotericism as being itself an outcome of secularisation – although it is obvious that many of its constituent parts have their backgrounds in earlier periods, perhaps even in antiquity. But again, as with the New Age, modern Esotericism should not be described in the reificationist way as some sort of religious tradition, but as a certain style of being religious or spiritual. If you look at Madame Blavatsky and the Theosophical movement in the late 19th and early 20th centuries for instance, you will find very similar developments as described in relation to New Age above. Somehow, Theosophy was the New Age of that time. For instance, many Theosophists claimed to be Buddhists or Hindus at the same time; the Theosophisches Verlagshaus in Leipzig published the first Buddhist magazine in Germany, and also the philosophy of Nietzsche. As Michael Bergunder pointed out recently, the central idea of the one religion behind all religions is a typical reaction to modern needs of religious pluralism, although it is of course much older than modernity. But its age does not explain the widespread contemporary reception of it – unless you apply a psychological interpretation and interpret it as some sort of regression. If, on the other hand, you see it as a specific modern phenomenon (in the German usage of the word modern), this allows you to draw further conclusions. It is not a regression back behind the Enlightenment, but a collective answer to it. 
So in my approach, Esotericism is to be looked at first as a sort of religious or spiritual mobility, which perfectly fits into very modern – or even postmodern – needs.

This was the reason why I focused on Emanuel Swedenborg in the historical part of my book. Similar to Hanegraaff’s description in this journal, I think that Swedenborg is a sort of prototype of this specific modern way of being religious. His father had been a Lutheran bishop, oriented towards pietism.

Swedenborg himself had studied the new sciences of his time and developed some sort of Deist theology, but he was not content with that and got into a deep crisis. So he developed a very independent type of religiosity, which could not have come into being in earlier eras because of the general conditions. Swedenborg’s works still have the form of traditional dogmatics, but the content is revolutionary. Only under modern conditions of liberty of religious thinking or criticising, were people like Andrew Jackson Davies able to develop a totally new way of being religious, or spiritual. I think it is not accidental that he and others rely on Swedenborg.

So the core of what I would like to call Esotericism is an independent, non-dogmatic approach to religion or spirituality. Of course, this is not a sufficient approach to Esotericism from a historical viewpoint, and I don’t want to draw attention away from the excellent work which has recently been done in Amsterdam and also in Halle and other places. But at the same time I think that the structural side is a necessary element of properly understanding it, because otherwise present developments will be reduced to an effect of historical phenomena.
7. The contribution of mainline Christian churches to New Age phenomena
For my last point I would like to argue against common approaches which try to separate Esotericism or New Age as a distinct entity within the history of religions. The point is that mainstream Christianity had and still has a big impact on the development of new religious phenomena and the so-called New Age scene. The same is true for other religions in other contexts, but I have to restrict myself to the German scene.

Again, I start with a structural argument, taken from the book market. Until about the end of the 1980s, there was a clear demarcation between religious and secular publishers, the first oriented on confessional lines. Non-Christian religions were either dealt with in scientific publishing houses or in book programmes of the religious subcultures. Nowadays, you can find religious books everywhere, even in former left-wing publishing houses. At the same time, former Roman Catholic publishers are proud to have emic Buddhist books in their programmes. Even the religious institutions themselves have changed their attitude. So some years ago, the new edition of the Roman Catholic Adult Catechism, which is a rather important product for the publisher’s finances, was withdrawn from the old, established Catholic Herder Verlag and handed over to Oldenbourg, a secular, educational publishing company. The reason was probably that Herder had dared to publish too many critical insider books, for instance in the field of liberation theology. The consequence is that even the Roman Catholic authorities contributed to the general process of religious diffusion and structural pluralisation.
But the contribution of mainline churches is not at all limited to such structural developments. In fact, some of the most important processes within the German new religious scenes of recent years came into being inside the churches and spread from there to more independent places of religious experience. One example is the great success of Zen Buddhism in German speaking countries, which was mainly spread by Roman Catholic monks and nuns. They first discovered Zen to deepen their own spiritual life within the monasteries. Later on, some of them started to transmit their experience to the laity outside, which led to an ongoing process of independence from traditional religious institutions. Nowadays, some Zen centres have even turned out as mainly non-Christian bases, hosted by Christian institutions.
Another example is the spread of the Enneagram, which goes back to some esoteric concepts, connected with G.I. Gurdjieff. In its present use, the concept was developed in the USA by a Catholic monk, Richard Rohr, and very success-fully promoted in Germany by a Protestant pastor, Andreas Ebert from Nuernberg. He tried to introduce new concepts for spiritual welfare. Of course, the original traditions were somehow adapted or even transformed by these ecclesiastical forms of reception, but at the same time, they also adapted and transformed the church institutions making use of them.
Apart from that, there are many examples of new religiosity within the churches far away from any professional or theological aid. To learn more about this process in the religious laity, we carried out a qualitative research project at the University of Bayreuth from 1999 until 2001, which was financed by the German Research Foundation (DFG). In this project, we somehow tried to prove the opposite side of my earlier findings that it is not possible to separate between a Christian and a non-Christian New Age. We now interviewed Protestant and Catholic Church members and tried to find out whether and how they adopt alternative spiritual orientations. We found that even in our own rural region, where religious institutions are still effective, there is a far-reaching change in religiosity. This can be observed not so much within Sunday services or other manifestations of the "official" religious practice but in the religiosity of every day life, in the value concepts and agency structures of church members. Astonishingly enough, we found nearly the whole spectrum of alternative religious orientations, which are known from the contexts of big cities with much weaker church influence.

Furthermore, we found that it is not possible to infer religious ideas or worldviews from the quality of the relationship to a church or religious community. On the one hand, we found many people who were closely connected to the church but at the same time had a totally differing worldview from the catechism of the church. And we found the same thing the other way round.

I think we have to be very careful to separate the following questions: 
· Is there a connection to a traditional religious community and what is it like?

· Is there a connection to some traditional worldviews or ideas and what is it like?

· Is there a present interest in keeping up those connections, creating new relations, inventing new traditions and so on?

This has to be taken into account on the New Age side as well as in the study of traditional communities, whether mainline churches, Muslim communities or whatever.
8. Summary

We live in pluralistic times, where there are choices to be made by everyone. We should think about that when we look at our fieldwork and study projects as well as when we look at our own approaches at the level of metalanguage. 
A pluralist way of handling scientific approaches is the most suitable for the phenomena.

From a structural viewpoint, Esotericism or New Age are very modern types of religion, religiosity or spirituality, because they encourage people to choose different items for their own sake, being guided by their own experience and not by the dogmatics of a certain tradition. So somehow, there is sort of an esoteric or New Age underlying element in the whole range of contemporary religion. By the way, this is what sociologist Ernst Troeltsch called "Spiritualism" or "Mysticism" one hundred years ago. 
Esotericism and New Age also have a certain democratising effect on this process.

However, it would be misleading to take over the emic viewpoint, that New Age, Holism or whatever you call it, may be a common religion of the future. Because, at the same time, opposite developments are to be found. They are made possible by the same general conditions that caused the New Age or contemporary Esotericism.

Since the end of 18th century, our cultures have faced a heavy decline of traditional institutions: the secularisation process. This process is the cause of the rise of Esotericism and New Age, but at the same time it structures and limits them in the same way as it limits the traditional religious communities.

Starting not from the general viewpoint, but from concrete contexts, allows a more dense perception of specific developments, which have to be taken into account for a suitable theory of New Age or Esotericism. Of course it is also necessary to go the other way round. Only the combination of several steps will allow a non-reificationist view. So detailed studies as well as general overviews have to be carried on and should be interconnected in both directions. Finally, it seems very useful to look at New Age or Esotericism in the framework of contemporary religious culture as a whole, and comparing it with other developments.1
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1 One very important point, omitted for reasons of space, is the comparison between Western Esotericism (or New Age) and similar phenomena in other continents, for instance in Japan, or also in West Africa.
The above three research papers [see page 46] on pages 46-69, were presented by the respective authors at ASANAS (Alternative Spiritualities and New Age Studies) Conference at The Open University, Milton Keynes, England – 30 May to 1 June 2003, hosted by the Belief Beyond Boundaries Research Group at the Department of Religious Studies, The Open University, co-organised by Marion Bowman, Daren Kemp and James R. Lewis; also the following:
ASANAS - (Alternative Spiritualities and New Age Studies) Conference: The Open University, Milton Keynes, England – 30 May to 1 June 2003
http://www.asanas.org.uk/files/jasanas001.pdf 
(Journal of Alternative Spiritualities and New Age Studies 2005)

By George Chryssides 2003
(Report from the British Association for the Study of Religions Bulletin, no. 99, June 2003 19-21)
The ASANAS conference is a continuation of the annual Contemporary and New Age Religions annual conferences, which began in 1993 at Bath Spa University College, as a small gathering of like-minded researchers. From these small beginnings, [the 2003] ASANAS conference attracted [over 100] attendees, including participants from other European countries and the U.S.A.

The name 'ASANAS' indicates a new endeavour at finding an appropriate name for 'New Religious Movements' (NRMs) and 'New Age', both of which have come in for criticism in recent times. Various speakers raised terminological and typological issues regarding the various new forms of spirituality. Did the term 'New Age' ever describe a coherent set of spiritualities? In what sense, if any, is the New Age 'dead'? Does the term 'alternative spirituality' do justice to the phenomenon?

The conference began with presentations from Eileen Barker, 'New Age' author William Bloom, and Prudence Jones, Past President of the Pagan Federation. 
Barker provided some demographic details about NRMs, and how they served to form group boundaries, while Prudence Jones sought to correct some basic misconceptions of Paganism. Bloom argued that the New Age now formed part of a global culture, and that the strong emphasis given to 'body, mind, spirit' in mainstream bookshops was an indication of its occupying a central role in the spiritual arena.

Bloom was the first of a number of speakers to question the appropriateness of regarding New Age spirituality as 'alternative'. Olav Hammer (University of Amsterdam) argued that the New Age had moved away from being a deviant 'cultic milieu', and that Christianity itself — like the New Age — was not monolithic, and offered a number of alternative spiritualities. Paul Heelas — one of four keynote speakers — described the recent 'Kendal project' (an extensive study of religious and spiritual communities in Kendal), suggesting that, if the present decline in traditional religion continues, coupled with the growth of alternative spiritualities and therapies, new spirituality will have overtaken the old in Kendal by the year 2035!

Other keynote speakers argued for the retention of the term 'New Age'.

Christoph Bochinger acknowledged that it was a 'fuzzy term', but argued that fuzzy terms were nonetheless useful. Wouter Hanegraaff, speaking on 'Swedenborg and New Age Religions' said it was a useful 'theoretical construct', and the question of whether the term might function 'etically', if not 'emically' was raised at various junctures in the duration of the conference. Hanegraaff argued that New Age ideas had become assimilated within mainstream society and religion, and hence it was difficult to disentangle the two. Other speakers commented on the term 'spirituality', and there were differences of opinion as to whether one could speak of a 'spirituality' that was not identifiable with any particular religious expression of it.

Issues of mapping new forms of spirituality inevitably arose. Michael York — another keynote speaker — raised the question of the relationship between Paganism and New Age. Despite the Pagans’ attempts to distance themselves from New Age, the latter was in fact a subset of Paganism: the development of Paganism as a discrete religion that attempted to revive a pre-Christian spirituality came later. Paganism featured largely in two of the sessions, and others dealt with related concepts such as Teen Witchcraft, which appears to be receiving increasing academic attention, as well as indigenous religions.

The esoteric tradition featured prominently in a number of presentations throughout the conference. Astrology occupied one major slot, and reappeared in several other sessions. Much attention was given to the roots of esotericism, Emanuel Swedenborg, Gurdjieff and Theosophy being identified as important precursors. However, several speakers drew attention to the fact that this is true predominantly of the American and British tradition, but that different influences are at work in other parts of Europe. Daren Kemp examined some key New Age writers in France, Germany, Italy, The Netherlands and Spain, while George Ronnevig focused on the New Age in Norway, and Peter Clarke and Inken Prohl examined aspects of new spirituality in Japan.

Despite the apparent 'fuzziness' of New Age, a session on 'New Age and Modernity' highlighted the ways in which the New Age is, to a significant degree, becoming organised, and caught up in wider societal phenomena such as secularisation, capitalism and globalisation. Reference was made at various points in the conference to the relationship between New Age and commercial publishing, and its self-promotion at commercial events such as Mind-Body-Spirit festivals. A relationship with capitalism is further forged by the 'management ASANAS', which occupied two full sessions.

A UFO-religions session got off the ground, despite technological hitches and some uncertainty about which speakers had arrived: Mikael Rothstein spoke on first generation UFO-contactees, George Chryssides on Heaven’s Gate, and Susan Palmer on the Raëlians.
The content of all these various and distinctive belief systems inevitably raises the issue of how people are persuaded to join, what their state of mental health is, and whether they suffer from delusions. Interestingly, the panel on 'Psychological ASANAS’, which included two experimental psychologists, one clinical psychologist and a psychiatrist, found no evidence that those who espoused alternative spiritualities were in a worse state of mental health than the rest of the western population.

Finally, LTSN [Learning and Teaching Support Network] had a presence at the conference. A rather thinly-attended, but nonetheless important, seminar discussed the place of New Age and new spirituality studies in the teaching of RS, their new proposed guides on 'People of Faith in the HE Environment', and whether New Age ideas might themselves be taught in the classroom.

All in all, some 65 papers were presented at this important conference: space does not permit reference to each and every presentation, even if had been possible to trek round them all. Marion Bowman, Daren Kemp and James R.

Lewis are to be congratulated on their excellent organization of the event: their efforts have been well worthwhile.
One last research paper selected by me from the many presented at the above Conference:
The Rise of Mind-Body-Spirit Publishing: Reflecting or Creating Spiritual Trends?
http://www.asanas.org.uk/files/jasanas001.pdf 
(Journal of Alternative Spiritualities and New Age Studies 2005)

By Elizabeth Puttick 2003
This paper explores the central role of publishing and the media in the dissemination of alternative spiritual ideas and trends. It argues that the recent explosion of holistic ideas and practices into the mainstream was facilitated and sometimes led by influential, innovative books, and consolidated by popular bestsellers. Mind-body-spirit (MBS) publishing has expanded from a specialist niche to the fastest growing non-fiction genre in a multinational, multimedia industry. This growth contrasts with traditional religious publishing, which is in decline. In the process, the most successful spiritual authors have become both gurus and global brands.
1. The power of publishing

The publishing industry is intimately connected with the rise of holistic spirituality, facilitating its growth and diffusion into mainstream culture. Publishing is first and foremost a business – big business nowadays – and the key element of success is its ability to pinpoint and predict trends, and exploit them as business opportunities. This is not just a process of passively reflecting the market. Publishing also plays a proactive role in shaping, and sometimes even leading or creating trends. This is particularly true of the 'mind-body-spirit' subject area.

The New Age movement has no central organisation or 'church'. Rather, it comprises a loose conglomeration of new religious movements (NRMs), groups and individuals concerned with personal development and spirituality.

They share core beliefs and values, but there is no official spokesperson, priesthood, or governing council.1 Publishing, on the other hand, consists mainly of highly organised, multinational conglomerates, with wide powers over the dissemination of ideas through the media. My argument is that publishing has effectively become the driving force and central organisation of the New Age and wider holistic spirituality movement, deciding who and what gets published, and thus has the opportunity to influence society and public opinion. Literary agents and publishers act as clearing houses and gatekeepers for the latest ideas, which they receive as book proposals, evaluate, select and develop, then turn them into books which are marketed and distributed globally. Friends, enemies and strangers sit together on the same list. The most successful books enter the cultural mainstream as bestsellers, and their authors may then be transformed into gurus.
2. A note on terminology2
Given the title of this journal, it seems important to begin by emphasising that the term 'New Age' has not been used as a category in publishing for many years. In 1991, the US trade journal Publishers Weekly opened a feature by declaring:

It’s easy to get publishers and booksellers to agree about at least one thing: the phrase New Age is as unsuitable this year as it was last year and the year before. (6 December 1991)

British publishers agreed. At this time I was editorial director of Thorsons at HarperCollins, the largest MBS imprint in the UK. Thorsons discontinued the term in response to the perception that 'New Age' had acquired mainly negative associations, particularly among the mainstream readership we were now targeting. We adopted instead the unwieldy but value-neutral term mind-body-spirit (abbreviated to MBS), which was first introduced to publishing by Eileen Campbell in the mid-1980s, derived from the annual Mind-Body-Spirit Festival in London (then the leading national showcase for spiritual products and services). MBS is now the standard recognised term throughout the industry, in publishing and bookselling.
An example of the ramifications of this decision comes from 1994 when Thorsons were repackaging Vivianne Crowley’s first book Wicca, originally subtitled 'The old religion in the New Age'. I mentioned to Vivianne that the term 'New Age' was a bit passé, and we agreed to change the subtitle, eventually opting for 'religion in the new millennium'. Nowadays 'millennium' is also old hat, and the book has acquired yet a third subtitle: 'Old religion in the modern world'. In the light of the currently perceived schism between New Age and paganism, it should be emphasised that this was a marketing rather than a political decision.

The term MBS is also appropriate because it covers a much wider range of approaches than New Age, which is often associated more narrowly with occultism, divination and channelling. Apart from the spectacular recent revival of magic, this is currently a more static sector of MBS publishing.

MBS is an umbrella term that encompasses or touches on complementary health, psychology, business, ecology, science, philosophy and world religions. The main growth area is self-development, which derives from the human potential movement (HPM) and popular psychology. The most significant current trend is for practical yet inspirational approaches permeated with Eastern-based, 'world-accepting' spirituality. This parallels the evolution of the HPM itself from a secular to a spiritual movement (Puttick 2000). The publishing shorthand for this approach is 'MBS/lifestyle'. These are the bestselling books that have captured the popular imagination and taken holistic spirituality mainstream.
3. A brief history of mind-body-spirit publishing

The story of MBS publishing parallels the development of holistic spirituality: a movement that originated on the margins of society and has gradually permeated the mainstream, to the point where it is now recognised as the source of some of the most vital and innovative ideas and practices around. Similarly, alternative spiritual books were originally published privately or by adventurous pioneer publishers, then by small specialists, and only recently by the large conglomerate – i.e. mainstream – publishers.

The first specialist MBS company was Watkins, established in London as a publisher and bookseller by John Watkins in 1894, and taken over by his son Geoffrey in 1924. The bookshop still exists and flourishes today in its original location, where it has recently opened an esoteric centre as well as reviving its publishing. Watkins was the official publisher for the

Theosophical Society, which published the books of its co-founder, Mme. Blavatsky. Theosophy was also at the forefront of a wider popularisation of Asian mysticism, leading to a publishing boom that included even established publishers such as Routledge and George Allen & Co Ltd. As well as the classic texts of Hinduism, Buddhism and Chinese philosophy, they introduced new spiritual teachers to the reading public, particularly Krishnamurti, Gurdjieff, Ouspensky, and Kahlil Gibran. Meanwhile the Rider-Waite tarot was published in 1909 by William Rider & Son, and is still in print with the same publisher nearly 100 years on. AE Waite was a member of the Golden Dawn, and his tarot cards are based on Golden Dawn symbolism with other occult and alchemical influences. Rider and the Aquarian Press brought the works of magical and occult authors such as Dion Fortune and Aleister Crowley to a wider readership beyond the members of occult societies. Thus the two main streams feeding the New Age – Eastern mysticism and Western esotericism – combined to establish a new area of publishing.

The next burst of interest in alternative and mystical spirituality came during the counter-culture of the 1960/70s, which again both led to and was fed by a growth in published books. Must-have titles for counter-cultural bookshelves at this time included Janov’s Primal Scream, bible of the human potential movement, and Aldous Huxley’s Doors of Perception, which legitimated the use of psychotropic drugs on the spiritual path. Jane Roberts’s Seth Speaks pioneered the move from spiritualism to channelling – core praxis of the New Age – while the books of Carlos Castaneda trail blazed and inspired Western shamanism. The Tibetan Book of the Dead, I Ching, Be Here Now by Ram Dass (formerly Richard Alpert), Robert Pirsig’s Zen and the Art of Motorcycle Maintenance, and the novels of Herman Hesse – all fuelled the journey East, an explosion of Eastern-based NRMs, and a general exploration of meditation. Less widely known but highly influential in human potential movement and counter-cultural circles were Osho’s books, published in the 1970s by Routledge. The Osho movement was the most popular and fashionable NRM of the 1970s, and my research has demonstrated that about half the people who joined at this time were 'converted' through the books (Puttick 1997a).

The original MBS publishers were now joined by new specialist companies including Element, founded in 1975 by Michael Mann and John Moore, who had both previously worked for Watkins. Wildwood House was co-founded in 1972 by Oliver Caldecott, an artist and healer, and former publisher at Penguin. This 'lively spiritual list … changed lives'; its cutting edge titles included the influential Tao of Physics by Fritjof Capra. The publication of this book exemplifies the difference between the intuitive judgment of independent publishers and the more routinised, profit-oriented decision making of the corporates. One evening Caldecott’s son was trying to explain the intricacies of quantum physics to his mother, who perceived the connections with Eastern mysticism. The next morning the manuscript of Tao of Physics was lying on Caldecott’s desk (having been passed to him by a Penguin editor who considered him 'open to wild and weird ideas'); this

was interpreted as synchronicity, and the book was published to great acclaim.3 After the demise of Wildwood in 1982, Caldecott took over Rider, which had been linked with the Buddhist Society during the 1950s and was now the foremost UK publisher of Buddhist books. The most successful of all the companies founded in the 1970s was Piatkus Books, launched by Judy Piatkus in 1979 to publish both commercial fiction and popular self-help/MBS – a non-obvious combination that has clearly worked, since it is the only independent publisher from this period still in existence. Judy

Piatkus was featured in The Times in September 2003 as one of the top 50 movers and shakers in the field of lifestyle and wellbeing.
During the more secular 1980s, there was a brief but limited vogue for 'New Age' titles, viewed with some scepticism as 'wacky' within the publishing community. The biggest growth area at this time was in secular self-help, including health (particularly diet books), and popular psychology (particularly relationships and self-improvement). Eileen Campbell came to prominence at this time. She had been publishing spiritual books at Routledge since the 1970s, and in 1984 founded a new imprint, Arkana, to contain the Routledge classics as well as cutting edge new books such as the bestseller A Course in Miracles. The Observer recently described her as having 'masterminded the evolution of what was once called New Age or Alternative publishing into the dominating, mainstream force' (Vernon 2003).

Evolution became revolution in the late 1980s/early 90s – the era of mergers and acquisitions that created the conglomerates who dominate publishing today. At this time many small and medium-sized independent publishers were bought by multinational conglomerates wanting to extend their range, including most of the MBS specialists. Some retained their name and identity in their new homes; others were merged into existing or new company-wide lists. In 1992 Rider became an imprint of the newly created multinational Random House. Arkana was bought by Penguin in 1988, after its publisher Eileen Campbell had moved to Thorsons, which she ran for twelve years.

Thorsons had been founded as a health publisher in 1930, bought the Aquarian Press in 1950, and was itself bought by HarperCollins in 1989.

HarperCollins later bought Mandala, the MBS imprint of Unwin Hyman, and has recently also bought the Element brand name with most of its list.

Acquisition ensured survival and security for small publishers, who were otherwise being squeezed out of the market. In exchange, they were expected to perform, making a more consistently profitable contribution to the bottom line. Inevitably this reduced the element of risk-taking and idiosyncratic choice; there were also widespread criticisms of a resulting loss of flair, originality, excitement. Oliver Caldecott described 'the difference between Wildwood 1975-8 and Rider 1985-90 as like that between a village craft fair and British Leyland … a whole universe of different priorities, values and objectives.' Michael Mann, former publisher of Element who now runs Watkins for Duncan Baird, perceives a drop in quality. 'The great sadness is that this market has degenerated into a mass of very mediocre books. It’s become an interesting challenge to sell books of real worth'. The advantages of independent v. corporate operation is an ongoing debate in publishing as in other businesses. Eileen Campbell (who now runs her own company EMC Consultancy Ltd) takes a positive view:

When I started out in the 1970s with a missionary-like enthusiasm to make alternative ideas more widely known, this area of publishing was as niche as it could possibly have been. It is a joy to me that it is now mainstream. … The commercial pressures of today’s world force us to be more creative in getting books to market, but there’s nothing wrong with that. (Personal communication) MBS publishing came of age in the mid-1990s, when spiritual books reached the New York Times bestseller list. The titles were diverse in origin, comprising new bestsellers like Thomas Moore’s Care of the Soul, classics like Scott Peck’s The Road Less Travelled, and – more news worthily – titles that had originally been self-published, became word-of-mouth bestsellers, and were then picked up by New York houses looking for the next big thing.

These included Celestine Prophecy, which was the first New Age title to reach a mass-market readership. The result was wide media coverage on both sides of the Atlantic. The Times reported that 'The spiritual book boom is no hippie or New Age backwater – it is mainstream popular demand', noting that WH Smith were about to install a personal development section in most of their bookshops (16 August 1994). Despite scepticism about whether the reserved, cynical British would take to these books as enthusiastically, they were published in the UK with enough success to get MBS widely recognised as a growth area. The four largest publishers all now had their own MBS imprint, 4 and the machinery was in place for the area to become big business.
4. Rapid growth of the MBS market

The growth of the MBS market cannot of course be entirely attributed to the sales and marketing efforts of publishers. Analysis of the causes is a complex topic, encompassing the growth of holistic spirituality itself. However, to briefly outline the main factors, I will quote from my 1994 strategy report for Thorsons (HarperCollins) in which I analysed the recent market growth for MBS and predicted escalated growth as a result of the following factors:

· Growth of holistic thinking and approach throughout culture, e.g. in religion, science, medicine, computers, education, psychology, business, gender relations

· Increasing scientific evidence for these beliefs (e.g. research into telepathy and NDE’s)

· Personal development methods applied in management training and business philosophy

· Business application of esoteric techniques, e.g. financial astrology, graphology in recruitment

· Fast increase in counselling and therapy courses, leading to NHS and private practices

· Meditation being publicised and endorsed in health and women’s magazines as an aid to health, beauty and relaxation; also discovered through yoga

· Pre-millennial interest in prophecy and occult phenomena

· Post-scientific, post-secular search for meaning and purpose

· Globalisation bringing increased interest in non-Christian spiritualities, particularly Buddhism and shamanism; it also increases the sense of personal smallness, helplessness and alienation, shifting the emphasis from the political to the personal – from changing the world to changing oneself

· Shift from organised religion towards personal spirituality

· Influence of US trends (therapy culture, individualism encourages self-development, greater interest in religion and spirituality) 
The millennium has arrived, but interest in spirituality has grown rather than diminished, and this list is arguably still relevant. I would also add the dynamic of Maslow’s 'hierarchy of needs': individuals and societies whose basic needs for survival and security are satisfied will start exploring higher needs culminating in the need for self-actualisation (Puttick 1997b).

The success of the mid-’90s MBS bestsellers demonstrated the demand – the market – for these types of books, which in turn stimulated the supply. The key players were now hungry for 'product', and began to pump it through. It was important to the continued success of the area as a solid genre rather than ‘flash in the pan’ fad that it be recognised and respected within the book trade as well as achieving media coverage.

MBS had been a formal category in the biannual Buyer’s Guide published by the Bookseller (the main organ of the UK book trade) since the early 1980s. The Guide is a key sales tool, bringing the next six months’ books to the attention of booksellers and publishers. The tipping point came in 1998 when MBS was finally recognised as a key 'über-category' in the Book Sales Yearbook , the all-important annual round-up of data on book sales for the previous year, including statistics on market share held by various subject areas. MBS was shown to comprise 0.9% of the total market of books published in the UK in 1998. By the following year, this percentage had quadrupled to 3.8, and the Bookseller noted: 'Over the last decade, the health, mind/body/spirit and personal development fields have turned from obscure pastimes to entire industries' (3 September 1999). In 2002, MBS comprised 5.8% of the market – amounting to around 750 titles comprising nearly seven million units with a sales value of over £57 million. 5 This spectacular rise looks even more impressive when compared to sales figures of other genres usually seen as more popular and high-profile (Fig 1- Percentage of retail sales by value, 2002; data from Book Sales Yearbook, Bookseller Publications) [NOT COPIED HERE]. As shown, MBS is both bigger and faster-growing than more popular and high profile subject areas such as food and drink, history, sport and business.

In America the size of the market is even more impressive. NAPRA (Network of Alternatives for Publishers, Retailers and Artists) in 1999 reported over 90 million MBS books sold.6 The rest of the world shows a similar pattern, especially throughout the English-speaking territories, Eastern Europe, and parts of Asia especially Japan. Worldwide, the market for MBS books is now worth £5 billion. 
It should be noted that the spectacular increase between 1998 and 1999 was partly the result of re-categorisation and consolidation. Related but secular subject areas were grouped under the MBS heading, including self-help, popular psychology, health and fitness, beauty, and lifestyle. The list of the top 100 MBS bestsellers of 2002 is dominated by diet books (Dr Atkins in particular), including most of the top 20 titles. The #1 spot is taken by Trinny and Susannah’s What Not to Wear, of which even the Bookseller admits 'MBS is a somewhat tenuous classification for this book.' In fact, not till #17 do we find a title that can be called MBS proper (Celestine Prophecy), and only around 40% of the list comprises core MBS and personal development titles. However, this is a higher score than Christianity at 4%.
Religion as a publishing category (covering Christianity – the majority – and other world religions) has now been subsumed into MBS, and out of the top 100 titles only four are Christian. Michael Drosnin’s Bible Code is at #19 – a crossover book more likely to be shelved in the 'mysteries' sub-category of MBS than under religion. The others are the Good News Bible (two editions at #69 and #82), while the Oxford Christening Bible scrapes in at #100. This trend is corroborated by the list of top 10 religious titles of 2003, which contains not a single traditional Christian title. There is one book on Islam, one by the Dalai Lama, The Bible Code, and the rest are MBS (Bookseller, 13 February 2004).

It is widely recognised within the book industry that while sales of MBS are soaring, religion sales are declining. Publishers are cutting down their commissioning while booksellers are de-stocking and reducing space in the religion section. Judith Longman at Hodder, one of the foremost religious publishers, explains: Although there is a vibrant interest in things spiritual, the religion of our cultural roots is less seductive, being perceived as too dogmatic and controlling. Certainly the spiritual charisma of the established churches has declined. MBS, other faiths, and fringe belief are the real growth markets and the barometers of spiritual energy and searching. (Bookseller 13 July 2001) The more successful Christian titles are generally those that draw on spirituality and self-help – particularly the Alpha course, which is essentially a personal development course. It seems that the Pelagian heresy has finally triumphed over Augustinian orthodoxy. The eminent British theologian Pelagius lost the theological battle in the fourth century, but can now legitimately be reclaimed as the original guru of the self-help movement … which could lead to the further claim that the New Age originated in Britain. (But that’s another story.) Since the population is now more likely to participate in – and pay for – a weekend workshop in personal development than to attend a Sunday church service, the differential in book sales between MBS and Christianity simply parallels this trend. There have been suggestions that since the boundary between the two areas is fuzzy and fluid, it would benefit religious books if they were merged – but conservatives reject this idea as a pantheistic heresy.
5. A holistic model of mind-body-spirit

Despite these provisos, it is significant that MBS has been selected as the term to classify this area. There is a strong philosophical and structural justification for grouping these diverse titles together, since the common theme is self-development. All the books offer some means of improving and developing the self, from the most basic 'how to' (lose weight, get fit, stop smoking etc) to the most esoteric and mystical heights of self-transformation. 7 The subject area can be seen in its broadest extent as a spectrum from the secular to the spiritual, stretching from self-help at one end (e.g. diet and fitness, motivation and positive thinking, overcoming addictions, stress management), through personal development (books offering to improve your life through deeper, more emotionally and intellectually engaging psychotherapies (both traditional and alternative), to esoteric and spiritual subjects such as psychics and healers, angels and fairies, divination, shamanism and paganism, magic, meditation, and mysticism. 
This spectrum reflects literally the meaning of mind-body-spirit (corresponding more exactly with the more logical US term 'body-mindspirit'). Whether or not one agrees philosophically with this model, it certainly forms the empirical basis of publishers’ and booksellers’ taxonomies. For example, a random but typical fortnightly preview of MBS titles throws up a mixed bag including: Ethical Ambition, The Bitch in the House, Manage Your Student Finances Now, Embracing Uncertainty, Teen Angel. (Bookseller 25 March 2003)
6. Readership profiles
Once the market for these books was shown to be sizeable and profitable, publishers became interested in consolidating their lists and increasing their market share. Now that so many resources and serious budgets were devoted to the genre, it was important to be sure the books were delivering what readers wanted. So who was the new wider readership at which MBS books were targeted? The specialist publishers had a precise sense of their readers, who were similar to their authors. However, a broader readership was likely to be more diverse, harder to pin down, yet still a niche within the massmarket readership.

In 1999, HarperCollins spent £500,000 on market research into MBS. The survey revealed that rather than the market being segmented into different interest areas, 'readers are very open to cross-purchasing and experimenting with new techniques and ideas.' Respondents were grouped according to lifestyle, ranging from 'healthy explorers' (entrants) to 'sisterhood of the shaman'(experts) (Bookseller 3 September 1999). This typology stems not from standard socio-economic classification but from the approach to market research pioneered by Christine MacNulty in the 1970s, focused on values, beliefs and attitudes. MacNulty (1985) made a broad distinction between outer-directed and inner-directed values, divided into seven groups, headed by ‘self explorers’ who ‘are characterized by their concern with … self-development'.

The reader types revealed by the HarperCollins research can be seen as subcategories of the 'self-explorer', a group that has since been typologised under various labels, including Bobos (Bourgeois Bohemians) and LOHAS (Lifestyles of Health and Sustainability, comprising 30% of US households).

But the tag that has gained most currency is Cultural Creative, the term invented by Paul Ray and Sherry Anderson, whose bestselling book is subtitled 'how 50 million people are changing the world'.8 It is significant that this is the group that advertisers most aim to target since its members are often wealthy and, unlike the counter-cultural seekers of the 1970s and many modern Pagans, tend to see no contradiction between spirituality and consumerism. This is the group most responsible for 'spiritual spending', a current term coined by Virgin Money in a widely reported 2003 survey, which revealed that a staggering £670 million is spent each year in the UK on 'pampering' including yoga, spa days, health farms and complementary therapies.
7. Media attitudes to holistic spirituality

The growth of holistic spirituality is particularly impressive since it has happened in the face of almost uniform hostility from the rest of society. Opposition from within the scientific and religious establishments is understandable, given the challenge to both paradigms, but it is also encountered among the intelligentsia and media. The 'London literary mafia' is wedded to their stance of 'ironic detachment' and is suspicious of enthusiasm. MBS books are not published by literary publishers (apart from the occasional journalistic investigation), nor reviewed by literary editors9.

Scepticism has obvious virtues, but can sometimes function as a thought police, blocking innovative new ideas that challenge the orthodox mind-set. This prejudice is at least partly aesthetic – the books being considered lowbrow despite the literary quality of some titles. It could also be argued that there is a gender bias to the prejudice, since the main readership for these books is female, and the criticism and scepticism mainly emanate from male journalists.

Until very recently, spiritual ideas, individuals and groups have been labelled as either 'cultic' or 'wacky', at best exotic and eccentric.10 The Guardian newspaper in the UK is the most antagonistic, with the honourable exception of Madeleine Bunting who has persistently championed the positive aspects of these ideas. More recently, an article on the enduring success of The Road Less Travelled was headed: 'Are you a fat, chain smoking, alcoholic neurotic? Then these books are for you.'11 Yet, arguably, the intelligentsia have as many emotional problems and addictions as anyone, and therefore stand to benefit from holistic therapies.

Recently there have been signs of change, particularly following the publication of Daniel Goleman’s Emotional Intelligence (1996). This bestseller gave a catchy term to a deep-seated shift of attitudes and values pioneered by the human potential movement, which now permeates journalism. The tabloids, particularly the Daily Mail, have covered MBS for many years. The broadsheets are also giving more coverage; most of them even devote whole sections to health and personal development, with names such as 'Spirit', 'Body and Soul', though somewhat segregated in the weekend magazines. This change has been partly encouraged and led by the adoption of alternative health and spiritual practices by so many celebrities and leaders of style and opinion, including the late Princess of Wales, Cherie Blair, and numerous film and pop stars. 
Magazines, particularly the health and women’s magazines sector, have been revitalised by holistic spirituality. MBS magazines were formerly perceived as specialist, unable to achieve wide distribution. However, in the last couple of years, a crop of new MBS magazines have been distributed by WH Smith and other mainstream magazines, including Spirit & Destiny, Holistic Health & Healing, and the newcomer Lifted. This new generation of magazines are appreciably, dramatically more mainstream than their predecessors, and even the ultra New Age Kindred Spirits is becoming more mainstream; the current issue has Madonna on the cover, along with special offers of free holidays and cases of organic wine. 
Perhaps the most unexpected and symbolic example of this process is that Cosmopolitan now has a spirituality editor.12  This seems a fitting appointment, not least because for mainstream publishers the 'Cosmo Babe' is a more important target reader than the 'Shamanic Sister'.

A recent newspaper article epitomises the current ambivalence of media attitudes, and the polarisation of attitudes:

This is how the self-help publishing phenomenon divides the nation. Either you do, in which case, you really, really do (statistics suggest that even the most standard issue self-help disciple owns an average of 12 help books); or you don’t, in which case you are perpetually backing away from friends who offer up dog-eared copies of Deepak Chopra or M Scott Peck, with feverish glints in their eyes, promising 'It’ll change your life, like it did mine.'
But even if you don’t do self-help it is impossible to deny the power of the genre. The self-help publishing industry is directing the way we think, feel and act. Even if we don’t buy into it directly, those we date, work with, socialise with, live with and/or share blood with probably do. (Vernon 2003)

Underlying the hostility is the fear of the undermining of empirical thought, criticism and reason by 'self-styled gurus … the sleep of reason has duly brought forth many such monsters, exploiting and expanding the demand for mumbo-jumbo' – as expressed by Francis Wheen (2004), the first in-depth if somewhat disparaging account of this movement by a literary journalist. This can be taken as another sign of the extent to which holistic spirituality has become mainstream, thus compelling even the most sceptical and cynical members of the British intelligentsia to take it seriously.
8. The magic of marketing: author branding

In order to sell MBS titles in sufficient quantities, publishers had to invest in the area, including increases in marketing spend, ensuring their lead titles were included in in-store promotions and prominently displayed. Publishers prefer authors who reciprocate marketing campaigns with their own self-promotion efforts, as explained by Joel Fotinos, director of religious publishing at Penguin US:

Publishers buy authors as much as they buy their projects. There’s so much competition that it’s vital that the author have a platform of some stature to help the publisher sell the book. The rule is the better connected the author, the easier it is to publish a book successfully. The reality is, this is a media savvy country. (Publishers’ Weekly, 23 September 2002)

A published book can help fast-track its author to wider recognition, providing an entrée to the mass media, giving quality assurance to promoters, producers and audiences. MBS authors have fewer opportunities for massmarket self-promotion than novelists, cookery writers, celebrities or sporting heroes. However, there is a growing network of venues and media platforms such as Alternatives, Neal’s Yard and the College of Psychic Studies in London; events such as the Mind-Body-Spirit Festival and Vitality Show; increasing opportunities on radio and television (particularly cable, e.g. the predominance of psychic shows on Living TV). Giving a talk or workshop at which the speaker’s books are available means that the participants can take away the extended teaching to consolidate and deepen the experience.13 As the network grows and strengthens, it provides a more solid, accessible base for the consolidation of a social and spiritual movement. In sociological terms, it facilitates the move from 'audience cult' to 'client cult' (Stark & Bainbridge 1985).

The most easily promotable author is a branded or brandable author, and branding is the core of marketing: Nicholas Clee, editor of the Bookseller, explained to the general public in The Times: 'Leading publishers need brand-name authors and big books, just like Hollywood studios need blockbuster films' (26 May 2003). Belinda Budge, outlining her strategy for

Thorsons emphasised her intention to make the list 'more author-driven than subject-driven', with marketing focused on their 'author brands'. Young & Rubicam, one of the world’s largest advertising agencies, have come up with a slogan: 'Brands are the new religion'. The most powerful, the company said, are the 'belief brands', like Nike, that have 'passion and energy to change the world and to convert people to their way of thinking through outstanding communications'. Trainers might seem an unlikely product for such a high concept, but it springs from capitalism’s need to continually revitalise its products for sophisticated, cynical consumers. Cool hunters are now turning to holistic spirituality for inspiration, particularly Taoism. There are over 1000 books featuring the word, including the Tao of Sex, Money, Management, and Politics, while yin and yang sell anything from software to insurance ('ying, yang, the whole shebang'). In this climate, it is easy to see the applicability of 'belief brands' to spiritual authors and their work.

Sales and marketing people, and booksellers, like branding because it makes books easier to sell. The instant recognition conferred by a celebrity endorsement or TV series acts as shorthand assurance of mass-market appeal – essential in a time-poor culture where a sales rep may have half an hour to sell a list of 200 books to a bookseller (competing with 130,000 new titles a year). No wonder successful book titles include 'weekend life coach', '10-minute yoga workouts' and – most successful of all, a brand with about 50 spin-offs – the 'one minute manager'. In this culture of instant gratification, it seems that even a week is too long to transform your life in.

Branding works as a methodology for selling books, but it is a two-edged sword, risking trivialisation and routinisation. An American editor complained anonymously: 'Books are being merchandised like soda pop and washing powder. In the retail environment these days, it’s all about real estate' (Publishers Weekly, 26 May 2003). Branding can overshadow the finer points of the message, and ultimately even the messenger. Barefoot Doctor (Stephen Russell) has now dropped his name altogether from his books. How many people remember the name of the main author of the Chicken Soup series (Jack Canfield)? Chicken Soup for the Soul well illustrates both the success and danger of branding. It has been endlessly sub-categorised and reinvented into spin-offs (308 on Amazon in February 2004, and still growing). The Jewish soul does not have a monopoly on chicken soup, there are also books for the Christian (and Christian woman, and teenager), the American, Canadian, and now finally the UK soul. 
We also have chicken soup for the mother’s soul, the expectant mother, the fifth portion of chicken soup for the woman’s soul, the sister, preteen, teenage, grandparent, bride, single and couple souls. Occupations and leisure activities also have versions including: teacher, writer, nurse, prisoner, pet lover, cat, dog and horse lover, gardener, golfer, and baseball fan. Books have inevitably been joined by merchandise: the journal, calendar, recipe book, poster, personal organiser, and of course the T-shirt. As a marketing strategy, Chicken Soup can only be viewed as an unqualified success: the series has sold 71 million copies so far.

One of the most successful recent inspirational titles is Eckhart Tolle’s The Power of Now – a worldwide bestseller, which reached #1 on the New York Times bestseller list. Until the book came out, Tolle was an obscure teacher known only to a small group of students; now he is considered one of the top gurus with an ever-increasing range of sequels and spin-offs. Paulo Coelho’s first book The Alchemist was a runaway bestseller in Brazil, and to a lesser extent in the USA. However, he was almost unknown here in 1995 when Thorsons published the UK edition, which became another inspirational bestseller. His subsequent books have been published by the main trade division as HarperCollins, and nowadays he is revered both as a novelist and a guru to many of his readers – one of the few MBS authors to break through the snobbery of the intelligentsia. Osho’s books were originally self-published by the Rajneesh Foundation for sannyasins; later by cutting edge houses for a wider counter-cultural readership (see above); nowadays the teachings are being repackaged for the MBS mass market with titles such as Meditations for Busy People, Pharmacy for the Soul, Sex Matters. In total the books have sold over twenty million copies.

Branding works for the handful of authors who reach the bestselling league; it is a barrier for authors who may have great talent, even genius, but are unable to package their message in a sufficiently marketable form. As the midlist disappears, they are finding it increasingly difficult to get published at all, let alone receive major promotional support. Nowadays, authors rejected by the conglomerates as too specialist or unfashionable can find a readership through self-publishing and e-publishing, as the technology becomes increasingly cheaper and simpler; web-marketing also provides effective communication tools. The internet is now becoming the first portal of research for many people, and may replace small publishers as the cutting edge of the future. However, most web-generated material is of inferior quality; higher quality is conferred by the availability of published texts. The mantra that emerged out of publishers’ research into multimedia development was: Content is king.

Meanwhile, publishing as a whole is still fed and revitalised by small independent companies who are more flexible and responsive to originality, able to take risks with new talent, and as a result often produce the books that set new trends, win literary prizes, become surprise bestsellers. This is also the case with MBS. Most of the independent companies from the 1920s and 1970s have disappeared or merged, but Piatkus continues, and there are new ventures continually starting, which publish some of the most innovative, cutting edge ideas. Currently the most successful new venture is Hay House, founded in 1984 in the USA by Louise Hay to self-publish her first book You Can Heal Your Life (an international bestseller), and now a global company that recently opened a UK office.

Regarding promotion, there is still recognition of the pre-eminence of word-of-mouth, which 'has to be there for anything to take off and stay that strong,' says Bob Friedman, the first publisher of Neale Donald Walsch. 'I know authors who spent $1 million promoting their books, but the strong start didn’t continue because the word of mouth wasn’t there' (Publishers’ Weekly 23 September 2002). Publishers’ own marketing campaigns also cannot guarantee success, whereas some of the bestselling authors in all fields were originally self-published or published by small independent companies, and their reputation grew slowly through readers’ grapevines.

This process has similarities to the growth of new religious movements (NRMs), which also require grass-roots endorsement of the guru and the practice in their early stages. Readers – like consumers generally – have the final vote, the power to create a bestseller. And what makes a bestseller – thus potentially creating a new trend – is as much a mystery as ever.
9. Conclusions

These trends can be interpreted negatively as symptomatic of the general dumbing down and decadence of the culture. Capitalism has an inherent driving force towards expansion, routinisation and replication. When this process is harnessed to holistic goods and services, the result can be seen as the commercial equivalent of Weber’s 'routinisation of charisma'. However, there is also a positive side to mainstream acceptance. The crossover between MBS and lifestyle together with increasing recognition of name-brand authors are indications of the integration of holism into popular culture and daily life as an immanent, world-accepting spirituality, rather than a Sunday religion. Many books are still aimed at the 'healthy explorers' and other entrants, but the introductory series that dominated the market ten years ago have mainly been dropped, and the market is perceived as maturing. On the bigger scale, holistic spirituality needs business, to get its message to the market as well as its goods and services. And mainstream society needs holism.

I see the primary challenge currently facing the holistic movement as one of adapting its ideas and practices for the mainstream, taking them out into the mass market, without losing integrity. This is possible if tough to achieve.

There is some tension in publishing between the Cultural Creatives (especially editors and publishers) and the accountants, but on the whole the challenge is relished. Judith Kendra, the current publisher of Rider, describes how the integrity and character of the list has survived 100 years of continual change in ownership and publishing trends, keeping classics in print while serving the needs of contemporary readers:

I always look at a book and ask myself first: Will this appeal to people living stressful, difficult, urban lives? Will it give them practical suggestions about what they can do to cope with this kind of lifestyle? And second: Is it accessible? I always have one eye on the mainstream reader.
I subscribe to a theory of social change (Puttick 1997a; 2000). Mainstream society is a relatively static, stable conglomeration that throws up more dynamic, creative groups on its margins. True innovation happens on the cutting edge in all fields, including politics, science, health, gender, the arts, and religion. New spiritual movements are marginal groups in society, but they function as agents of transformation, crucibles for new experiments.

Some ideas and practices are too avant-garde or impractical for the mainstream, but the best are taken up – usually in a more diluted, digestible form – and used to transform and revitalise the culture. Holistic spirituality has now grown to the point where it encompasses both polarities: global brands at the centre, promoted by media conglomerates; innovative, regenerative ideas on the fringe, serviced by smaller, more radical publishers and the internet.

It is hoped that this paper will help identify new and productive areas of research, based on empirical data. As discussed, holistic spirituality is not an ephemeral phenomenon but a highly significant, deep-seated socio-spiritual movement as well as a fast-growing, mainstream publishing genre; it is therefore of milestone importance in the arts and social sciences. Trends come and go, in waves and cycles, but the core beliefs and values are steadily gaining in power and influence throughout society.
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Notes

1 This is a similar position to Paul Heelas in The New Age Movement, which is the key text in the study of New Age and alternative spirituality, and the most extensive description of core beliefs and practices (Heelas 1996). However, I would argue that the movement displays more cohesiveness, despite its loose, fragmentary structure, through its shared values and worldview. Furthermore, a sense of virtual (and to some extent actual) community is conferred by the internet, participation in events, as well as reading key books. The most recent attempt to define this movement is William Bloom’s use of the term holism, which partly replaces New Age but is more inclusive: a multi-level definition arising from ‘an open-minded, open-hearted approach that sees the connection and interdependence of all life’ (Bloom 2004).

2 For the purposes of this paper I shall be using the following definitions, while recognising that the boundaries are highly permeable, and that these terms are often used interchangeably. 'Mind-body-spirit' (MBS) is used for the publishing genre that encompasses what was formerly called 'New Age', also secular self-help, and now encroaches on other subject areas (see below). 'New Age' is used more narrowly to refer to what is sometimes called the Western Mystery Tradition, psychic and paranormal phenomena, and divination. ‘Holistic spirituality’ is used for the broader movement of alternative and mystical spirituality that encompasses New Age, Eastern-based NRMs, mystical sects of world religions, nature religions (shamanism and paganism), and self-development groups (offshoots of the human potential movement).

3 Thanks to the late Oliver Caldecott’s wife Moyra Caldecott for this and other information. Moyra Caldecott is herself a well known author of spiritual books, formerly published by Thorsons. The quote is from a letter from Oliver Caldecott to an author written in May 1988.

4 Rider is an imprint in the Ebury division of Random House; Thorsons is a separate division in HarperCollins; Arkana was an imprint at Penguin but was later disbanded and its better selling books reissued on other lists; Hodder & Stoughton

had been publishing successfully in this area for some years and then created a new imprint Hodder Mobius. In 2002, Pan Macmillan launched the UK branch of Rodale with the assistance of Eileen Campbell, who believes it will become the global leader in health and MBS. The other conglomerate publishers all publish in this area, some retaining an editor with special responsibility for it, but without a dedicated imprint.

5 This is based on official data collected for the book trade by Nielsen Bookscan. The total of new books for 2002 was approximately 130,000. 
6 The NAPRA review was suspended in 2003, although the downsized operation is continuing with its Nautilus awards for the best MBS books in various categories.

7 The widely used and understood concept of "self-development" has some correspondences with Paul Heelas’ term "self spirituality", as applied to New Age and alternative spirituality. However, it is much broader, encompassing secular self-help and health; at this end of the spectrum it appeals to people who may have no spiritual path or religious affiliations. Eileen Campbell has also developed a 'wheel of wellbeing' as a practical tool to help booksellers classify these titles. The wheel classifies the main subject areas under four quadrants of a circle: health, personal development, MBS and spirituality (published in the Bookseller’s MBS supplement on 30 May 2003).

8 Brooks 2000; Emerich 2003; Ray & Anderson 2000.

9 These views have often been voiced to me privately.

10 An example is Richard Ingrams’ depiction of Carole Caplin, Cherie Blair’s 'lifestyle guru': 'This exotic lady, who was seen by the nation last week on the telly drifting around her all-white flat in an all-white flowing robe, has personally introduced the Prime Minister’s wife, not to mention the Prime Minister himself, to many kinds of New Age nonsense of the type rightly denounced by the Pope in his booklet' (Observer 23 March 2003).

11 Stephanie Merritt, Observer, 26 May 2003. The Guardian also played their part in the media’s concerted attack on Cherie Blair’s 'dabbling' in holistic practices, generating headlines such as: 'Crackpot touchy-feely manipulation has replaced reason and ideas in modern politics' (Nick Cohen, Observer, 31 March 2002).

12 This was a signal for much media mirth, with disparaging features and comment throughout the press. My letter defending the appointment was published in The Guardian (10 December 2003).

13 Most of the speakers at venues such as Alternatives and the big shows and festivals are also promoting their books. When I gave a talk on publishing at the Vitality show, myself and my colleague were the only speakers out of 25 without a book to promote.
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Undoubtedly we are living in the times of changes - the contemporary world is full of contradictions in the different aspects of its social reality. The sphere of religion might be called one of the most varied in forms. The prognosis about the retreat of religion to the periphery of the social reality show few signs of being fulfilled. Even more - religion reemerged maybe with not in very new, but indeed innovative forms.

Alongside or overlaying official religion there has always been another pattern of religious belief - nonofficial religion. Sociologists of religion define nonofficial religion as a set of religious and quasi-religious beliefs and practices that is not accepted, recognized, or controlled by the official religion. (McGuire, 1992:104) Sometimes it might be referred to by using terms like "folk", "popular" or "common" religion, rather because it is a religion of simple people without interference of clergy or other religiously educated persons and their knowledge. According to Luckmann, only in societies where religion is separated as an institution from other institutional spheres does an official model of religion emerge, leaving elements of belief and custom not accepted as "official" to be carried on outside the religious institution. (Luckmann, 1967:66, 67) The elements of nonofficial religion may be popular and accepted by society and considered normal by the members of official religion, even though sometimes they contradict the doctrine of official religion.

Religious situation of Lithuania in the context of Western world is not distinguished. Historically, it is a Christian country, with almost 6 hundred years of Christianity. According, to the 2001 Census, 79 percent of Lithuanians say they are Roman Catholics.[1] Other 6 percent of the population declares their belonging to other Christian denominations. However, the European Value research conducted in 1999 revealed that 76 percent of population believed in life after death, 43 percent believed in reincarnation, 79 percent believed in telepathy, 33 percent were reading horoscopes every week. Some sociologists think that such answers of respondents might be supporting the theory of secularization processes occurring in Lithuania’s society. (éiliuiliukaitė, 2000:222) It could be proposed that these beliefs of respondents illustrate the nonofficial religion existing in Lithuanian society.
Researchers of religion distinguish different forms of nonofficial religion - variety of superstitious and magical beliefs and practices, beliefs in paranormal occurrences, (i.e. events outside the usual range of experiences). "Occult" practices should also be attributed to the sphere of nonofficial religion. (McGuire, 1992:108) Various secret organizations like freemasons, Rosicrucian’s order and kabbalistic groups are to be considered the part of nonofficial religion, too. In these groups mystery and awe surround the esoteric knowledge protected by the secret society and its protection promotes solidarity of the group. (Simmel, 1906; Tiryakian, 1974:266, 267) The other element of esoteric culture that might be found in nonofficial religion is astrology.

In the early eighties most of the elements of nonofficial religion received a new boost in Western society facing the coming new millennium. With the reference to the message of coming of new era the new movement was called "New Age". Its syncretism has questioned former typologies of new religiosity. There are still debates about its definitions, because it hardly corresponds to what we are used to call a new religious movement, the term of sect or cult doesn’t fit in this case either. Some scientists suggest calling it an audience cult. (Stark & Bainbridge, 1985) While other scientists offer the term of milieu trying to avoid confusion the word movement could cause. (Hanegraaff, 1996:377) This last term might be supported because it really depicts the variety within New Age, ranging from religious to commercial.

On the one hand the New Age has absorbed esoteric and occult beliefs and practices from the above mentioned forms of nonofficial religion, but at the same time it has absorbed different elements of Eastern religions that were brought to the Western world with the help of globalization. All these trends might be seen in various beliefs and practices that found places for themselves in the milieu that scientist call New Age with one major idea - waiting for the coming of a new age and changes that will occur with this event. With these anticipated changes of the world the attention is directed to the human self- realization and self development, also stressing healing, which in this case differs from curing. For this reason different alternative healing methods are invoked, also techniques from eastern religions for self relaxation and better self understanding like meditation, yoga etc.

In the Lithuanian context of New Age one organization undoubtedly stands as the main bearer of its ideas. (Navickas, 2003) It is called the Academy of Parapsychology, which operates as a public organization. Since it was founded in 1992 it has extended its activities from school to academy with already more that 400 hundred graduates. Its founder is a former professor of philosophy Vytautas Kazlauskas, a charismatic leader with gift of oratory. The academy publishes its monthly magazine and attracts the attention of society with huge fairs-conferences organized every year. The existence and activities of this academy seems to be considered more and more "normal" in Lithuanian society and therefore more research is needed to understand it.

The aim of this research was to give answers to the questions raised: what people are attracted into this academy, what is their religious belonging, is there anything special in the teachings of academy for Lithuanian context. The research was conducted in two stages. At first the method from the group of qualitative methods - an interview - was used. The founder of this academy professor Vytautas Kazlauskas has agreed to participate in this research and gave interview. The application of interview method in this research is conditioned by common tendencies in contemporary sociology, where the importance of subjective interpretations of participants of the social processes is emphasized. The analysis of such interpretations is regarded as an important method of scientific analysis. (Семенова, 1998) The interview with the founder of the Academy might be called a case study and more specifically as an instrumental case study, when a specific case is studied in order to understand its supportive role, facilitating our understanding of something else, in this case - the Academy of Parapsychology. (Stake, 1994) The interview method also gives an opportunity for researcher to understand what is important for respondent, to identify the main fragments of his life and activities.

In the second stage of the research the questionnaires were distributed among the students of Academy of Parapsychology. The questions were created by the author of this research and it was a pilot version of research that is planned to be conducted later. There were eighteen questions in this questionnaire that was subdivided into three parts. In the first part of the questionnaire there were questions about personal information, age, gender, social position, education, religious tradition, current religious belonging, and religiosity. The other part of questionnaire was dedicated to faith related questions. Questions about the main elements of Christianity were asked, as well as about life after death and reincarnation. The last part was dedicated to information about respondent’s status in the academy, when was the first time he or she came, what were motives for this choice etc.

The interview was conducted at home of professor Vytautas Kazlauskas where the library of academy is also located. Mr. Kazlauskas is a rector of the academy and a leader of the White Magicians fellowship, he is also giving lectures on parapsychology, bioenergetics, consults waiters, heals patients. This interview was very unusual because from the first moment the respondent was talking without any attempts to answer the questions of the researcher. In the methodology of social sciences such respondents are usually described as gate keepers, i.e. watchdogs that are trying to protect their institutions, such cases might be related to the willingness of members to accept research. (Punch, 1994) The similar situation was when the researcher tried to distribute questionnaires to the members of academy, finally it was done by Mr. Kazlauskas.

The interview conducted with rector of the academy might be structured into a few parts, although all these parts are overlapping. There are parts about worldview of respondents, his thoughts about world, life and human being; in this part his ideas about bioenergetics, opinions on kabbalah teaching, mysticism and Satya Sai Baba might be also found. In the other part of the interview the main fragments of respondent’s life, his childhood, early days, education, the period of communism and another period of parapsychology might be found. Though the main attention was paid to the respondent’s worldview, the important stages of his life might be seen and described, too. 
He had a poor childhood, and according to his words one of his favorite hobbies was reading books. Through the entire interview respondent emphasized the books he has written. Often these books are related to parapsychology, from fiction to practical remarks from the work as parapsychologist. The question about his past the respondent answered very briefly - he was preparing to be a "red", i.e. the teacher of communist ideology, when in 1961 he decided to become a lecturer of philosophy. When he chose philosophy he wrote a dissertation and became a lecturer at the academies of art and music in Vilnius. He was also interested in the international relations and later founded a club, called "The Globe" where he moderated discussions. During the Soviet period he had many opportunities to travel in the former Soviet Republics where he lectured on international relations and philosophy. Through the period of Perestroika he was taking part in the political events of regaining Lithuania’s independence, had many acquaintances among the well-known persons from that period, politicians, culture persons and clergy. But later he withdrew from the political and public life and founded the Academy of Parapsychology. In this activity he is till now. Although he mentioned that he accepted an offer to take part in the founding of Humanism political party and he thinks he is still named as a leader of this currently not existing party.

The other part of interview is about the worldview of the founder of the Academy of Parapsychology and for analysis of it the other two descriptions of the main ideas of New Age were invoked. First description is taken from the document of Pontifical Council for Culture and Pontifical Council for Interreligious Dialogue, issued in 2003 - Jesus Christ the Bearer of the Water of Life, A Christian Reflection on the 'New Age'. Although usually in this document statements about doctrine of New Age were analyzed in contrast to Christianity, but the analysis of this doctrine is really useful in this case, having in mind Christian milieu of Lithuania. The second analysis that was invoked analyzing this case was done by Dutch scientist Reender Kranenborg, where the main features of New Age were analyzed comparing them with doctrine of Neopaganism, this was also useful for Lithuanian context, having in mind the tendencies in society, trying to resurrect ideas of paganism. However in the following analysis only the elements of New Age doctrine found in the interview with Mr. Kazlauskas will be invoked. (See Table No.1)

There are eight main features of the New Age doctrine that would be discussed in this analysis. At first, the concept of God is analyzed. In Vatican official’s and Kranenborg’s descriptions of New Age God is seen as something impersonal, it has some spheres of hierarchical order but real divinity exist in every human being and they have to search for it. Mr. Kazlauskas during interview told that there are many gods and there is possibility that there will be more, as an example he mentioned Kalki Yoga who had announced himself god. But according to respondent he would never announce himself god because he wanted to stay respectful in the eyes of Catholic Church.

Jesus Christ. According to both sources the figure of Jesus Christ is very important in New Age doctrine, but he is not the only Christ and one of the many other oracles and enlightened persons. According to Mr. Kazlauskas he has written a book about Jesus Christ where he proves his divinity, but the most interesting thing to him is how Christ cured people. Together with Christ he mentioned his mother Mary, saying that Christ had shown her seven stages of heaven. The respondent is keen on the wisdom of Christ, his idea about loving of people and God Father.

Human being. In the New Age doctrine the human beings are gods that bear in themselves the divine spark. Their life has to be dedicated for self-development, trying to achieve self-realization, in order to become one with the divine spark. As it might be seen the respondent is expressing similar ideas in other words, he reflects the human possibilities to find spirit that would empower him to do something in this life. He has to invoke creative love and try to open his inner eyes. And finally he talked about divinity that might be obtained by human beings.

Sin. The concept of sin might not be found in Neopaganism, it arrives from Christianity, that’s why more attention was paid to it by Vatican document about New Age. The document states that sin doesn’t exit in New Age. Only an imperfect knowledge exist that is alienation from cosmos. The founder of academy reflected that sin is a myth, because every nation has different conceptions of sin, for instance he said about polygamy in Islam what is honorable for Muslim and in Lithuanian context that would be a huge sin, both churchly and civil.

Suffering and death. The Vatican document states that the reason of suffering according to New Age is a bad karma or incapacity to use human’s resources. The important element of spiritual development is reincarnation, a stage of spiritual evolution that begins before birth and continues after death. The respondent talked about karma law and said that he had no doubts about it. He did not mention the concept of reincarnation, but said that in his previous life he was a peasant. Such words presuppose his belief in reincarnation.

Future. The concept of future is very important in New Age, as it was mentioned above the idea of a new age which is coming in the near future is the main idea of this movement. The founder of the Academy of Parapsychology was talking about new age that it is coming and that people need more optimism, hope and faith and to regain spirit’s health before this event.

Nature. One of the main ideas of New Age is to live in harmony with nature. The movements of ecology, admiring nature and earth are derived from New Age, too. With this admiration of nature come New Age ideas of alternative medicine, different therapies, like aroma, sound etc. Respondent gave a long talk about trees, their energy and biorhythms that influence humans’, it might be guessed that nature is very important for him, he feels cohesion with it. And these propositions suppose the idea that a human being is a part of nature and he has to live in harmony with it.

Channeling. The other important idea of New Age is human possibility to become a medium, which might lose control of his mind and body through channeling. The information that is received through channeling is reputed of supernatural reality. During interview respondent talked about huge energy that inspires ecstasy through which the persons might receive information and write it down. He said that all his books were written during such moments. They were dictated to him and he wrote them unconsciously.
Of course many others features of New Age might be discussed, for instance, attitudes towards astrology, genders, teachings of kabbalah and Satya Sai Baba that were mentioned in the interview, too. All these statements support the assertion mentioned above that the founder of the Academy of Parapsychology has a worldview very similar to New Age doctrine. The only thing that is different is a concept of Mary that appears in the narrative of Mr. Kazlauskas. It has to be asserted that Virgin Mary is a very popular figure for religious people of Lithuania and subsequent data of this research will show a similar thing.

The last part of interview was dedicated to the Academy of Parapsychology and its rector told that he founded it through his spirituality and faith, to help people to be healed and to find their spirit. According to his words, there are about twenty lectures in the academy; the age of its visitors has a changed over the time - before more senior people were coming, now - younger and middle age. Most of them have secondary education, big part - university education. Education in academy is fee-paying. There is a broad range of disciplines in the academy - yoga, folk medicine, food theory, parapsychology, bioenergetics, kabbalah, numbers, astrology, mineralogy, Eastern medicine, the life of ancient China and Korea, acupressure, Reiki. The rector of academy emphasized that lectures in the academy were given by well known persons from Roman Catholic Church, too.

As it was mentioned above the second stage of research was conducted to have more concrete picture of people, studying in the Academy of Parapsychology. The questionnaires were distributed among the people who came to academy, in order to listen to the lecture of its rector, where they received questionnaires. There were 69 completed questionnaires. The respondents were mostly from second and third age groups, i.e. 31-60 years old (Table.No.1)[2], mostly female - 88 percent (Table No. 2). The special education is dominant among respondents (Table No.3). Special education was very popular during Soviet era, different crafts were taught in such special schools; in order to go to such school, a person had to finish nine grades and then he received secondary education in special school and a craft too. The schooling usually lasted for a few years. The social position of respondents might be seen in the Table No. 4, more than a half of the respondents currently work. Table No. 5 depicts the religious tradition of respondents, 84 percent - Roman Catholics and 78 percent of respondent say they belong to Roman Catholic Church (Table No. 6). The question "are you religious?" was answered positively by 55 percents of respondents (Table No. 7). The question about attendance of religious community the majority, 56 percents of respondents, answered "a few times in a year, during religious feasts and the family occasions". The questions about belief elements (Table No.9) were mostly answered positively - almost 90 percent believe in Heavenly Father, almost 87 percent believe in Jesus Christ and 72 percent believe in His resurrection, almost 63 percent believe in Mary’s virgin birth, 91 percent believe in life after death and at the same time almost 87 percent believe in reincarnation. The majority of respondents 85 percents are students (Table No.13), 81 percent of the respondents were studying in this institution for a few years already (Table No. 12) The question about the way in which the respondents learned about this academy, had two answers; almost half of them learned about it through a parapsychology magazine "émogus" (Human being) and the other 33 percent - learned about it from their friends and acquaintances (Table No. 10). The question about motives of coming to the Academy of Parapsychology the majority, 72 percent of respondents answered that they wanted to learn about all the things mentioned in the possible answers before. Para-psychological powers of human beings, black and white magic, soul journeys, God, Jesus Christ, spirits, alternative healing practices and predictions of the future (Table No. 11). Having such answers a picture of the average student of the academy of Parapsychology might be constructed. It is a middle age woman, with special education, working, religious, Roman Catholic, who attends church few times in a year, and believes in Heavenly Father, Jesus Christ and His resurrection, life after Death and reincarnation. She wants to learn more about parapsychological powers of human beings, black and white magic, and journeys of souls, Heavenly Father, Jesus Christ, spirits, alternative healing methods and predictions of the future, she found out about the Academy of Parapsychology after buying and reading the magazine of parapsychology, and she is a student in it for almost few years.

* * *

The social reality of the Soviet period in Lithuania was constructed without a place in it for religion. With the moment of regaining country’s independence, the place of religion had to be somehow filled in. The official religion and its main institution, Roman Catholic Church, took up a strong position as a moral authority in the society. But the first tendencies of society’s religiosity that were revealed by research, conducted in 1997 by Lithuanian sociologists and in 1990 and 1999 by the European Value research, revealed that the official religion had little control over people‘s beliefs. The research revealed that the number of people declaring their belonging to religious denomination has grown up 19 percent, from 62 in 1990 to 81 in 1999. The main indicators of church attendance has changed a little bit, more people were going to church during religious feasts, but the number of people going to the church every week did not change. (éiliukaitė, 2000) The above mentioned research, conducted in 1999 also involved questions about Christian doctrine, like "do you believe in the existence of God", which was positively answered 51 percent of respondents. The question "do you believe in life after death" in this research was answered positively by 76 percent of respondents. At the same time the question about belief in reincarnation was answered positively by 43 percent. The research confirmed what Luckmann stressed: while traditional beliefs of official religions may be among the components selected, other elements are drawn from popular culture - newspaper advice columns, popular inspirational literature, lyrics of popular music, "women’s magazine" versions of popular psychology, horoscopes, night-school courses on meditation techniques and so on.(Luckmann, 1967:103-106) And such cases might be interpreted as the existence of the nonofficial religion in Lithuanian society, and it shows that our country is not that different from the rest of the world. The nonofficial religion is more widespread than generally recognized and it overlaps official religion in both content and adherents. (McGuire, 1992:129)
The academy of parapsychology might be called an institution of nonofficial religion but of course more research has to be done in this case. Meanwhile analyzing the data from the research conducted in this institution might be said that the main ideas it bears are similar to those of the New Age movement. And the data about the students of this academy shows their religiosity which overlaps with the official religion, i.e. Roman Catholicism, and at the same time has syncretical elements from other religions.

From the results of this survey research only preliminary conclusions might be drawn and of course many new questions might be raised that might be answered by continuing this research.
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TABLE NO. 9
	No.
	Question
	Yes
	Rather yes than no
	No
	Rather no than yes
	Don’t know

	1.
	Do you believe in Heavenly Father, the Creator of heaven and earth?
	89.95
	2.89
	2.89
	1.44
	2.89

	2. 
	Do you believe in Jesus Christ, son of God?
	86.95
	2.89
	2.89
	1.44
	5.79

	3.
	Do you believe in Jesus Christ resurrection three days after his death?
	72.46
	14.49
	2.89
	0
	10.14

	4.
	Do you believe in Mary’s virgin birth?
	63.76
	14.49
	4.34
	4.34
	13.04

	5.
	Do you believe in life after death?
	91.30
	4.34
	1.44
	1.44
	1.44

	6.
	Do you believe in theory of reincarnation, stating that human’s soul reincarnates after death?
	86.95
	5.79
	2.89
	1.44
	2.89
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                                                                                                                            TABLE NO. 11

Why did you come to the Academy of Parapsychology?

	No.
	Answer
	Percents

	1.
	Wanted to learn more about parapsychological powers of human beings, black and white magic, journeys of souls, karma etc.
	13.04

	2. 
	Wanted to learn more about God, Jesus Christ, angels, etc.
	4.34

	3.
	Wanted to learn more about alternative healing practices, Reiki, different therapies, etc.
	2.89

	4.
	Wanted to learn more about future predictions: astrology, fortune-telling, etc.
	1.44

	5. 
	All together
	72.46

	6.
	Other
	5.79


                                                                                                                                                                      TABLE NO. 12
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TABLE NO. 13
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[1] In www.std.lt
[2] See appendix for tables.
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NOTE: THIS PAPER ON THE NEW AGE FOLLOWS THE FEBRUARY 2003 VATICAN DOCUMENT BY TWO YEARS- MICHAEL
My paper explores the issue of the clash between what the Polish New Age adherents assert and what the Polish Catholic activists declare. I am going to sketch the most important lines of the conflict; however, I must say the task is not trouble-free. No legible map of fronts or interrelations will emerge as a result of this presentation. This is by virtue of the fact that generally we cannot speak about the clear representation of two independent, self-confident parts ready either to get into dialogue or to defend their standpoints on the platform of free exchange of opinions assured by the civil society.

Reflecting on that difficulty not only must we consider the common feature of the New Age phenomenon that does not speak with one consent. Also to be taken into account is the peculiarity of the Polish New Age, I mean the peculiarity that originates both from the ways of introduction of the New Age ideas to Poland, and from the way they function within the Polish mono-religious, Catholic society. As will be showed, the Polish New Age adherents are involved in conformist attitudes what does not allow them to form an autonomous, self-reliant part of the potential debate. As far as the Polish Catholic discourse is concerned, it must be stressed that it does not form a monolith, it is ranging from the strong fundamental bias of some media like the populist Radio Maryja to more open position of the Catholic officials. Generally speaking, however, the whole Polish Catholic language is plunged in traditionalism supported by rather non-intellectual patterns. Obviously, this situation favours neither the constitution of one Catholic standpoint toward the New Age phenomenon, nor the respectful dialogue between the Catholics and the New Age adherents.

My presentation will be divided into several parts. Firstly, I will briefly speak about the emergence of the New Age in Poland. I will also summarize the Catholic response to this phenomenon. Secondly, I will give a case of the discussion between the Reiki advocates and the Catholic activists as it was presented in the monthly titled Nieznany Świat [The Unknown World] that propagates the New Age ideas. Thirdly, I will mention other polemics held by the Nieznany Świat authors, and I will set them in the broader context of the Polish religiosity. In the end, conclusions will be formulated.

 

1. The New Age in Poland

During the communist period, when the New Age ideas triumphed in the Western Europe and America, the Polish official propaganda ordered combating all symptoms of irrationalism in culture. Of course, the communist ideology was not so strong – some publications drawing on the occult were edited, the Polish Psychotronic Society was functioning, and the first courses of rebirthing and Transcendental Meditation were introduced. However, it was not till the 90s when the New Age trends came to Poland in the mass. They appeared together with the ideological pluralism and the introduction of the free market rules. Numerous periodicals and series of books on the theme of parapsychology, magic, yoga, dowsing, UFO, astrology, fortune-telling or alternative therapies have become visible. Appropriate courses and workshops have been organized, and psychotronic schools and centers for esoteric knowledge have come into existence in the whole country. Among the periodicals launched in those days Nieznany Świat improved its position to be one of the most popular and opinion-leading. The magazine’s profile is determined by themes enumerated at its front cover. They are: "esotericism, parapsychology, dowsing, alternative medicine, astrology, secrets of nature, palaeoastronautics, UFO".

It is worth noting that the New Age spirituality came to Poland in its mature form. It was not anymore the millennaristic, utopian version of the New Age sensu stricto.[1] It was giving great value to the holistic worldview and suitable practices without alluding explicitly to the approaching Age of Aquarius. Usually, the term "New Age" itself was not recognized by the Polish alternative spirituality followers at the beginning of the 90s, and the label "New Age" was being associated with the commercialism and the superficial religiosity. 
An utterance of the today’s leader of – among others – shamanism and astrology, is very distinctive in this context:

"I see this New Age as a kind of American fashion, more superficial than the counterculture of the hippies for sure […]. Then [by the end of 80s – DH], I was preparing horoscopes, I used the I-Ching and tarot cards, I was practicing yoga, reading on the odd things that used to happen to Carlos Castaneda and Robert Monroe, I took part in the Buddhist sangha, and I was prostrating, and I was saying mantras, but neither I felt the necessity for dubbing it all with the name 'New Age', nor I even knew the name itself […]. Later, no one knew when, it appeared that in the West, mainly in the USA, this designation was functioning. However, it didn’t come to me as a name for something 'mine', but it was at once pronounced ironically, as something you should reject or you shouldn’t identify yourself non critically” [interview given to the author of the MA dissertation on the New Age in Poland; Nowak 2003: 227, 228].

The trend has remained and until today the Polish leaders of what we sociologically recognize as the New Age usually avoid the designation of the "New Age" for what they propagate [Nowak 2003]. However, for the purpose of this paper I will use the term "the Polish New Age adherents" referring to the followers of the alternative spirituality that is usually labeled "the New Age" by scholars of this phenomenon [Hanegraaff 1996, Heelas 1996].

Correspondingly to the spiritualistic boom of the 90s, many publications produced by the Christian critics have emerged. They have been both translations of texts written in countries where the New Age was settled more firmly than in Poland, as well as commentaries created by Polish authors. The scope of these publications is huge: from the fundamentalist condemnations to conceptualizations of the New Age as a positive challenge.[2]
Among Polish authors, priests Aleksander Posacki and Andrzej Zwoliński are the most active in the field of strong critique. They point out the devilish sources of the New Age activities and they warn against the serious, terrifying consequences that the New Age adherents risk. The other authors expressing strong xenophobic opinions are Sister Michaela Pawlik and Stanisław Krajski (Ph.D.), both connected with the populist Radio Maryja circle. Sister Michaela is a leader of the anti-cult organization called Movement for the Family and the Individual Defense and she vividly combats all the alleged manifestations of cults including the New Age. Dr Krajski in turn associates the New Age with the freemasonry presented in very phantasmatic way and he offers conspiracy theories regarding its emergence and growth. 
On the other hand, there are less active Catholic circles that promote more open attitude to the New Age adherents. They do not attack them explicitly, sometimes they encourage the Church members to get into dialogue with them, but without meddling into the New Age practices [see e.g. Śliwiński 1998]. Those are not necessarily Catholic officials.

Between two mentioned extremes many other Catholic voices could be located, including bishops’ letters to Church members, as well as Sunday sermons. No matter how significant the differences between all these positions would be, at the beginning of the 90s they could have been characterized by one important similarity. Namely, the majority of publications referred to the notion of the New Age worked out abroad, under different historical and social circumstances. Yet the New Age as a self-conscious phenomenon of this name has never existed in Poland. As a result the Polish new spiritual trends’ adherents – usually Catholics as about 95% of the Polish society declares itself as Catholic – could hardly feel as if the critique had addressed particularly them.

An editorial lead to an article in the Nieznany Świat monthly is worth quoting here:

"In many letters you ask what the New Age actually is, and whether we could say something more about it. The beginning of the new 1994 year seems to be a good occasion for that […]. By the way we kindly inform a priest from Tychy, who – as we have been informed – sauced Nieznany Świat from the pulpit for reeling people’s heads and tricky dissemination of wicked New Age ideas, that Nieznany Świat is not connected with the New Age, nor with any other movement, although we do not conceal that the spiritual message of the New Age seems to be for us a vehicle for very important and respectable values. At the same time we have a pleasure to inform that among the readers of Nieznany Świat there are also clergymen, luckily broader-minded than the parish-priest from Tychy" [NŚ 1/94: 4].

Note that firstly the Nieznany Świat editors repudiate the term "New Age", secondly, they allude to the fact of Sunday condemnations, and thirdly, they recall other priests more open to the questions presented in the magazine which is the strategy I am going to comment on further.

Going back to Catholic publications, I must say that until now many authors have resigned from exaggerate using of the term "New Age", and they criticize particular practices as e.g. Reiki [Posacki et al. 1997], or the Silva mind control [Posacki w.y.p.; see also Zwoliński 2001 who enumerates various practices from the belief in amulets to the UFO observations and bioenergotherapy]. The majority of these publications, however, continue to be strong rejections of these techniques on the basis of suggestions that they are associated with devil forces.

The strong split of the Polish Catholic discourse concerning the New Age phenomenon has not been dimmed by the publication of the Jesus Christ the Bearer of the Water of Life Vatican document. Not so fundamental Catholic advocates have became equipped with official formulas. Now the document has become the support for their not-so-fundamental critique. For instance the following comment has been given by archbishop Życiński: "Before publishing the document on the New Age some supporters of the Christian vision of culture tried to defend less radical versions of the New Age by stating that better kitsch than nothing. Nowadays we know the thesis is not defensible, as the kitsch will never replace the authentic values".[3] As far as the fundamentalistic Catholic circles are concerned, they still act as if they have not heard about the Vatican statement, and they continue to associate the New Age with dangerous cults. This is the case of anti-cult centers that are active also in the internet [see e.g. www.effatha.org.pl, www.sekty.net; the link "New Age" is also present at the website devoted to exorcisms www.egzorcyzmy.katolik.pl (other links are: occultism and magic, divination, Satanism, homeopathy)].

 

2. The defense of Reiki in the Nieznany Świat monthly

In 1997 the "Letter" Association for the Evangelization by Media published a book titled Reiki: the Rain of Heavenly Energy? [Posacki et al. 1997] Priests Zwoliński and Posacki renowned for irreconcilable criticism of the New Age were among authors of this publication. The book consists of four parts. The first section includes two critical articles previously published in the Catholic press, and one "testimony" of a person firstly engaged in the Reiki therapy and then converted to Catholicism. The second part contains two amendments sent to periodicals by the Reiki masters. The third section is the critical answer to them. The smashing evaluation of the Reiki therapy is supported by both the Catechism of the Catholic Church, and the bishop Pawłowicz’s opinion. The bishop was responsible for investigation of cults and new religious movements in Poland on behalf of the Conference of the Episcopate of Poland, and he classified Reiki as a destructive group [Pawłowicz 1996: 315]. The fourth section of the book is the priest Posacki’s summary on the relation between Reiki and Christianity. Briefly speaking, the publication explicitly condemns the Reiki practice.

Dissemination of the book overlapped with the death of a Reiki master Mariusza, who was a Catholic nun acutely criticized by the authors. As a response the Nieznany Świat monthly published articles devoted to the sister, and at the same time very critical of the Catholic publication [NS' 4/98: 18-24]. Editors of the periodical associated the nun’s death with the anti-Reiki drive on her activity, labeling it a "crusade". Likewise, they presented an interview with a Catholic priest, who was the Reiki practitioner and sister’s collaborator, and finally they referred to factual abuses caused by the authors of the book on Reiki.

Undoubtedly, evident abuses could be indicated on various levels of how the Reiki therapy was presented by Catholic critiques. Then the emotional reaction of Nieznany Świat could be seen as understandable. However, there was one very specific motif in this response. That is, the standpoint of the Reiki defenders was strongly supported by the authority of other Church representatives, engaged by themselves in alternative practices. An interview with the Catholic priest looks as it was quoted with a goal to legitimize the therapy.

 
3. Hazy lines of conflict

The strategy of the periodical was neither accidental, nor exclusively connected with the fact that the defended person was a Catholic nun. Other polemics undertaken by authors of the monthly were conducted in the similar way. That was the case of discussion on the Silva mind control [an interview with a Catholic priest was quoted – see: NŚ 2/99: 59], as well as the case of the defense of dowsing [priests that practiced the technique were recalled – see: NŚ 3/02: 10-12]. The editorial lead to the presentation of the New Age that I quoted earlier could be another example of the tactic.

The method of argumentation used by authors of Nieznany Świat might be explicated in various ways. As the time is limited I will give only one comment that obtrudes itself when we take into account the Polish context in which the New Age ideas exist. Namely, the practices and the worldview, spread by the periodical, demand justification coming from the authority of Catholicism, for the reason that many Polish New Age adherents are not concerned about distinguishing themselves from the dominant religion. This is what my anthropological researches have revealed. Statements like 'I am Catholic' are easy to be heard in the esoteric galleries or in the alternative medicine fairs where the fieldwork was realized.[4]
The strong conformist attitudes of Poles in the area of religion have been recognized by sociologists. They have pointed the prevalence of the complex of "belonging without believing" in the Polish society [Borowik and Doktór 2001: 151]. The today’s ideological pluralism and the high individualization of the religious belief co-exist with a general declaration of being a Catholic and with a dutifulness in a religious ritual domain, including Sunday masses. Among 95% of Poles declaring themselves as Catholics only one fourth believes in the Catholic interpretation of what happens after death [ibid.]. Polish sociologists call them "unconscious heretics" epitomizing their doctrinal ignorance not perceived as colliding with the Catholic faith. Undoubtedly, the bulk of the Polish New Age adherents contribute to this Polish mainstream of "unconscious heretics".[5]
The spectacular example here could be the response of the Polish New Age advocates to the death of the pope John Paul II. The general admiration for the pope (without the careful ear given to him) has become one of the features of the Polish religiosity. Soon after his death short text messages were circulating among the New Age adherents. Their content was as follows: "Let’s turn out our lights for five minutes at 10:37 p.m. Let the whole Poland be in the dark for a while… for saying goodbye to our faded pope, enlightened during his life [my emphasis – DH] and saint after his death. Forward this message, please". I will add on the margin that the leading article of the Nieznany Świat edition from May was devoted to John Paul II. The following opinion was expressed by the chief editor: "none of the Vatican chief officers has done as much for opening the Church and for realization of the ecumenical ideas as Karol Wojtyla has" [NŚ 5/05: 3].

Today’s common trends of the Polish religiosity have been determined by historical factors. By the beginning of the 20th century parish structures were playing the key part in Poland dominated by agrarian culture. These structures were building the conviction of belonging to one, Catholic denomination. The strong sense of community was being confirmed and intensified by common participation in rituals like divine services, kermises, processions and pilgrimages. During the period between the 1st and the 2nd World War the features of the country-side religiosity were being laid on the whole Polish society, i.e. on the intellectuals and workers [Sroczyńska 2000: 324]. Common but superficial religiosity was the dominant pattern. Later, during the communist era this model of mass religiosity, focused on the ritual was integrating the society with the Church and it has efficaciously disabled the propaganda and materialistic indoctrination. At the same time, however, it strengthened the anti-intellectual, anti-individualistic and conformist tendencies.

Not only the today’s New Age adherents are entangled in the historically shaped patterns. Also the Polish Catholic discourse is submitted to them. Definitely, the Polish traditionalism nourishes fundamentalistic narrations embodied e.g. by Radio Maryja. However, even the prominent Church officials are entwined in the traditional discourse. Apart from some exceptions this traditionalism has never been interpreted in intellectual terms. Likewise, no vivid intellectual debates have been held in the womb of the Polish Church. Consequently, the non-intellectual Church could hardly constitute a part of any serious discussion, including the potential exchange of views with the New Age adherents. 

Some non-fundamental Catholic critical assessments of the New Age have been more or less self-conscious reaction to the fact that many Catholics have become visible as "unconscious heretics". Indeed, several publications raised the question of reeducation of the Polish Catholic masses. However, until now few initiatives have been undertaken to bring the postulate into practice. The only example I know comes from the diocese of Plock, where the bishop ordered a special catechesis during Sunday masses. 
Conclusions

(1) Polish religiosity dominated by traditional Catholicism is the context that has principally determined the reception and assimilation of the New Age trends.

(2) For the lack of apparent representation of both parts, no dialogue between the New Age and the Church has been undertaken.

(3) Lines of conflict usually do not form the axis: the New Age – the Polish Catholic Church, if they do, the enemies are created in very phantasmatic way.

(4) Lines of conflict refer rather to particular practices, and even in these cases they are hazy as the New Age practitioners avoid distancing themselves too much from their Catholic identity.
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As well as all the issues of the Nieznany Świat monthly, especially:
NŚ 1/94: editorial lead to the article New Age by Andrzej Donimirski, no. 1, year 1994, p. 4.

NŚ 4/98:

-   editors, 'Odejs cie siostry Mariuszy' ['The Departure of Sister Mariusza'], no. 4, year 1998, pp. 18-19.

-   Lamparska, Joanna, 'Krucjata przeciwko zakonnicy' ['The Crusade against a Nun'], no. 4, year 1998, pp. 19-20.

-   'Reiki samo w sobie jest wybaczeniem' (wywiad z ksie˛dzem) ['The Reiki in Itself is Forgiveness' (interview with a priest)], no. 4, year 1998, pp. 20-22 and 24.

-   Rymuszko, Marek [chief editor] 'Anatomia kłamstwa' ['The Anatomy of Lie'], no. 4, year 1998, p. 23.

NŚ 2/99: editorial answer to reverend Posacki’s letter on the Silva Mind Control, no. 2, year 1999, p. 42 and 59.

NŚ 3/02: Matela, Leszek, 'Spadkobiercy inkwizytorów' ['Successors of Inquisitors'], no. 3, year 2002, pp. 10-12.

NŚ 5/05: Rymuszko, Marek [chief editor], 'Trauma w cieniu Fatimy' ['Trauma in the shadow of Fatima'], no. 5. year 2005, pp. 3 and 19.



[1] See Hanegraaff 1996 on the distinction between the New Age sensu stricto and the New Age sensu lato.

[2] An extensive review of these standpoints could be found in Olechnicki 1998.

[3] Following the Catholic Information Agency: http://www.wiara.pl/tematcaly.php?curr_hit=1&idenart=1046688161 
[4] I refer to investigations titled Space in the New Age Culture (years 2000-2002) and New Age – between Belief and Wisdom (years 2002-2004). They were realized under my direction by students of the Department of Ethnology and Cultural Anthropology of the Warsaw University. More on the theme of peculiarity of the Polish New Age and its entanglement within the Polish Catholic patterns see my conference papers: Hall 2003, Hall 2004.

[5] Of course, the individualistic trends of the New Age are also present in Poland and promoted by some New Age leaders. They give ear to a number of New Age adherents; mostly to young people who demonstrate a tendency to define themselves in secular categories [see Doktór 1999].
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Abstract

During the 1990s a research field gradually emerged, as a side field of New Religious Movements, studying a diffuse religious subculture labelled "New Age", "New Age Movement", or even sometimes "New Age Religion". The New Age subculture has been called "a major phenomenon in popular religion, with a considerable cultural and religious significance" (Hanegraaff 1996:1). However, in spite of much discussion and research, its contents and nature has remained vague.

Inspired by the work of Steven Sutcliffe (Department of Religious Studies at the University of Stirling), and Linda Woodhead (Department of Religious Studies at Lancaster University), the purpose of this paper is to attempt a perspective of  rejecting the concept of New Age as an essentialized category, and to focus instead on the whole field of  non-official or popular religiosity[1] in contrast to the institutionalized religions. I argue further with Linda Woodhead and Paul Heelas, also from the Department of Religious Studies at Lancaster University, that the contemporary expressions of popular religiosity may indicate a paradigm shift taking place in religion as a whole. I intend to investigate this question deeper, discussing the recent spirituality discourse, and look at the shifts in the light of globalization theories.

 

The scholarly use of the New Age concept

Among the scholars arguing for New Age to be called a religion is the Swedish historian of religion Olav Hammer. He argues that many characteristics of New Age are similar to religions around the world, e.g. beliefs in supernatural beings who communicate with people, revealed scriptures, pilgrim places, invisible forces penetrating cosmos, and beliefs that certain animals have spiritual properties (Hammer 1997: 16). Hammer summarizes some basic beliefs in the New Age religion, for example that cosmos is a whole penetrated by a force or energy, that the consciousness or thoughts of human beings create outer circumstances, that human beings reincarnate in order to learn more in each life, that there is an ancient wisdom manifesting itself in all religions, and that there is a new age soon coming when these ideas will be adhered to by more and more people. Hammer emphasizes, however, that New Age is special because there is no organization, and no membership, and that each person creates his or her own world view (Hammer 1997: 18-20). 

The Dutch professor in western esotericism Wouter Hanegraaff differs between New Age religion and New Age movement, defining the former as a general type of culture criticism based on a foundation of secularized esotericism, born in the 19th century, and the New Age movement as the cultic milieu becoming aware of itself approximately in the second half of the 1970s (Hanegraaff 1996: 522). Although Hanegraaff questions if it is relevant to suggest a "movement" with common goals and aspirations, his conclusion is that there tends to be some measure of coherence in New Age beliefs (Hanegraaff 1996: 514-515). He argues that the basic structures of New Age religion have emerged, practically without exception, from long-standing occidental traditions which either belong to, or are closely connected with western esotericism. Those traditions on which the New Age movement has drawn can, according to Hanegraaff, be characterized as western esotericism reflected in four "mirrors of secular thought": the new worldview of "causality", the new study of religions, the new evolutionism, and the new psychologies (Hanegraaff 1996: 517-518). Hanegraaff summarizes five basic elements which may be regarded as constitutive for New Age religion: this-worldliness, holism, evolutionism, psychologization of religion and sacralization of psychology, and expectations of a coming New Age. Hanegraaff points out that each of these five elements are very general, and only provide a very rough and preliminary orientation (1996: 514).

Among the "essentialists", there are also scholars, like Paul Heelas, who focus on one central characteristic of New Age, as Self-spirituality – that the Self is sacred. Self-spirituality is, according to Heelas, characterized by three basic themes: life lived out of the "lower self" does not work, our true essence is of a spiritual nature, and spiritual disciplines are experienced as providing the key to effecting a transformational "shift" from the lower to the higher realm of being (Heelas 2002: 362). The reasons for this development Heelas summarizes as responses to conditions of modernity (Heelas 1996: 135-177). Another "essentialist" is professor J. Gordon Melton, who focuses on the literal significance of the concept of New Age, that a new age will be coming (Melton 1988: 35-36). This characteristic, however, is nowadays not very central in the environment as a whole, which pinpoints the fact that the concept of New Age is not very fitting for this cultic milieu as it looks today (Frisk 1997).

In the 90s, I was also working with the New Age concept, among other things trying to find a method of defining what was New Age and what was not. But the whole phenomenon seemed to elude me. If a belief in reincarnation was present, should the milieu then be called New Age? What about astrology? Or positive thinking? Finally I decided to use a New Age magazine [2] as my basis, and by a quantitative method I identified certain more central and less central keywords of the subculture, without creating any artificial borders around it. By this method, I found "healing" to be the most central characteristic, followed by different practices to achieve healing. Other central characteristics were, for example, "energy", which I argued was used as a kind of God metaphor, and reincarnation (Frisk 1997). However, this did of course not solve the basic dilemma of finding out what was New Age and what was not, even if it was a method of avoiding the question.

Further, I also argued for sociologically conceiving New Age as a "smorgasbord" offering a choice of dishes from different parts of the world. Each person chooses what and how much to put on his or her own plate. No central authority composes the "true" menu, and there are no demands on how much to put on each plate. 
Theoretically two individual plates need not have even one dish in common – but in practice certain kinds, for example belief in reincarnation, appear on almost all plates (Frisk 1998: 163-164). But the problem still persisted, that there was no way to tell what was presented on the smorgasbord in the first place, except for in terms of "more" or "less".

Critics of the New Age concept

The most radical critic of the concept New Age is Steven Sutcliffe, who in his book from 2003 suggests to remove New Age from the field of "movement studies" and to reconceive it as a harbinger of the shift in contemporary religion to small group practice and a discourse of spirituality. Sutcliffe argues for a shift in focus away from fantasies of a New Age movement, and towards the emergent discourse on a reflexive lay spirituality, and the nature and function of the small flexible cultural institutions that emerge once the New Age dust settled (Sutcliffe 2003: 5-6). Sutcliffe argues that a formulation such as the New Age movement essentializes a set of mixed, meandering, even divergent, social processes, and that New Age as a movement is a false etic category. He suggests further that New Age is a codeword for the heterogeneity of alternative [3] spirituality, best classified as a subtype of popular religion. Sutcliffe characterizes some typical concerns of religion in a popular mode as grass roots activism, strategies for everyday living, ideals of spiritual autonomy and egalitarianism, and an ideology of direct, unmediated access to experiences (Sutcliffe 2003: 9).

Steven Sutcliffe argues that a popular, functional everyday spirituality increasingly displaces New Age, and is a product of its genealogy. By the early 21st century, the diffuse and popularized discourse of spirituality has become fairly comfortably established across the cultural spectrum as a symbolic repudiation of organized religion. According to Sutcliffe, the spirituality discourse has developed at least since the First World War, and is conceived of as set over and against institutionalized religion. In contemporary culture, "spirituality" has emerged as a hybrid discourse constructed from alternative and popular sources. Spirituality is, according to Sutcliffe, associated with living experience and inner discourse, while religion is associated with systems and dogma. Practising spirituality is increasingly done in the culture at large. This emergent spiritual discourse has, according to Sutcliffe, three broad qualities or instincts: 
1. It is dissident, meaning striving at finding something other, more and better than institutionalized religion. 
2. It is lay, meaning that it has a domestic setting which undermines traditional boundaries between public and private space. It reclaims intimate and profane acts of everyday life, by sacralization of everyday acts like housework. It is also populist, meaning that it recognizes the supremacy of the will of the people, and desire for a direct relationship between people and leadership, unmediated by institutions. The authority to interpret is reclaimed by the practitioners themselves, who are not specialists trained by traditional institutions, but lay doers and thinkers. 
3. It is also functional, wanting a spiritual practice that works, emphasizing short achievements of goals and the active creation of meaning in everyday life (Sutcliffe 2003: 214-223).

Following Steven Sutcliffe, I will now turn to some other interpreters of the contemporary popular spirituality discourse: Paul Heelas, Ursula King, Linda Woodhead, Wade Clark Roof et al., Eileen Barker, and Bente Alver et al.

 

The Spirituality Discourse of Popular Religion

Paul Heelas is one of the scholars claiming that a spiritual revolution is gradually taking place, as increasingly more people favour the language of life-spirituality to that of traditional religion (Heelas 2002: 365). Heelas argues that the religious (for God) is giving way to the spiritual (for life). By "religion" Heelas means "obedience to a transcendent God and a tradition that mediates his authority", while he defines "spirituality" as "experience of the divine as immanent in life". Whilst the former is under threat, the latter is thriving, and is, according to Heelas, doing well both amongst those who are not involved with institutionalized religion, and within the field of traditional religion itself (Heelas 2002: 358). Heelas points out that surveys show that belief in a spirit or life force has overtaken the traditional theistic belief in a personal God, and that there is an expansion of new spiritual outlets, as magazines and New Age/occult publications (Heelas 2002: 363-365). Heelas views New Age as a symptom of a wider, spiritual revolution, widespread in mainstream culture. New Age is, according to Heelas, just the most visible tip of the iceberg (Heelas 2002: 361).

Also professor Ursula King discusses the concept of spirituality, meaning that it is a more personal and individual notion than "religion", which points to a system of more institutionally embodied beliefs and practices. "The spiritual" could be said to be in one sense less institutionally bound and more diffuse, potentially even secular and non-religious, as the presupposed holy can be something very worldly, as power, sexual energy, or success; yet, in another sense, spirituality has a more focused meaning when understood as the core dimension of the human as well as the centre and heart of all religions. King argues that the study of spirituality has moved away from theological interpretations to the anthropological dimension. The latter perspective affirms the spiritual potential of every human being, and sees spiritual growth closely related to the individual’s psychological development and maturation. Further, King means that many people connect the practice of spirituality with the spiritual disciplines found in traditional religion or ancient wisdom traditions, but that they often use them eclectically as resources rather than identifying exclusively with one religious tradition as the only source of their spirituality (King 2001: 5-9).

Professor Wade Clark Roof et al. describe the late- or post-modern spirituality of which the post-war generation is the principal carrier, as a distinctive form of spirituality, which is reshaping existing patterns of faith and practice in important ways. They point out five characteristics of this spirituality: individual choice, a mixing of codes, involvement in both, new religious movements and evangelical Christianity, religious experience and personal growth, and that it is anti-institutional and anti-hierarchical (Roof et al. 1995: 247-252).

Linda Woodhead argues for what she calls the "turn to life", meaning that this turn represents one of the most significant trends in religion and spirituality, as well as in the wider culture, in the West since the Second World War. 
Woodhead differs between a) religions which view the supernatural as life itself b) religions which understand the supernatural as controlling life and c) religions which place the emphasis on a state after life. She exemplifies the last category by many forms of nineteenth- and early twentieth-century Christianity, both Protestant and Catholic, which placed a perhaps unprecedented emphasis on God’s transcendence and viewed this life primarily as a preparation for the next. In reaction, the turn to life seems to swing to the opposite pole. In between are forms of religion, exemplified by much popular medieval Catholicism, which understand the world to be controlled by spiritual forces, both divine and demonic. Woodhead characterizes the "turn to life" to have two poles: at one pole is my life: my story, my way, my autobiography. Spirituality is understood in terms of living out one’s own life in all its fullness, "selfing": to do things "in my own way". At the other pole we have cosmic life: a universal and unifying force which is believed to animate all things, the life force, of which my small self is ultimately only an aspect. Besides these two poles there are, according to Woodhead, other variants of the turn to life which place more emphasis on nature and/or on human relationship: religion becomes a matter of intimate relationship with other human beings and with nature. But the emphasis of the "turn to life" is always to be this-worldly and "holistic". This distinguishes the post-war turn to life from some of its earlier manifestations: its antecedents in the nineteenth- and early twentieth-century tended to be much more dualistic – they tended to identify life with Spirit and distinguish it from the material in a more Platonic fashion. By contrast, according to Woodhead, the contemporary turn to life insists on the unity of "body, mind and spirit", and life tends to be very much "here-and-now". Belief in some sort of post-mortem existence is not, however, ruled out: it just becomes rather hazy. There is also an emphasis on life as mystery, as well as a radical egalitarianism, a radical empowerment of each individual. Ultimately I am my own authority (2001: 111-113).

Woodhead emphasizes that this "turn to life" is effective not only in alternative, post-Christian and counter-cultural movements, but it is also becoming widely influential in post-war Christianity in the West, especially in its more liberal wing, and in feminist theology. She exemplifies this with voices talking about a reinterpretation of God: God should not be thought of as over or against this world, but as the depth of this world, and God could also be inter-personal. But Woodhead also means that the "turn to life" is characteristic of many conservative forms of Christianity as well. She exemplifies this with the Pope John Paul II, who presents himself as the defender of life against death, but also as a defender of democracy and human rights. For John Paul II it is this life, rather than the next, which is the centre-stage, and he speaks of humanity as much as he speaks of God. Punishment, hell, damnation, and demonology have almost dropped out of the picture, as has a strong stress on asceticism and self-mortification. Death has become the enemy. Experience, egalitarianism, and this-worldly development continue to eclipse older emphases on sacrifice and denial in this life in preparation for a more real life to come (2001: 113-117).

Woodhead rejects the classic modernization explanation for the "turn to life": that the rationalization and technologization of public life has lead to a demystification of the natural world and the dissolution of the stable ties of local, kinship and primordial relationships, and that, abandoned to the impersonal structures of impersonal institutions, modern men and women find themselves trapped in an iron cage of rationalized bureaucracy which can supply neither meaning nor significance. According to this explanation, homeless, alienated, and anomic minds would find purpose and value not in their work and their public roles, but only in life itself. Woodhead’s alternative explanation interprets the phenomenon of "turn to life" as "the flight from deference". By "deference" she means first, submission to a higher authority, a higher cause, a higher good, God or another human being, to a community or an institution, and the attitude that these are ultimately more valuable than one’s self. Second, "deference" means deferral of personal gratification. The flight from deference is, according to Woodhead, not confined to the religious sphere: The World Values survey of 1990 indicates a decline in deference to many institutions which would formerly have commanded respect. A loss of confidence in governmental, party-political and religious institutions is evident. Woodhead traces these changes back to a combination of significant social, political and economic transformations from the 1970s or even earlier which typify "late industrial" society: unprecedented levels of affluence and post-secondary education, the growth of the service sector of the economy, and the information revolution. All these changes serve, according to Woodhead, to empower more and more individuals to make decisions for themselves, to shape their lives as they wish, and to extend the power of choice and consumption into more and more spheres of life. She emphasizes this to be a turn in religion, not from religion, and also points out the rejection of the turn to life in some strata of conservative religion, which, however, to Woodhead seems more countercultural than expressions of the turn to life (2001:117-121).

Professor Eileen Barker, sociologist of religion at London School of Economics, discusses in an article the concept of "spirituality", and what it might mean. She distinguishes hypothetically between the ideal types "scriptural religiosity" and "spirituality", each with different theological and social beliefs or orientations (Barker 2004a):

                        Religiosity                                    Spirituality
The Divine       Transcendent and particular             Immanent and cosmic

Source             Without                                          Within

Origins             Creation                                         Creating

Source of knowledge Scripture/revelation               Experience/mysticism

Authority         Dogma/Priesthood/Tradition              Personal experience

Theodicy          Evil/sin/Satan                                   Lack of attunement, balance and /or awareness

Life after death Salvation/resurrection/damnation     Reincarnation/transmigration/Moksha

Time                 Temporal/historical                           Eternal/a-historical

Change             Lineal: past/present/future                Cyclical: then/now/then

Perspective       Analytical                                        Holistic/syncretistic

Anthropology    Man in God’s image                          Humans as part of Nature

Distinctions      Dichotomous: Them/us                      Complementary: Us (them=them/us)

Sex/gender       Male/(female)                                  Feminine ~ (masculine)

Relations           Controlling                                       Relating ('sharing')

Social Identity  Group (membership or tradition)         The inner 'me'/the 'true self'
Control              External authority                              Internal responsibility

Organisational unit Institution/family                         Individual

Place of worship Synagogue; church; mosque             Informal building; temple; shrine; open air

Communication  Vertical hierarchy                              Horizontal networking

 

Barker means that "something important is going on", which students of religion ought to recognize, but that the tools to explore this "something" are not yet developed (Barker 2004a).

A Norwegian group of historians of religion and ethnologists, Bente Alver et al., also discusses the fact that the religious field today finds expression in new ways, and that there is a silent change taking place in contemporary religion. They are not explicitly discussing "spirituality", but point out central characteristics of this silent change, which are similar to what other scholars discuss in connection with spirituality, for example that the divine has moved from heaven into the separate individual, and that religious experience is emphasized in a new way. Alver et al. call this phenomenon "new religiosity". They argue that the new religiousness is not expressing itself only in contexts we are used to call religious, but that it is today thinly spread everywhere in secular culture (Alver et al. 1999: 7-9). They connect these changes to postmodernity, to the fact that the metanarrative of reason, democracy and progress has broken down (Alver et al. 1999: 12-13).

 

Discussion

There are many difficulties pertaining to the New Age concept, the main one having to do with problems of definition. Because of its unorganized and diffuse character, it is almost impossible to define what should be inside the concept and what should fall outside. The borders to other kinds of popular religion are, to say the least, vague. Besides, the literal meaning of the concept itself is misleading. Belief in a coming new age might have been an important characteristic of this subculture in the 1970’s, but has today become quite peripheral. The concept is also, as Sutcliffe points out, an etic concept. Only very few people, who are engaged in the sub-cultural environment outsiders call New Age, would today agree to use it.

Is it at all relevant to distinguish between different categories of popular religiosity, making a separate category for "new religiosity", even if not calling it New Age? Several authors claim that there is a certain coherence of beliefs and structure, which legitimate the use of an essentializing label for these currents. There certainly are some characteristics which seem to be common in this cultic milieu – according to my study for example healing, reincarnation, energy – but these characteristics are today increasingly so well spread and mixed with other elements in popular religion, that I would argue that, while it might have made sense in the 1970’s to speak about "new religiosity" or even "New Age", it does not make sense today. Communication in the globalized world is increasingly dense, and because of the syncretism and ecumenism in uninstitutionalized popular religiosity in the post-Christian western culture all elements are today mixed to a degree that it makes no sense to speak about "new religiosity"[4] as a separate category. At the most, one could speak of different tendencies in popular, uninstitutionalized religiosity, but not of essentialized categories. Moreover, this syncretistic tendency is slowly making it more and more useless also to speak about different religions, even if this process is much slower. I will discuss these processes further below.

Steven Sutcliffe discusses "spirituality" as opposed to institutionalized religion, and argues that contemporary spirituality in significant parts is the legacy of New Age. Several other authors point to the fact that there seems to be a change of focus in contemporary religion, and in this context discuss "popular spirituality" in contrast to the institutionalized religions. As to the shiftings, each author describes them a little differently, but there are a few characteristics that several of them bring up. Such elements are: eclecticism, emphasis of personal experience at the expense of ideology or dogma, self-spirituality and sacralization of psychology, uninstitutionalism and religiosity in the private mode, radical egalitarianism - recognizing each person as his/her own spiritual authority - , and this-worldliness rather than emphasizing life after death, sacralizing profane acts and life. To speak with Alver et al., the contemporary divine has moved down from heaven into the separate individual and into the world. As reasons for these shifts modernity theories as well as sociological theories about recent political and economic changes are discussed.  Some of the scholars emphasize that the same changes of religious perspective discussed above also seem to be at work in many forms of institutionalized religions, and therefore claim that there is a paradigm shift taking place in contemporary religiosity as a whole. 

Together with the above discussed authors, I would basically distinguish between official or institutionalized religion on one hand, and nonofficial or unorganized religion on the other (even if there are also, of course, different degrees of organization and institutionalization, which makes a spectrum from institutionalized to uninstitutionalized, rather than two separate categories). In both phenomena, however, I would claim that there are processes of change at work that are so encompassing that there are reasons to speak about a paradigm shift of religiosity, even if this change is much more evident in the uninstitutionalized forms as there is a stronger inherent resistance to change in institutionalized religion. Below, I will discuss the six interlinked processes of this change that I identified above, based on field observations and the above discussed authors. I will discuss these processes in the light of globalization theories, as I believe this is one of the most important explanations for these changes. Of course, globalization is only one of the processes triggering this shift, but I think that as a major cause it has been quite neglected in the discussion so far.

 
From particular to eclectic

Several authors, for example Olav Hammer and Ursula King, note the eclecticism of the contemporary spirituality discourse/New Age. Many different religions are used as resources. Irving Hexham, professor of religious studies, and Karla Poewe, professor of anthropology, who discuss New Age in a globalized context, write that one of the main characteristics of New Age is that it consists of fragments of different cultures. New Age selectively combines aspects of many traditions to create a new culture, a process which is only possible under strongly globalized conditions (Hexham & Poewe 1997: 41-43).

Today communication is worldwide and increasingly dense. People, cultures, societies, and civilizations that previously were more or less isolated from one another are now in regular contact (Beyer 1994: 2). Structurally, the contemporary strongly globalized conditions explain the existence of elements from several cultures in one place. But to explain why this leads to eclecticism, we have to look at a special process of globalization, by the sociologists of religion Roland Robertson and Peter Beyer called relativization. By globalization particular societies are set in a wider system of societies, resulting in the relativization of both societies and individuals (Beyer 1994: 26-27). All particular cultures are relativized, including the religions (Beyer 1994: 9). Individuals form their religious identity in the knowledge that their religion is only one among several possibilities (Beyer 1994: 30). This process, together with the radical empowerment of the individual discussed below, gives rise to the wild eclecticism we see today in popular culture. As elements of one religious culture are as good as other elements of another religious culture, the individual could pick according to individual choice. However, this choosing is of course not completely at random: some religious cultures – like, for example, western esotericism, Indian religion, Chinese religion and Native American religion – are more represented in popular western religious culture than, for example, African or Arabic religions. Global currents are more inclined to flow in certain directions, depending on, for example, aspects of power, and on aspects of prevalent discourses like the Orientalism discourse (Frisk 2001). The eclecticism also gives rise to an extreme tolerance: if all religions are relative, they are all as true. Further, this characteristic undermines religions like Christianity, which claim to have a particular truth.

This eclecticism also in some sense makes the boundaries between different religions more vague. The difference between religions has, for the individual, become increasingly unimportant. In some contexts, elements from different religions are mixed, without awareness even that there is a mixture. This is so far evident especially with religions like Hinduism and Buddhism, which have some similarities and about which there is limited knowledge in the West (Frisk 2002).

 
From dogma to experience

Characteristic in a globalized world is that many different belief systems and ideologies coexist side by side. Many of them oppose each other, and it must be clear to the individual that not all of them could be true. For example, if you go to heaven after death, you cannot at the same time reincarnate. As a consequence, for the individual the plausibility of all belief systems is undermined. The solution, for the individual, is to change focus away from dogmas and belief systems and towards other aspects of religion. The ideological dimension looses importance, and, together with the radical empowerment of the individual discussed below, the subjective experience dimension stands out as the most important aspect of contemporary religion.

Another argument for the decrease of importance of the belief dimension in contemporary religion is that several recent large quantitative studies of religious beliefs show that there is a good deal of uncertainty in religious beliefs spreading in western society. The "don’t know" answers, as well as "believe a little" and "maybe" answers are well represented (Gustafsson 1997: 35). I believe that this is also an expression of the change of emphasis from dogma to experience.

 
From theological to anthropological
In popular religiosity there is also a new emphasis on the human being. According to Ursula King, spirituality has moved away from the theological to the anthropological dimension. Salvation in popular religion is conceived of as more of an inner realization than related to an outer divinity (Frisk 2004). The individual has become radically empowered, a process connected to and interlinked with the two next processes discussed below. Characteristic is that the spiritual potential of every human being is affirmed, and that spiritual growth is conceived of as closely related to the individual’s psychological development and maturation. Some scholars, like Paul Heelas, even mean that "self-sacralization" or "selfing" is today the very basic characteristic of contemporary popular spirituality.

The new emphasis on the human being also means that religion has become more secular, interlinked with the sixth and last process discussed below. Contemporary religion is manifesting itself in far more secular ways than before, of which the emphasis on human being, at the expense of supernatural beings, is but one aspect.

 

From collective to personal
Not only is there a new emphasis on the human being in popular spirituality, but also a new emphasis on the personal individual, as opposed to collective institutions. Religious establishments have, for the post-war generation, broken down or at least substantially weakened in influence (Roof et al. 1995: 244). As Linda Woodhead notes, the results of the World Values survey indicate a decline in deference to many institutions – governmental, party-political and religious. Woodhead argues that the social, political and economical transformation from at least the 1970s all serve to empower more and more individuals to make decisions for themselves. Much of religion has thus moved from the public to the private sphere.
Peter Beyer argues, that globalization structurally favours privatization of religion (although it also could provide fertile ground for the renewed public influence of religion). For religion to be publicly influential, it is required that religious leaders have control over a service that is indispensable in today’s world, in the same way that health professionals, political leaders, scientific or business experts do. The structures of modern/global society greatly weaken most of the ways that religious leaders have accomplished this before. The central structural feature of modern and global society is, according to Beyer, differentiation on the basis of function. There is a difference between how a subsystem relates to the society as a whole – which Beyer calls "function" – and how it relates to other subsystems – "performance". In the context of the religious subsystem, "function" refers to "pure" religious communication, whereas "performance" occurs when religion is applied to problems generated in other systems (e.g. economy, politics). Beyer means that "performance" is a problem for religion today, because of its special nature of encompassing holism, which runs counter to the specialized and instrumental pattern of other dominant functional systems. The major applications dominated by religious experts  in the past – for example higher education, or healing – have been taken over by experts of other functional domains (Beyer 1994: 79-81) Therefore, Beyer argues that religion has a comparatively difficult time in gaining public influence, and is more visible in the private, personal sphere (1994: 71-72).

 
Hierarchical to egalitarian
Steven Sutcliffe is one of the scholars emphasizing that contemporary spirituality is populist, meaning that it recognizes the supremacy of the will of the people, and that the authority to interpret is reclaimed by lay doers and thinkers.

This egalitarianism may also be connected to the prevalent globalization. Peter Beyer argues that a global society has no outsiders who can serve as the social representatives of evil, danger or chaos. The person who used to be the outsider is now a neighbour. According to Beyer, under globalized conditions there are two main responses for religion: the conservative option, which reasserts the reality of the devil (and persons/cultures who are seen as outsiders or evil) and the liberal option which dissolves the devil. Liberal religion seeks to address the problems engendered by the global system, but on the basis of the prevailing global values and not in opposition to them. Liberal religion thus correlates with the structural tendencies of a global society, and Beyer says that the liberal option might be seen as the trend of the future. Liberal religion is ecumenical and tolerant, and more or less agrees that there are comparable possibilities for enlightenment and salvation in different religions. The possibility of salvation, enlightenment or wisdom is for all, everyone is included. Liberal religion works for the fuller inclusion of all people in the benefits of the global community (Beyer 1994: 87-104).

Tolerance and inclusion of all people go well together with egalitarianism and democratic ideals. Everyone’s voice is today of the same value. Therefore, the reasons to listen to authorities diminish or even disappear. The individual is radically empowered, and knows as much as the priest about spiritual matters – not through studies or revelation, but through inner experience.

 
From after death to this-worldly
According to Linda Woodhead, the "turn to life" is one of the most significant trends in religion and spirituality in the West since the Second World War. The emphasis in religion is today on this world, not on the world to come. In popular spirituality, the divine is conceived of as immanent in both the individual and in this world. Aspects of this world, like nature or intimate relationships, are seen as sacred. Together with the flight from deferral of personal gratification and the emphasis of the divine immanent in this world, Woodhead points out that also subjects like punishment, hell, damnation and demonology have almost dropped out of the picture, in popular spirituality as well as in institutionalized religion. According to Peter Beyer, globalization of society does not lead mainly to the death of God, but the death of the devil, because of the liberal tendency to be all-inclusive. Without these, the forces of order and good also become more difficult to identify, undermining or relativizing, for instance, moral codes (1994: 72).

Alver et al point out that popular spirituality today expresses itself not only in contexts we are used to call religious, but also everywhere in secular culture. There are no more sharper borders between the religious and the secular, between holy and profane. The profane is sacralized, and the sacred is profanized. The sacred is no longer confined to church or to life after this life, but is conceived of as immanent in the human individual in nature and in intimate relationships.

 
Conclusion

Religious change is often related to structural and social change. The last decades have showed large changes in several ways, mostly affecting the Western culture but rapidly spreading beyond this context. In this paper, I have focused on one aspect of these changes, globalization, and argued for its importance in six interlinked processes of contemporary religious change. Several of these processes point to a radical empowerment of the individual, as well as the sacralization of the profane world or a this-worldly orientation. Globalization is linked to these processes in several ways, but essentially by the process of the inclusion of all and everything in a globalized world, and the consequential process of relativization.

Further, for several reasons, I argue that it is time to drop the concept of "New Age", and instead focus on the dichotomy of institutionalized religion on one hand, and uninstitutionalized or popular religion on the other hand. The elements of popular religion are today, because of globalization, so interrelated and mixed that it does not any more make sense to distinguish or essentialize one special category. The religious change discussed above relates to both institutionalized and uninstitutionalized religion, but more to the latter category, as there is an inherent resistance to change in institutionalized religion.
Finally, this change is a change in religion, not from religion. Thus this paper is also a contribution to the secularization debate. As one of the processes involved in the contemporary religious change is sacralization of the profane, there is, however, a new difficulty for scholars of Religious Studies: difficulties to recognize and sort out which expressions are religious and which are not. And this, I expect, is our new challenge.
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[1] The sociologist of religion Meredith McGuire defines "non-official religion" as a set of religious and quasi-religious beliefs and practices that is not accepted, recognized, or controlled by official religious groups. Whereas official religion is relatively organized and coherent, nonofficial religion is unorganized, inconsistent, heterogeneous, and changeable. Nonofficial religion is sometimes called "folk", "common" or "popular", because it is the religion of ordinary people rather than the product of religious specialists in a separate organizational framework. McGuire writes that popular religion is no single entity, and that its elements are diverse (McGuire 1992: 104-105). In this article, I will use the concepts popular, non-official and uninstitutionalized religion as interchangeable concepts, not going into, for the moment, the different meanings different labels could have.

[2] "New Age" by self-definition.
[3] There has also been a scholarly discussion as to whether New Age should be considered "alternative" and "countercultural", or if it should be viewed as "mainstream". For example, James R. Lewis and J. Gordon Melton call New Age "an integral part of a new, truly pluralistic 'mainstream'" (Lewis & Melton 1992: ix), while Hanegraaff means that all New Age trends are intended as alternatives to currently dominant religious and cultural trends, and that there is a persistent pattern of New Age culture criticism, directed against what are perceived as the dominant values of western culture in general, and of modern western society in particular (Hanegraaff 1996: 515-516). Sutcliffe argues that "alternative" is problematic to use in connection with New Age, as some of its spiritual styles have fully entered popular culture and are diffused in advertising, television, world wide web, paperbacks and magazines. Sutcliffe suggests the use of "alternative spirituality" for the extensive historical field from which New Age emerged, thereby suggesting that what was alternative yesterday is mainstream today (Sutcliffe 2003: 5).

[4]The label "new religious movements" could of course also be discussed, but I would argue that, in spite of many difficulties, it at least makes more sense to speak about new religious movements as a separate category, as "newness" in connection with religious organizations often relates to some special characteristics, like a living charismatic leader, deviating belief system, authoritarian structure, dichotomous world-view and tension to society (Barker 2004b).
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This paper is about recognizing the problems with the New Age concept and trying to find a better functioning way of conceptualizing the field. As a manifestation of preliminary reflections it should not be taken to portray any ultimate or finite solutions to the problems discussed, but rather opening up the field to alternative approaches. It is also therefore that the major part of this paper is dedicated to the problems with the idea of a New Age movement, and less on fleshing out my alternative approach of the mass-popularization of esoteric discourse.
Some Problems with the Concept of New Age
The concept of the New Age, whether it be termed New Age movement (e.g. Heelas 1996), New Age religion (e.g. Hanegraaff 1996) or simply New Age (Kemp & Lewis 2007), is riddled with problems. I will here shortly discuss what I perceive to be the two most crucial of these.
First off, the New Age is particularly difficult to define, and few scholars seem to be in agreement as to what the New Age actually is. This difficulty is effectively portrayed in George D. Chryssides article in the Handbook of New Age. Although the article goes under the title "Defining the New Age" (Chryssides 2007) no substantial definition of New Age is given. Instead the author approaches the issue first from the perspective what New Age is not (e.g. a religion, a new religious movement or a cluster of new religious movements), secondly from the perspective of what New Age rejects (Christianity), and then finally goes to describe New Age as a "counter-cultural Zeitgeist" (Chryssides 2007: 19-22).

Often attempts to delineate New Age take the approach of introducing lists of "Wittgensteinian family resemblances", where particular manifestations of New Age spirituality may display some, but rarely all, traits on the list. Different manifestations are then related in the same way as "two members of the family may bear almost no resemblance to each other, although they both resemble a third member" (Eileen Barker, quoted in Lewis 1992: 6). These kinds of family resemblances definitions are extremely cumbersome and inclusive, often introducing lists of such broadness that essentially anything could be labeled New Age. I will give an example of such a list, derived from Olav Hammer’s (1997: 18-19) work. According to Hammer the following are often recurring themes in New Age spiritualities:

A view of the entire cosmos as an interconnected whole 

A direction in existence – indicating that humans create their circumstances not vice versa 

The idea of everything in existence being permeated by a divine force or energy 

The idea that humans have mismanaged their existence but the present condition is possible to mend 

A view of the earth is a living thing which has been abused by humanity 

The idea that every human being has his/her own unique part in existence 

A belief in reincarnation combined with a belief in spiritual evolution through the different reincarnations 

The conviction that there are better ways to attain knowledge than through science 

The sentiment that eastern and traditional nature religions contain universal and ancient wisdom 

The opinion that humanity is on the verge of a spiritual and societal revolution [1]
Another example is derived from the works of Paul Heelas (1996) and George D. Chryssides (1999: 315), where such diverse elements as alternative therapies (e.g. Reiki and Zone-therapy), borrowed and reinterpreted religious practices of indigenous peoples (particularly shamanic practices), foretelling techniques (e.g. astrology, tarot reading, and I Ching), channeling, beliefs and practices pertaining to UFO’s and parapsychology, business training (e.g. Erhard Seminars Training), alternative science, and spiritual approaches to various fields of life, such as diets (e.g. macro-biotic diet), education, art ("New Age" music and the novels of James Redfield) and home furnishing (e.g. Feng Shui), are identified as some of the possible ingredients of New Age spiritualities. Wouter J. Hanegraaff goes even further and suggests that movements such as the ISKCON could possibly be included under the label (see Hanegraaff 1996: 14). The conclusion I arrive at from all of this is that there seems to be no scholarly consensus as to what exactly New Age is, and that there thus is no substance to all the various conceptualizations that are presented. There exist only external attributes and no scholar has been able to show in a satisfactory manner how these attributes are related (or that they even are related).

Another problem, closely related to the above one – and very likely a result of it, is the fact that many scholars refrain from discussing what the New Age is and simply let it remain implicit. In short, New Agers are often described as 'those people who frequent New Age shops'. This is clearly not a satisfactory resolution of the issue, and furthermore a serious problem. A good example of this is Miquel Farias’ and Pehr Granqvist’s (2007) article on the psychology of New Agers. Farias and Granqvist arrive at the conclusion that individuals adhering to the New Age are psychologically characterized by Left temporal lobe dysfunction, individualist rather than collectivist goals, schizotypical and suggestible personalities, inclination towards magical thinking, dissociative mental states, elevated subjective suffering, 'bursts' of feelings and creativity, as well as having backgrounds of parental insensitivity to their needs as children and/or experiences of traumatic loss and/or abuse (Farias & Granqvist 2007: 144). Beside the multiple methodological problems with a psychological study of the sort conducted by Farias & Granqvist, the whole study is put into question by the fact that they do not manage to define what it is they are studying. Questions that arise are 'who and what are the individuals examined?' and 'in what sense is this supposed to be in any way representative of a particular form of religiosity?'
With what can in my opinion be described as a pseudo-sociological lumping together of very diverse religious elements, sentiments and practices, important differences are neglected while perhaps non-existent similarities are assumed.

As a final note it should be noted that there nowadays exist few individuals who self-identify as New Agers, something which many of proponents of the continuing use of the term New Age acknowledge (see e.g. Chryssides 2007: 12; Hanegraaff 2007: 29).
The New Age Movement
It could indeed be claimed that there did exist a New Age movement, but that it was very short-lived, coming into existence in the 1970s, gaining popularity in the 1980s, and largely disappearing in the early 1990s (see Melton 2007: 77, for a variation of this view). 
This was a movement identified by the anticipation of a coming golden age for humanity, identified as the Age of Aquarius. This is what Hanegraaff describes as "New Age sensu stricto" (Hanegraaff 1996: 98-103). This New Age movement of the 1970s through 1990s did play an important role in the mass-popularization of esoteric discourse.
The Mass-Popularization of Esoteric Discourse
Having discussed the problems with the concept of New Age it is time to turn to an alternative conceptualization of the field. I propose that instead of constructing a movement, we should focus on religious transformation in contemporary society, not forgoing a historical awareness. Much of the elements scholars include under the term New Age can be traced back to Western Esoteric traditions, philosophies and practices. What the "New Age" is about is not the coming into existence of a new form of spirituality in West, but rather the increasing popular acceptance and appropriation of esoteric notions and discourses, combined with the accentuation of pluralistic ideology and de-traditionalization (see Heelas et al. 1996). Esoteric discourse can, in accordance with Kocku von Stuckrad’s work on the subject (Stuckrad 2005a; 2005b: 9-11), be described as claims of higher knowledge and combined with specific ways of gaining this higher knowledge. The specific ways of gaining higher knowledge include personal and individual experience of the divine and mediation by 'higher beings'. The increasing pluralism of the West means that elements are removed from several different religious traditions and combined in the frame of an esoteric discourse.

One benefit of the approach of the mass-popularization of esoteric discourse is that the age-old (at least in the fast moving world of academic research) question of whether neopaganism should be included in New Age or not (see e.g. York 1995) can be laid to rest. Many expressions of neopagan religion are imbued by esoteric discourse, and so are many alternative therapies, contemporary Western appropriations of non-Western indigenous traditions, and divinatory practices. Likewise imbued by esoteric discourse are occultist magic orders such as Ordo Templi Orientis, and new religious movements such as Scientology. What varies is the extent to which these different expressions of esoteric discourse have gained overall acceptance and popularity. There is no need to propose the existence of a specific ‘movement’, or to declare any greater similarities between different manifestations of religious practice and philosophy – other than that they are informed by esoteric discourse. In fact, it will become very hard, if not impossible, to treat the various forms of spirituality and religion informed by esoteric discourse as having some essential qualities in common. This is something which I view as a positive factor, as I believe that we should give more attention to specific manifestations of religiosity than trying to construct large-scale categories.

Furthermore, with a perspective of the mass-popularization of esoteric discourse the focus is not on the 'newness' of the phenomena, but rather on processes whereby alternative expressions of religiosity gain acceptance. This will let us escape from the at times lacking historical awareness demonstrated by some of the sociologists proposing the emergence of 'new spirituality'. Instead we can identify the historical roots of esoteric manifestations, and see the continuities of traditions, while at the same time identifying discontinuities and acknowledge religious, cultural and societal change in late modern societies.
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[1] The list is translated by me from the original Swedish. It should be noted that Hammer does not directly propose this as a definition of New Age.
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Objections to the term "New Age"
The . . . history of term 'New Age' highlights the range of interests that the movement espouses. Yet it is precisely this diversity that has caused some critics to take the view that these interests are too diverse to be encapsulated profitably by a single concept. I propose to consider a number of objections that have been made to the use of the term 'New Age' in order to determine whether or not it should have currency.

(1) The "New Age" is a hotchpotch of disparate ideas. 
The first line of criticism is that the term 'New Age' covers too great a variety of concepts to be of use. Critics such as Peter Lemesurier, Lowell Streiker and Rosalind Hackett variously describe it as 'an extraordinary mish-mash of ideas ... having little connection with each other', a 'hodgepodge', and 'very eclectic, drawing on the (often contradictory) ideas and teachings of a host of (alternative) Western traditions ... as well as of teachers from Eastern religious traditions' (Lemesurier, 1990, p. 1990; Streiker, 1990, p.46; Hackett, 1992, p.216; cited in Heelas, 1996, p.2). It is as if a beachcomber devised a collective noun to designate, say, all the objects that he or she had found in the course of a day: one might come up with a noun, but unless there is purpose to the grouping of such objects, or unless they bear some common set of features or at least a family resemblance, the use of any such term seems pointless. As Steven Sutcliffe argues, 'New Age' is a construct — that is to say, a term created by outsiders to bring artificially together a number of disparate ideas that may not be linked by their exponents. It is therefore a term that 'lacks predictable content... and fixed referents' (Sutcliffe, 2002, p.29). Thus, Heelas wishes to include Human Potential organisations such as Landmark Forum (formerly est — Erhard Seminar Training) and Exegesis; Wouter Hanegraaff (1996) notes that Transcendental Meditation, The International Society for Krishna Consciousness (ISKCON) and the Osho organisation have at times appropriated the label 'New Age', as has the UFO-religion The Aetherius Society.

(2) It cannot be defined as "alternative spirituality".

A further line of attack on definitions of New Age comes from Jeremy Carrette and Richard King in their recent book, Selling Spirituality: The Silent Takeover of Religion. Carrette and King’s polemical attack is predominantly a critique of New Age practices, and this aspect of their book falls outside the scope of this essay. For the purposes of the present discussion, I shall consider their critique of the notion of 'spirituality', for, if they are right in claiming that such a concept is too nebulous to be of value, it follows that the incorporation of 'spiritual' as a descriptor of New Age is inappropriate.

Carrette and King complain, quoting Mick Brown, the author of The Spiritual Tourist, that 'spirituality' is 'a kind of buzz-word of the age'. Echoing Dorothy Rowe (2001), they contend that it is 'a Humpty Dumpty word' (p.32), a concept without any clear unambiguous fixed meaning. Following Walter Principe, the authors trace the history of the term 'spiritual', identifying four key stages of its development. First, there is 'early biblical' usage, entailing making sense of life morally, and disciplining one’s carnal nature; second, early Christian Hellenism used the term 'spirit' as being diametrically opposed to 'matter' in a metaphysical dualism; third, there is a use in ecclesiastical parlance, which distinguished between 'matters temporal' and 'matters spiritual' — terms which defined ownership and jurisdiction; finally, following the Protestant Reformation, there arose a tendency to equate the 'spiritual' with the inner life of the soul in contrast with the authority of the Church: the doctrine of the 'priesthood of all believers' entailed the possibility of finding the divine within oneself, rather than communicated through intermediaries such as priests, saints or the Church.

Carrette and King perceive the present-day use of the term 'spirituality' and its accompanying 'privatisation of religion' as emerging from the Romantic Movement. Theologians like Friedrich Schleiermacher laid emphasis on 'feeling' as the key characteristic of religion: an inner awareness, rather than blind faith in ecclesiastical authority. The authors see the inner quest for the divine as subsequently manifesting itself in the exploration of oriental religions, and subsequently taken over by capitalism, by selling of books, tapes and spiritual paraphernalia, as well as the use by capitalist organisations of spiritual techniques for managerial training — for example the use of the I Ching in decision making, or meditative practices for stress relief.

(3) "New Age" is neither an 'emic' nor an 'etic' category. 
A third line of objection is Steven Sutcliffe’s contention that "New Age" functions neither as an emic nor an etic piece of terminology. Etically, it is a construct, but emically it is not readily found as a self-description by those who are within the movement. Sutcliffe notes, for example, that in the bibliography of Wouter Hanegraaff’s important and detailed book on the New Age Movement, only six out of several hundred titles actually use the phrase "New Age".

Sutcliffe does concede that there are some instances of emic use of the term, for example by Alice Bailey, George Trevelyan and David Spangler, the 1960s "New Age travelers", and in the celebrated musical Hair, which affirmed the "dawning of the Age of Aquarius". However, as Sutcliffe points out, the important emic uses of the term "New Age" lie well in the past, and do not typically reflect what is currently to be found in so-called "New Age" circles. The New Age no longer consists of some neo-Christian expectation based on William Blake or Alice Bailey. Even Spangler, who was closely associated with the origins of the Findhorn community, and wrote Revelation: The Birth of a New Age, came to recant on the notion that some new paradise was around the corner. Sutcliffe concludes that emic uses of the term "New Age" are "optional, episodic and declining" (Sutcliffe, 2002, p.197). The use of the term itself has declined, and indeed — as he insists — "there is and has been no New Age Movement" (Sutcliffe, p.208).

(4) "The New Age has disappeared." 
A further line of attack is that the "New Age" phenomenon itself has disappeared. As has been shown, the movement took its rise in the US counterculture of the 1960s, when hippiedom, "flower power", freedom from authority and utopian expectations were all the rage. Today, the shelves in bookstores that promote the ideas associated with New Age are labelled "Mind-Body-Spirit", and the latter term is used for the various festivals that are currently held in British cities. The hippies are passé, and so is their ideology. They were politically left-wing, rejecting the capitalist system and becoming society’s 'drop-outs' in the belief that by so doing they could bring about a new social utopia. Few hippies are still around, and the New Age, far from being in opposition to a capitalist system, has become a multi-million dollar industry, to the extent that critics such as Jeremy Carrette and Richard King (2005) have criticised it for its support of capitalist ideology.

New Agers no longer seem to expect a dawning Age of Aquarius, which will accompany the planetary transition from Pisces — the age of Christianity — to Aquarius — the New Age. Even David Spangler retracted his utopian claims, stating that the New Age was 'an idea, not ... an event' (Spangler; cited in Sutcliffe, p.114), and that its importance lay not in the destination, but in the journey (Kemp, 2003, p.3).

A defence of "New Age".

I shall now consider some possible rejoinders to the criticisms stated above. It should be observed that, because of his sustained attack on the concept "New Age", Sutcliffe endeavours to avoid directly using the term, always placing it in quotation marks, in order to indicate his disapproval of the term as a coherent designator. However, although the substitution of "'New Age'" for "New Age" serves to indicate the problematical nature of the term, Sutcliffe nonetheless appears to use the expression "'New Age'" with no obvious difference from those writers on the topic who employ without any quotation marks, and Sutcliffe appears to have no difficulty in identifying the subject-matter that is typically associated with the term "New Age". This being the case, why not simply drop the quotation marks, and continue to talk about New Age instead of "New Age"? The only possible reason for doing so would be that the removal of the quotation marks would serve to contradict the author’s thesis that "New Age" is not an unintelligible concept. Yet his ability to use the expression "'New Age'" (with quotations) implicitly acknowledges that the concept is perfectly capable of being understood. If this is indeed the case, then we ought to be able to move towards some kind of definition.

Certainly the concept "New Age" is a theoretical construct. However, the term’s nature as a construct does not necessarily undermine its usefulness or employability. Scholars continue to write about 'Hinduism', for example, usually in the full knowledge that the term is a western etic piece of vocabulary imposed by nineteenth-century westerners to cover a number of vastly different spiritual practices focused on different forms of deity. While it is useful to remember that the term is a construct, it has become so embedded in western thinking that it would be difficult to change it, and there is a clear advantage in having a term that draws together a set of religious worldviews that bear family resemblances to each other, and which serves to differentiate a cluster of religious ideas and practices from Buddhism, Sikhism and Islam.

I turn now to the issue of "spirituality". Are Carrette and King right in regarding this concept as being too vague to be used in the context of "New Age" and "Body-Mind-Spirit"? The fact that a concept is nebulous does not necessarily entail that it is useless, and indeed Carrette and King grossly exaggerate the fluidity that pertains to the notion of "spirituality". They cannot seriously believe that it is a "Humpty Dumpty" concept meaning literally anything at all: this is simply false, and to point out that its meaning has developed over the centuries is an observation that could be made about many words that are in current usage. They may well be right in claiming that the concept is in need of much further analysis, but that in itself is no reason to discard it as being devoid of meaning.

Clearly, it is not realistic within the scope of this essay to propose a concept of spirituality that can be guaranteed to withstand academic scrutiny, but it is possible to make some remarks about the term that will serve to show that it at least contains some substantial content. 
Most importantly, those who use the term "spirituality" imply that there is something (or maybe Someone) that exists beyond the empirical realm — whether it is God, brahman, buddhas and bodhisattvas, or some kinds of spiritual being such as Ascended Masters or devas. Additionally, spirituality requires more than simple belief in the existence of such beings: in some sense they are capable of being experienced, and interact with human beings, whether by being "channeled", or through the practitioner’s personal experience. Spirituality typically expresses itself in ritual, and the New Age is renowned for its multiplicity of ritual acts, whether these are prayers, meditations, spell-castings, or Tarot readings. Finally, spirituality is about finding meaning in one’s life: receiving guidance for life, obtaining answers to questions about why we are here, what the purpose of life is, and what may happen after we die. All these proposed components of spirituality no doubt need further discussion and clarification, but they constitute an important part of what the spiritual life entails, and it is simple false to suggest that term "spirituality" can genuinely mean whatever one wants it to mean, or — less sweepingly — that it is devoid of clear meaning.

Having said this, one must be wary, however, of simply using the expression "alternative spirituality" or, worse still, "alternative religion" as a synonym for, let alone a definition of "New Age". The word "alternative" raises the question, "Alternative to what?" If it were to be suggested that "alternative spirituality" is to be understood as spiritual ideas and practices that constitute alternatives to traditional mainstream Christianity, then such a term would have to encompass other major world faiths such as Buddhism, Hinduism, Islam, Judaism and Sikhism. While it is certainly the case that books and paraphernalia relating to certain forms of Buddhism, Hinduism and Sufism frequently occupy shelf space in the Body-Mind-Spirit section of many book stores, neither those who have been brought up in these traditions nor western converts to them can be regarded as "New Agers". By contrast, the New Ager is better characterised by an eclecticism that commits him or her to no one specific expression of spirituality; religions typically offer firm answers to spiritual questions, whereas the New Ager is often described as a "seeker" who perhaps derives more spiritual nourishment from the search itself than from what, if anything, he or she actually finds.

I shall now turn to the "emic/etic" line of objection. It is surely evident that the term "New Age" has been used both "emically" and "etically". Emically, significant numbers of spiritual seek have adopted the designation "New Age" as a self-description. Thus, in a Canadian census in 1991, some 1200 people accepted the label "New Age"; in a similar census in New Zealand, 1212 citizens adopted the label. (531 described themselves as "Other New Age religions not classified elsewhere", and a further 681 accepted the designation "Spiritualism and New Age not further defined", where "Spiritualism" was given as a separate category.) (VisionNet Census, 1999.) Two authors cite a survey carried out in Maryland, which alleges that 6 percent of Maryland’s population identifies with New Age ideas (Naisbitt and Aburdene, 1990, p.280). These may not constitute a sizeable proportion of each country’s population, but these are self-descriptions by individuals.

Etically, the term is applied by various external commentators on the New Age, including Christian evangelical critics and by academics. Examples include Wouter Hanegraaff, Michael York, and university courses incorporating the term "New Age" are run in various British and US institutions.

The above points effectively rebut the idea that the New Age is passé. New Age shops continue to survive — that is to say, specialist retail outlets that market literature and artefacts relating to the themes that I have identified above as pertaining to the New Age. Their proliferation is such that Carrette and King can refer to the phenomenon as an 'explosion' and a 'cultural addiction' (2005, p.1). Major bookstores may have renamed their shelves 'Body, Mind, Spirit', but the subject-matter is the same; likewise the MBS festivals.

However, the fact that the New Age has changed in the past few decades remains an unconvincing argument for denying it an identity. Many movements change over time: one only has to consider Britain’s major political parties as cases in point. The New Age emphasis on spiritual quest positively lends itself to change and innovation. Equally, the absence of a unified or agreed worldview need not deter us from regarding the New Age as a coherent concept. Many organisations and movements thrive on debate and disagreement. A university is an obvious example, where debate and competing hypotheses are the very essence of academic life. Movements such as the feminist movement, although less institutionalised, admit of competing opinions: thus there are feminists who advocate positive discrimination rather than strictly equal opportunities; there are 'separatists' who believe in setting up exclusively female environments for women to build confidence, while other feminists hold that women should be able to relate to men on equal terms; there are 'unadorned' feminists, while others believe that women may legitimately maintain a feminine identity with traditionally female attire and cosmetics. Yet all these divergent positions within feminism does not entail that 'feminism' is not a movement or a useful concept. If it is argued that 'New Age' differs from feminism in that the latter is a single unified movement, this is not the case. Different feminists have different interests, spanning women’s suffrage, women in the workplace, women in education, anarcho-feminism, separatist lesbian feminism, eco-feminism and 'difference feminism'. (The last of these celebrates the gender differences between male and female.) . . . . . .

While it must be acknowledged that the so-called 'New Age Movement' is not a single movement, but more of a counter-cultural Zeitgeist or, in Gerlach and Hine’s terminology, a 'SPIN', I have argued that the term possesses both emic and etic currency, and that New Age (or its cognate Mind-Body-Spirit) is still alive and active. The New Age will no doubt continue to change, and even, in time, die out. Academic study of the New Age Movement will no doubt change too. As has been the case with new religious movements, academic research has become increasingly specialised, and the same may happen with the NAM. However, to study it in its various components would run the risk of ignoring the ways in which its elements interconnect and overlooking the holism that it so constantly emphasises.
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CESNUR: The Center for Studies on New Religions

http://www.cesnur.org/about.htm cesnur_to@virgilio.it
CESNUR, the Center for Studies on New Religions (Via Confienza 19, 10121 Torino, Italy, phone 39-011-541950, fax 39-011-541905) was established in 1988 by a group of religious scholars from leading universities in Europe and the Americas. Its managing director, Professor Massimo Introvigne, has held teaching positions in the field of sociology and history of religion in a number of Italian universities. He is the author of twenty-three books and the editor of another ten in the field of religious sciences. CESNUR's original aim was to offer a professional association to scholars specialized in religious minorities, new religious movements, contemporary esoteric, spiritual and gnostic schools, and the new religious consciousness in general. In the 1990s it became apparent that inaccurate information was being disseminated to the media and the public powers by activists associated with the international anti-cult movement. Some new religious movements also disseminated unreliable or partisan information. CESNUR became more pro-active and started supplying information on a regular basis, opening public centers and organising conferences and seminars for the general public in a variety of countries. Today CESNUR is a network of independent but related organizations of scholars in various countries, devoted to promote scholarly research in the field of new religious consciousness, to spread reliable and responsible information, and to expose the very real problems associated with some movements, while at the same time defending everywhere the principles of religious liberty. 
While established in 1988 by scholars who were mostly Roman Catholic, CESNUR has had from its very beginning boards of directors including scholars of a variety of religious persuasions. It is independent from any Church, denomination or religious movement. CESNUR International was recognized as a public non-profit entity in 1996 by the Italian authorities, who are the main current contributors to its projects. It is also financed by royalties on the books it publishes with different publishers, and by contributions of the members. As a public non-profit entity, accounts of its projects are filed with the Region of Piedmont, in Italy.

The International Center and Library

Professor Massimo Introvigne, the managing director of CESNUR, started collecting books on minority religions and esoteric-gnostic schools in the 1970s. His collection now includes more than 60,000 volumes and complete or semi-complete runs of more than 200 journals and magazines. While remaining his personal property, it is housed by CESNUR and open to the public from Monday to Friday (except July) from 10 a.m. to 1 p.m. and from 2 p.m. to 5.30 p.m. at the International Center of Via Confienza 19, Torino. Continuously updated and fully indexed on computer, it is regarded as the largest collection in Europe and the second in the world in its field. A librarian and a research assistant work at the International Center, guiding visitors from all over the world, answering requests for information and updating files on hundreds of religious movements.

The Web Site

CESNUR International may be reached on the Internet at http://www.cesnur.org. It includes news on future CESNUR activities and a library of selected papers on a wide variety of topics.

Conferences and Seminars

CESNUR's yearly annual conference is the largest world gathering of those active in the field of studies on new religions. Each conference normally features 50 to 150 papers. Conferences have been held inter alia at the London School of Economics (1993, 2001 and 2008), the Federal University of Pernambuco in Recife, Brazil (1994), the State University of Rome (1995), the University of Montreal (1996), the Free University of Amsterdam (1997), the Industrial Union in Turin (1998), the Bryn Athyn College in Pennsylvania (1999), the University of Latvia in Riga (2000), the University of Utah and Brigham Young University (2002 and 2009), the University of Vilnius (2003), Baylor University of Waco, Texas (2004), San Diego (California) State University (2006), Université Michel de Montaigne of Bordeaux (2007), University of Torino (2010), Aletheia University of Taipei (2011). Attendees include not only scholars, educators, and graduate students, but also lawyers, judges, law enforcement officials, pastors, mental health professionals, and specialized journalists.

Periodically, special seminars are organized on single topics by CESNUR's international network. 

Finally every year several seminars or lectures are organized in Italy and elsewhere (including, increasingly, in Eastern Europe) in order to introduce the basic concepts of a scholarly approach to new religious movements to local scholars, priests an pastors, students, government officers, professionals, and the general public. In Italy CESNUR co-operates regularly with law enforcement agencies, supplying information and offering the services of the International Center. Although CESNUR is primarily a scholarly organization, it has never refused to co-operate with ex-members or families of current members of religious movements, offering help or directing them to specialized professionals.

Publications

CESNUR sponsors a wide range of publications, from the very scholarly to those intended for the general public. A collection of hundred-pages booklets on movements and religious trends published with a leading Catholic publisher is being extremely successful in Italy and publication in Spanish has started. English and French translations have also been published. These monographs are regarded as the standard references on a number of groups, particularly (although not exclusively) in the Catholic world, where knowledge of the Italian language is widespread. CESNUR also produced a three-videos course on new religious movements intended for Catholic schools and parishes in Italy. Its main project in Italian has been the monumental Encyclopedia of Religions in Italy (2001), which was the most reviewed non-fiction work in the Italian media in 2001, updated as "Religions in Italy" in 2006, and continuously updated in its Web version. 

CESNUR, Religion, and Public Polity

CESNUR has conducted, in co-operation with public bodies, large surveys on religious belief and affiliation in Italy, in Sicily and elsewhere. The results have been published in several books. CESNUR is proud to enjoy a fruitful co-operation with a number of law enforcement agencies and public bodies. It has been able to assist members of parliaments, political parties, and law enforcement agencies by formulating suggestions on how to handle problems related to religion and religious minorities. 

CESNUR does not believe that all religious movements are benign. The fact that a movement is religious does not mean that it could not become dangerous. To the contrary, our experience shows that dangerous or even criminal religious movements do exist. CESNUR invites scholars not to ignore questions of doctrine, authenticity, and legitimacy of spiritual paths. Although questions of authenticity could not be addressed by courts of law in a secular State, the latter could and should intervene when real crimes are perpetrated. Consumers of spiritual goods should not enjoy less protection than consumers in other fields. And when suicide, homicide, child abuse or rape are condoned or promoted, we urge a strong application of criminal laws. On the other hand "cults" in general should not suffer for the crimes of a minority of them. We are against special legislation against "cults", or against "brainwashing", "mind control" or "mental manipulation" (by any name). Any minority happening to be unpopular could be easily accused to own the invisible and non-existing weapon of "brainwashing", and special legislation would reduce religious liberty to an empty shell. Protection of religious liberty also requires that each group be examined on its own merits, comparing different sources and not relying exclusively on information provided by hostile ex-members. Experiences of disgruntled ex-members should certainly not be ignored, but they could not become the only narratives used to build our knowledge of a group.
CESNUR's International Network

Besides CESNUR International in Torino, Italy, and other Italian initiatives, we are active in the U.S. through several associates and computer cross-links allow an effective co-operation and the possibility for each CESNUR to provide state-of-the-art information supplied by leading scholars of the field, particularly when a crisis hits. 

The 2010 International Conference “Changing Gods. Between Religion and Everyday Life” -
International Conference organized by CESNUR, Italian Association of Sociology (AIS) - Sociology of Religions Section, and the School of Political Science - University of Torino, Torino, Italy, 9-11 September 2010 at the Università di Torino - Facoltà di Scienze Politiche - Via G. Plana 10
http://www.sosabusipsicologici.it/wp-content/uploads/cesnur_session2010.doc
CESNUR papers on a variety of issues related to New Religious Movements [NRMs] and the New Age Movement [NAM] are reproduced in my various articles and reports.

INFORMATION ADDED ON AFTER JULY 2011:
Globalization: A Key Factor in Contemporary Religious Change
http://www.asanas.org.uk/files/005Frisk.pdf 
By Liselotte Frisk lfi@du.se
Religious change is often closely related to structural and social change. In this paper, I will look at changes in contemporary religion in relation to the globalization process. Globally, one aspect of recent religious change is that fundamentalist religious movements are thriving, aiming at reviving tradition and making religion influential in contemporary society. While these movements can be conceived of as responses to globalization in the particularistic mode, in this paper I will explore the more vague religious expressions in Western culture, related to New Age and the spirituality discourse, as responses to globalization in the universalistic mode. I will analytically discuss six interlinked processes of contemporary religious change and their relation to globalization.

I will also discuss the concepts of New Age and spirituality, and argue that essentializing a New Age category no longer makes sense in a globalized society. Instead, I attempt a focus on the dichotomy of institutionalized religion on one hand, and uninstitutionalized or popular religion on the other hand. 
The New Age concept and the spirituality discourse: different voices

The New Age subculture has been called "a major phenomenon in popular religion, with a considerable cultural and religious significance" (Hanegraaff 1996:1). However, in spite of much research and discussion, its nature and contents have remained vague. New Age has been categorized as "religion" (Hanegraaff 2005), "a religion" (Hammer 1997), "a movement" (Heelas 1996) or several movements (York 2005). Some scholars have likened New Age to a "smorgasbord" where everyone is free to compose his or her own plate (Frisk 1997). But what is presented on the "smorgasbord" in the first place – what is New Age and what is not – has remained problematic. Several authors claim, however, that there is a certain coherence of beliefs and structure, which legitimate the use of an essentializing label for these currents (Hammer 1996; Hanegraaff 1996:514). Others focus on one essential trait: e.g. healing (Frisk 1997; York 2005:29), self spirituality (Heelas 1996) or the literal significance of the concept of New Age, that a new age will be coming (Melton 1988:35-36). Still others question if New Age at all is a real and identifiable phenomenon, or just an artificial construction created by scholars or media (York 2005:17).

One of the most radical critics of the concept New Age, who also discusses concepts as "popular religion", "spirituality" and "alternative spirituality", is Steven Sutcliffe, who in his book from 2003 claims that the formulation of a New Age movement just essentializes a set of mixed and divergent social processes, and that New Age as a movement is a constructed etic category (Sutcliffe 2003: 5-6). Sutcliffe suggests to remove New Age from the field of "movement studies" and to re-conceive it as a harbinger of a shift in contemporary religion to small group practice and a discourse of spirituality (Sutcliffe 2003: 5-6). Sutcliffe sees New Age as a codeword for the heterogeneity of alternative1 spirituality, best classified as a subtype of popular religion. Some typical concerns of religion in a popular mode are, according to

Sutcliffe, grass roots activism, strategies for everyday living, ideals of spiritual autonomy and egalitarianism, and an ideology of direct, unmediated access to experiences (Sutcliffe 2003: 9). Sutcliffe argues that a popular, functional everyday spirituality increasingly displaces New Age, and is a product of its genealogy.
"Spirituality" has, according to Sutcliffe, emerged as a hybrid discourse constructed from alternative and popular sources, and is associated with living experience and inner discourse, in contrast to religion which is associated with systems and dogma. Sutcliffe speaks about the emergent spiritual discourse as being dissident, striving at finding something other, more and better than institutionalized religion; being lay, having a domestic setting which undermines traditional boundaries between public and private space; being populist, recognizing the supremacy of the will of the people, and being functional, emphasizing short achievements of goals and the active creation of meaning in everyday life (Sutcliffe 2003:214-223).
The recent spirituality discourse has also been discussed by several other interpreters of contemporary popular religion. Paul Heelas, for example, claims that a spiritual revolution is gradually taking place, as religion gives way to spirituality (Heelas 2002:365). By "religion" Heelas means "obedience to a transcendent God and a tradition that mediates his authority", while he defines "spirituality" as "experience of the divine as immanent in life". Whilst the former is under threat, the latter is, according to Heelas, thriving, and is doing well both amongst those who are not involved with institutionalized religion, and within the field of traditional religion itself (Heelas 2002: 358). Heelas views New Age as a symptom of a wider, spiritual revolution, widespread in mainstream culture. New Age is, according to Heelas, just the most visible tip of an iceberg (Heelas 2002:361).

Linda Woodhead is arguing much along the same lines, claiming that a "turn to life" is one of the most significant trends in religion and spirituality, as well as in the wider culture, in the West since the Second World War. Woodhead characterizes the "turn to life" as having two poles: one personal, living out one’s own life in all its fullness, "selfing", to do things "in my own way" – and one cosmic pole, turning to the life force, of which the small self is ultimately only an aspect. The turn to life also places more emphasis on nature and/or on human relationship. It is this-worldly and "holistic", and there is also an emphasis on a radical egalitarianism, a radical empowerment of each individual (2001: 111-113). Woodhead emphasizes, as Paul Heelas, that this "turn to life" is effective not only in alternative, post-Christian and counter-cultural movements, but it is also becoming widely influential in post-war Christianity in the West, especially in it’s more liberal wing, and in feminist theology as well. Punishment, hell, damnation, and demonology have almost dropped out of the picture, as has a strong stress on asceticism and self-mortification. Experience, egalitarianism, and this-worldly development continue to eclipse older emphases on sacrifice and denial in this life in preparation for a more real life to come (2001:113-117). Woodhead discusses the "turn to life" as "the flight from deference", meaning a flight from submission to a higher authority, as well as a flight from deferral of personal gratification. The flight from deference is, according to Woodhead, not confined to the religious sphere: The World Values survey of 1990 indicates a decline in deference to many institutions which would formerly have commanded respect. A loss of confidence in governmental, party-political and religious institutions is evident (Woodhead 2001: 117-121).2
In their most recent book, Heelas and Woodhead are taking this theory one step further, discussing an on-going major cultural shift, meaning a turn away from "life lived in terms of external or 'objective' roles, duties and obligations, and a turn towards life lived by reference to one’s own subjective experiences" (Heelas & Woodhead 2005:2). They find some support for this thesis, at least as tendencies (Heelas & Woodhead 2005).

Several other authors also discuss the spirituality discourse along much the same lines as Heelas and Woodhead. "Spirituality" is presented as being a more personal and individual concept than "religion" (King 2001: 5-9, Roof et al. 1995: 247-252, Barker 2004a; Hanegraaff 2005), more anthropological than theological (King 2001: 5-9, Barker 2004a), syncretistic and pluralistic (Roof et al. 1995: 247-252, Barker 2004a), anti-hierarchical (Roof et al. 1995: 247-252, Barker 2004a) and innerworldly (Barker 2004a).
Globalization and contemporary religious change

Although there are reasons to be critical of some of the above representations3 – "a major cultural shift" may for example be far too strong an expression – there are, however, several indications that there are tendencies towards a change of focus in aspects of contemporary religion. In the words of Eileen Barker: "something important is going on, which students of religion ought to recognize" (Barker 2004a).

As to the changes, each author describes them a little differently, but there are a few characteristics that several of them bring up. In this paper, I will focus on six of these characteristics: Eclecticism and syncretism; emphasis on personal experience at the expense of ideology or dogma; uninstitutionalism or religiosity in the private mode; radical egalitarianism or recognizing each person as his/her own spiritual authority; self-spirituality or a shift from God to human being; and emphasis on thisworldliness rather than emphasizing life after death. Below I will, based on field observations and the above discussed authors, discuss these characteristics as six interlinked processes of change in the light of globalization theories, as I believe this is one of the most important explanations for these changes. Globalization is of course only one of the processes triggering this shift, but I think that as a major cause it has been quite neglected in the discussion so far.

Together with some of the above discussed authors, I reject the concept of New Age as an essentialized category, and focus instead on the whole field of non-official or popular religiosity4 in contrast to the institutionalized5 religions. The different elements of popular religion are today, as a consequence of globalization, increasingly interrelated and mixed. It is questionable if it makes sense any more to distinguish or essentialize special categories like New Age. There certainly are some characteristics which historically belonged to the cultic milieu of New Age, but these characteristics are today so well spread and mixed with other elements in popular religion, that I would argue that, while it might have made sense in the 1970s and even in the 1990s to speak about "new religiosity" or even "New Age", it does not make sense today.
Communication in the globalized world is increasingly dense, and because of the syncretism and ecumenism in uninstitutionalized popular religiosity in the post-Christian western culture, all elements are today mixed to a degree that it

makes no sense to speak about "new religiosity"6 as a separate category. At the most, one could speak of different tendencies in popular, uninstitutionalized religiosity. Moreover, this syncretistic tendency is slowly making it more and more useless also to speak about different religions as essentialized categories, even if this process is much slower. The religious change discussed above relates to both institutionalized and uninstitutionalized religion, but more to the latter category, as there is an inherent resistance to change in institutionalized religion. I will discuss these processes further below.
Six interlinked processes of religious change related to globalization

From particular to eclectic

Several authors, for example Olav Hammer and Ursula King, note the eclecticism of the contemporary spirituality discourse /New Age. Many different religions are eclectically used as resources rather than identifying exclusively with one religious tradition as the only source (King 2001:5-9). Irving Hexham, professor of religious studies, and Karla Poewe, professor of anthropology, who discuss New Age in a globalized context, write that one of the main characteristics of New Age is that it consists of fragments of different cultures. New Age selectively combines aspects of many traditions to create a new culture, a process which is only possible under strongly globalized conditions (Hexham & Poewe 1997:41-43).

Today communication is worldwide and increasingly dense. People, cultures, societies, and civilizations that previously were more or less isolated from one another are now in regular contact (Beyer 1994:2). Structurally, the contemporary strongly globalized conditions explain the existence of elements from several cultures in one place. But to explain why this leads to eclecticism, we have to look at a special process of globalization, by the sociologists of religion Roland Robertson and Peter Beyer called relativization. By globalization particular societies are set in a wider system of societies, resulting in the relativization of both societies and individuals (Beyer 1994:26-27). All particular cultures are relativized, including the religions (Beyer 1994:9). Individuals form their religious identity in the knowledge that their religion is only one among several possibilities (Beyer 1994:30). This process, together with the radical empowerment of the individual discussed below, gives rise to the wild eclecticism we see today in popular culture. As elements of one religious culture are as good as other elements of another religious culture, the individual could pick according to individual choice. However, this choosing is of course not completely at random: some religious cultures – like, for example, western esotericism, Indian religion, Chinese religion and Native American religion – are more represented in popular western religious culture than, for example, African or Arabic religions. Global currents are more inclined to flow in certain directions, depending on, for example, aspects of power, and on aspects of prevalent discourses like the Orientalism discourse (Frisk 2001). The eclecticism also gives rise to an extreme tolerance: if all religions are relative, they are all as true. Further, this characteristic undermines religions like Christianity, which claim to have a particular truth.

This eclecticism also in some sense makes the boundaries between different religions more vague. The difference between religions has, for the individual, become increasingly unimportant. In some contexts, elements from different religions are mixed, without awareness even that there is a mixture. This is so far evident especially with religions like Hinduism and Buddhism, which have some similarities and about which there is limited knowledge in the West (Frisk 2002).
From dogma to experience

It is characteristic in a globalized world that many different belief systems and ideologies coexist side by side. Many of them oppose each other, and it must be clear to the individual that not all of them could be true. For example, if you go to heaven after death, you cannot at the same time reincarnate. As a consequence, for the individual the plausibility of all belief systems is undermined. The solution, for the individual, is to change focus away from dogmas and belief systems and towards other aspects of religion. The ideological dimension looses importance, and, together with the radical empowerment of the individual discussed below, the subjective experience dimension stands out as the most important aspect of contemporary religion.

Another argument for the decrease of importance of the belief dimension in contemporary religion is that several recent large quantitative studies of religious beliefs show that there is a good deal of uncertainty in religious beliefs spreading in western society. The "don’t know"-answers, as well as "believe a little", and "maybe"-answers are well represented (Gustafsson 1997:35). I believe that this is also an expression of the change of emphasis from dogma to experience.
From collective to personal

In popular spirituality, there is also a new emphasis on the personal individual, as opposed to collective institutions. Religious establishments have, for the post-war generation, broken down or at least substantially weakened in influence (Roof et al 1995:244). As Linda Woodhead notes, the results of the World Values survey indicate a decline in deference to many institutions – governmental, party-political and religious. Woodhead argues that the social, political and economical transformation from at least the 1970s all serve to empower more and more individuals to make decisions for themselves. Much of religion has thus moved from the public to the private sphere.

Peter Beyer argues that globalization structurally favours privatization of religion (although it also could provide fertile ground for the renewed public influence of religion). For religion to be publicly influential, it is required that religious leaders have control over a service that is indispensable in today’s world, in the same way that health professionals, political leaders, scientific or business experts do. 
The structures of modern/global society greatly weaken most of the ways that religious leaders have accomplished this before. The central structural feature of modern and global society is, according to Beyer, differentiation on the basis of function. There is a difference between how a subsystem relates to the society as a whole – which Beyer calls "function" – and how it relates to other subsystems – "performance". In the context of the religious subsystem, "function" refers to "pure" religious communication, whereas "performance" occurs when religion is applied to problems generated in other systems (e.g. economy, politics). Beyer means that "performance" is a problem for religion today, because of its special nature of encompassing holism, which runs counter to the specialized and instrumental pattern of other dominant functional systems. The major applications dominated by religious experts in the past – for example higher education, or healing – have been taken over by experts of other functional domains (Beyer 1994:79-81) Therefore, Beyer argues that religion has a comparatively difficult time in gaining public influence, and is more visible in the private, personal sphere (1994:71-72).
Hierarchical to egalitarian

Steven Sutcliffe is one of the scholars emphasizing that contemporary spirituality is populist, meaning that it recognizes the supremacy of the will of the people, and that the authority to interpret is reclaimed by lay doers and thinkers.

This egalitarianism may also be connected to the prevalent globalization. Peter Beyer argues that a global society has no outsiders who can serve as the social representatives of evil, danger or chaos. The person who used to be the outsider is now a neighbour. According to Beyer, under globalized conditions there are two main responses for religion: the conservative option, which reasserts the reality of the devil (and persons/cultures who are seen as outsiders or evil) and the liberal option which dissolves the devil. Liberal religion seeks to address the problems engendered by the global system, but on the basis of the prevailing global values and not in opposition to them. Liberal religion thus correlates with the structural tendencies of a global society, and according to Beyer the liberal option might be seen as the trend of the future. Liberal religion is ecumenical and tolerant, and more or less agrees that there are comparable possibilities for enlightenment and salvation in different religions. The possibility of salvation, enlightenment or wisdom is for all, everyone is included. Liberal religion works for the fuller inclusion of all people in the benefits of the global community (Beyer 1994:87-104). Tolerance and inclusion of all people go well together with egalitarianism and democratic values. Everyone’s voice is today of the same dignity. Therefore, the reasons to listen to authorities diminish or even disappear. The individual is radically empowered, and knows as much as the priest about spiritual matters – not through studies or revelation, but through inner experience. 
From theological to anthropological

In popular religiosity there is a radical emphasis on the human being. According to Ursula King, spirituality has moved away from the theological to the anthropological dimension. Salvation in popular religion is conceived of as more of an inner realization than related to an outer divinity (Frisk 2004). The individual has become radically empowered, a process connected to and interlinked with the processes of privatization and egalitarianism. Characteristic is that the spiritual potential of every human being is affirmed, and that spiritual growth is conceived of as closely related to the individual’s psychological development and maturation. Some scholars, like Paul Heelas, even mean that "self-sacralization" or "selfing" is today the very basic characteristic of contemporary popular spirituality.

The new emphasis on the human being also means that religion has become more secular, interlinked with the sixth and last process discussed below. Contemporary religion is manifesting itself in far more secular ways than before, of which the emphasis on human being, at the expense of supernatural beings, is but one aspect.
From after death to this-worldliness

According to Linda Woodhead, the "turn to life" is one of the most significant trends in religion and spirituality in the West since the Second World War. The emphasis in religion is today on this world, not on the world to come. In popular spirituality, the divine is conceived of as immanent in both the individual and in this world. Aspects of this world, like nature or intimate relationships, are seen as sacred.7 Together with the flight from deferral of personal gratification and the emphasis of the divine immanent in this world, Woodhead points out that also subjects like punishment, hell, damnation and demonology have almost dropped out of the picture, in popular spirituality as well as in institutionalized religion. According to Peter Beyer, globalization of society does not lead mainly to the death of God, but the death of the devil, because of the liberal tendency to be all-inclusive. Without forces of evil, the forces of order and good also become more difficult to identify, undermining or relativizing, for instance, moral codes (1994:72).

Alver et al point out that popular spirituality today expresses itself not only in contexts we are used to call religious, but also everywhere in secular culture. There are not any more sharp borders between the religious and the secular, between holy and profane. The profane is sacralized, and the sacred is profanized. The sacred is no longer confined to church, or to life after this life, but is conceived of as immanent in the human individual in nature and in intimate relationships (1999:7-13).

Globalization – an outline to a further understanding

Globalization is a complex process, generating vastly variable impact across cultures. This paper has not considered the processes that Peter Beyer calls the particularistic religious responses to globalization, for example the Hindu nationalists, the Muslim fundamentalists or the Christian Right in United States. 
To problematize Beyer’s classification, however, the particularistic responses to globalization do also in different ways absorb globally transmitted cultural values – most of them do, for example, use the media technology characteristic of globalization (Rajagopal 2001; Smith 2000).

There are also cultural responses which are core parts of the global economy and society, but at the same time are affirming cultural identities. Elaborating on this theme is Manuel Castells, who uses information society as a key notion for the contemporary global world. The information society is, according to Castells, based on knowledge generation and inform processing, and is organized in networks. Castells writes that the global trend for the informational economy is to connect to its network those who are valuable to it, but disconnect those who are valueless. This results in increasing social injustice in the form of income inequality, polarization, and poverty. Global networks of information and wealth often do not respect the values of historically rooted identities, and has generated a situation in which dominant values threaten other cultural identities. This creates instability and potentially fundamentalist reactions, questions the legitimacy of the development, and creates what Castells calls resistance identities (Castells & Himanen 2004:1-10).

The core of the theory of the network society is thus the tension between the rise of the network society and cultural identity. The global informational economy threatens cultural identities. Thus, nationalism and religious fundamentalism are basically increasing with the rise of the network society. Castells, however, questions if the information society always needs to be in conflict with different cultural identities (Castells & Himanen 2004: 127-128). Castells & Himanen exemplify with Finland, a country well integrated in the global informational economy, but at the same time affirming its culture, unique language and national identity (Castells & Himanen 2004: 4). In Finland there are no strong resistance identities, no ultranationalist movements, no significant religious fundamentalism. According to Castells & Himanen, this is because the Finnish model of the information society is built on the Finnish identity, and that both the information society and the welfare state are, each separately, deeply rooted in the Finnish identity. The information society has in Finland become a new survival project, a legitimizer of the national state, and a new identity (Castells & Himanen 2004:128-135).

Still, Finland could have been a strong candidate for expressing resistance identities, as the Finnish identity historically has been suppressed for several hundred years, and there is a national experience of inferiority. However, the absence of resistance identities in Finland may be attributed to its short history as a country, and an orientation rather towards the future than towards the past (Castells & Himanen 2004:132-134).

Castells writes in another book that resistance identities resist – they do not communicate. They are built around sharply distinct principles, defining an "in" and an "out" (Castells 2004: 421). The social construction of identity always takes place

in a context marked by power relationships, and resistance identity is generated by those actors who are in positions/ conditions devalued and/or stigmatized by the logic of domination, thus building resistance and survival on the basis of principles different from or opposed to, those permeating the institutions of society (Castells 2004:7-8). For those social actors excluded from or resisting the individualization of identity attached to life in the global networks of power and wealth, cultural communes of religious, national, or territorial foundation seem to provide the main alternative for the construction of meaning. These cultural communes are characterized by three features: they appear as reactions to prevailing social trends, which are resisted on behalf of autonomous sources of meaning; they are defensive identities that function as refuge and solidarity, to protect against a hostile, outside world; and, they are culturally constituted, that is, organized around a specific set of values whose meaning and sharing are marked by specific codes of self identification

- the community of believers, the icons of nationalism, and the geography of locality. The constitution of these cultural communes works on raw materials from history, geography, language, and environment. They are constructed around reactions and projects historically and geographically determined (Castells 2004:68-69).

According to Castells, religious fundamentalism and cultural nationalism are defensive reactions: reactions against three fundamental threats: globalization, which dissolves the autonomy of institution, organization and communication systems where people live; reaction against networking and flexibility, which blur the boundaries of membership and involvement: and reaction against the crisis of the patriarchal family. When the world becomes too large to be controlled, social actors aim to shrink it back to their size and reach. When networks dissolve time and space, people anchor themselves in places, and recall their historic memory. When the patriarchal sustainment of personality breaks down, people affirm the transcendent value of family and community, as God’s will. These defensive reaction become sources of meaning and identity by constructing new cultural codes out of historical materials (Castells 2004:69).

Castells also describes a third kind of identity – besides resistance identity and legitimizing identity, the last one being introduced by the dominant institutions of society to extend and rationalize their domination – which he calls project identity. A project identity is when social actors build a new identity that redefines their position in society and, by so doing, seek the transformation of the overall social structure.  Identities that start as resistance may induce projects, and may also become dominant, thus becoming legitimizing identities (Castells 2004:7-8).

Also Ronald Inglehart writes about the knowledge society in contrast to the industrialized society. Industrialization, says Inglehart, brings rationalization, secularization, and bureaucratization, but the rise of the knowledge society brings another set of changes that move in a new direction, placing increasing emphasis on individual autonomy, self-expression, and free choice, and giving rise to a new type of society that is increasingly people-centered. Inglehart demonstrates with survey data from 81 societies containing 85% of the world’s population, collected from 1981 to 2001 (The World Values Survey), that the basic values and beliefs of the publics of advanced societies differ dramatically from those found in less-developed societies – and that these values are changing in a predictable direction as socioeconomic development takes place. Changing values, in turn, have important consequences for the way societies are governed, promoting gender equality, democratic freedom, and a good governance. 
In the post-industrial phase, there is a shift from survival values to self-expression values (or individualism), which brings increasing emancipation away from authority (Ingelhart & Welzel 2005:1-5).

Summarily, several components may underlie the specific developments of globalization regarding the religious change described in this article. What direction globalization takes seems to be related to economic and historical developments, and also to power relations. In this case, the parts of the world mostly touched by globalization in the way described above have as a base a fast and stable socioeconomic development, which according to Inglehart leads to individualistic values and effective democracy. It also concerns parts of the world with no close history of suppression or minority complexes, and a part of the world with more power (economically and otherwise) than other parts, and with not much glorified past. Parts of the world with the opposite characteristics – weak socio-economic development, no power, a glorious history – (as may parts of cultures with these characteristics) may be more open to particularistic responses to globalization.
Conclusion

Several observations indicate that there are silent changes happening in contemporary religiosity that need more attention from scholars of Religious Studies. The thesis discussed in this paper is that globalization is a key factor in this religious change. Essentially the contributions of globalization are connected to the inclusion of all and everything in a globalized world, and the consequential process of relativization. Reasons for such responses to globalization in the Western cultures may connect to issues of socio-economic developments, power and future-oriented identities, as responses to globalization may also manifest in radically other ways.

Essentialized categories of "religion" and different kinds of religion, whether New Age or Christianity, make less and less sense in the global world. All borders blur and elements migrate freely with individual choice as the only limit. Elements of the historical field of alternative religion more and more mix with other elements of religion in the popular mode, and have today developed into part of mainstream. With Linda Woodhead, I want to emphasize that the changes discussed in this paper is a change in religion, not from religion. Thus this paper is also a contribution to the secularization debate. As one of the key processes involved in the contemporary religious change is sacralization of the profane, there is, however, a new difficulty for scholars of Religious Studies: difficulties to recognize and sort out which expressions are religious and which are not. And this, I expect, is our new challenge.
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Notes

1 There has also been a scholarly discussion as to whether New Age should be considered "alternative" and "countercultural", or if it should be viewed as "mainstream". For example, James R. Lewis and J. Gordon Melton call New Age "an integral part of a new, truly pluralistic 'mainstream'" (Lewis & Melton 1992: ix), while Hanegraaff means that all New Age trends are intended as alternatives to currently dominant religious and cultural trends, and that there is a persistent pattern of New Age culture criticism, directed against what are perceived as the dominant values of western culture in general, and of modern western society in particular (Hanegraaff 1996: 515-516). Sutcliffe argues that "alternative" is problematic to use in connection with New Age, as some of its spiritual styles have fully entered popular culture and are diffused in advertising, television, world wide web, paperbacks and magazines. Sutcliffe suggests the use of "alternative spirituality" for the extensive historical field from which New Age emerged, thereby suggesting that what was alternative yesterday is mainstream today (Sutcliffe 2003:5). A similar view is taken by Hanegraaff in a later paper, where he says that New Age has developed from a distinct counter-culture to a dimension of mainstream culture

(2005:48).

2 Woodhead traces these changes back to a combination of significant social, political and economic transformations from the 1970s or even earlier which typify "late industrial" society: unprecedented levels of affluence and post-secondary education, the growth of the service sector of the economy, and the information revolution. All these changes serve, according to Woodhead, to empower more and more individuals to make decisions for themselves, to shape their lives as they wish, and to extend the power of choice and consumption into more and more spheres of life (2001:117-121). In this paper, I focus on globalization as one of the key factors of the contemporary religious change. Globalization is, however, only one factor triggering this change and other aspects of modernization must of course also be taken into account.

3 I do not find the subjectivization thesis of Heelas & Woodhead convincing, especially as their representation is loaded with subjective judgements: for example the mode of life-as is represented as "conformity to external authority" (2005:4) or "neglect of the cultivation of their unique subjective-lives" (2005: ), while the mode of subjective-life is presented as "authentic connection with the inner depths of one’s unique life-in-relation" (2005:4) or "live in accordance with the deepest, sacred dimension of their own unique lives" (2005:7).

4 The sociologist of religion Meredith McGuire defines "non-official religion" as a set of religious and quasi-religious beliefs and practices that is not accepted, recognized, or controlled by official religious groups. Whereas official religion is relatively organized and coherent, nonofficial religion is unorganized, inconsistent, heterogeneous, and changeable. Nonofficial religion is sometimes called "folk", "common" or "popular", because it is the religion of ordinary people rather than the product of religious specialists in a separate organizational framework. McGuire writes that popular religion is no single entity, and that its elements are diverse (McGuire 1992:104-105). In this article, I will use the concepts popular, non-official and uninstitutionalized religion as interchangeable concepts, not going into, for the moment, the different meanings different labels could have.
5 There are, of course, different degrees of organization and institutionalization, which makes a spectrum from institutionalized to uninstitutionalized, rather than two separate categories. Although popular religion to a great part is expressed in the private mode, there are also institutional forms and social expressions. Every healer or channeller has her/his embryonal organization, and there is social transmission and interaction in sessions, courses and lectures. Other social arenas for popular religion are media, books and Internet.

6 The label "new religious movements" could of course also be discussed, but I would argue that, in spite of many difficulties, it at least makes more sense to speak about new religious movements as a separate category, as "newness"F in connection with religious organizations often relates to some special characteristics, like a living charismatic leader, deviating belief system, authoritarian structure, dichotomous world-view and tension to society (Barker 2004b).

7 This tendency is interrelated also with other changes in our society, above all the material surplus, triggering a need for religious legitimation.
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Since the 1980s, the religious landscape of South Korea has been visibly changed by the popularity of ki-training and the introduction of New Age commodities of foreign origins. 
Since Korean New Age is not well-known in western academic circles, this paper presents an overview, delineating the historical development of Korean New Age from the 1970s to the present, together with analysis of its socio-cultural background. It is suggested that Korean New Age has common denominators with the New Age in the West as well distinguishing characteristics. The example of Korean New Age challenges some common assumptions about New Age, including its classification as a counter-cultural movement, a form of subjective religiosity and as an indicator of advanced secularisation.

1. Introduction

The New Age in South Korea is a terrain barely known to western scholars. Even though it is often said that the New Age is a global phenomenon, only a few western scholars deal with the New Age in non-western societies, let alone undertake in-depth comparative studies on the phenomenon worldwide. In a sense, academic discourse on the New Age is dominated by western scholars, and theorisation on the subject has proceeded primarily from observation of western societies. But lamenting the imbalance of prior research on New Age is of little use as long as non-western scholars themselves do not conduct serious studies of New Age. One reason for disinterest in the subject on the part of non-western scholars lies ironically in the very nature of the western academic tradition of religious studies.

Western intellectuals have tried to confine or define the scope and nature of 'religion' since the Enlightenment, and non-western peoples subject to westernisation or modernisation have come to internalise the resultant narrow conception of 'religion' produced in the West, even after western scholars themselves became sceptical about such a conceptual construction. Korean scholars of religious studies tend to concentrate on institutionalised religions, focusing on written traditions and standardised rituals. Consequently, Korean scholars tend to be reluctant to see amorphous or less-structured phenomena like New Age as genuinely 'religious'. A narrow concept of 'religion' or 'what religion should be' is, in this way, one of the major reasons why the New Age is not yet established as an important research-field within religious studies in South Korea.1
Neither should it be overlooked that the religious landscape has changed considerably over the past two decades in South Korea. People are more and more involved in a variety of meaning-systems and practices from diverse cultural sources, for the sake of enhancing not only their mental and physical condition but also their religious or spiritual life. This process is accelerated by a so-called 'well-being boom'2 and heightened interest in health. A huge market has come into being where a wide spectrum of material and nonmaterial commodities and services are offered, which are designed to promote well-being and to meet the diverse needs of the people in question.

This is not yet necessarily a 'cultural shift'. But it is evident that the process is still ongoing - having far-reaching effects on individual life-styles as well as religious and popular culture in South Korea. Under these circumstances, this paper is intended not only to introduce these developments to western readers but also to induce further theoretical discussion on the subject in local and global context.
2. The term 'New Age' and its definition

'New Age' is not a very common term in South Korea, and it tends to be associated with music rather than spirituality. From the early 1990s Korean theologians and pastors began to identify as New Age a wide spectrum of cultural trends which they believe to be hostile to Christianity.3 The word 'movement' is often added to New Age by such commentators, to suggest that New Age is systematically planned and disseminated (by Satan or evil) to undermine Christian belief and order. While Korean Protestant churches use the term 'New Age' consistently, Korean Catholic churches adopted additionally Sin-yŏngsŏng-undong (New Spiritual Movement) as a synonym.4 This Catholic term soon modified to Sinhŭng-yŏngsŏng-undong (Newly-arisen Spiritual Movement) and more recently Yusa-yŏngsŏngundong (Pseudo-Spiritual Movement) because of internal criticism among Catholic authorities that the first designations sound too positive or valueneutral.5 Individuals and organisations who introduced western New Age and another non-mainstream worldviews and practices into South Korea generally do not use the word 'New Age' explicitly as a label of their activities and products, let alone strive to establish an overall discourse on 'New Age'.

Some Korean scholars use a more value-neutral term, 'suryon-munwha’ (修修修修), which means 'culture of self-cultivation'. This term does not designate the whole spectrum of New Age but rather the sector where various methods of meditation and ki-training6 are followed. 'Ki-training' is treated more often in mass media together with rather positive comments, and has become a favoured motif in South Korean cinema, commercial advertisements and animations. This indicates that at least this sector (ki training) within New Age is relatively well received by Korean society and has become a part of Korean popular culture. Another relevant development in recent years is that the individuals and institutions which represent the

'culture of self-cultivation' get together, often at events and symposia to introduce their activities to the public as well as to discuss their common interests openly.7 Even though it is too early to talk about an alliance between them, they are getting more conscious of their socio-cultural power in the country.

Independent of popular discourse on New Age in a given society, there remains the question of whether 'New Age' should be used in a technical sense. Opponents of such usage point out that the majority of people who practise non-traditional or non-mainstream religion do not identify themselves as 'New Agers'. Nor do they identify their activities as a new cultural movement called 'New Age', partly because of the negative social reception of the term. A similar critique notes there is not a strong enough utopian or millenarian consciousness within the scene, to justify its usage.
According to these critiques, the term 'New Age' is an etic category which represents the view of the outsider or researcher and therefore distorts the real perception of the participants and actual state of the matter.

Furthermore, it is contended that there is no homogeneity or closed system among those mentioned under the label 'New Age', which suggests there exists an identifiable entity as such 'out there'. Following those arguments, 'New Age' can be merely an academic construction. But it must be remembered that all academic terms are more or less ‘constructed’ – the term 'religion' being a case in point. This does not mean an academic term is totally estranged from its actual referent. On the other hand, it is not logically required that a technical term should conform to usual societal usage. 
There is no agreed common term that is shared by participants of non-traditional and non-institutionalised religious phenomena, nor a term which reveals the core characteristic(s) or 'essence' of these phenomena – supposing there is such a core. Thus, simply replacing 'New Age' with another seemingly more appropriate term will encounter similar criticism as being an artificial construct.

What is at stake is how useful and productive the constructed terms are in dealing with the issues in question. A pragmatic solution in this case could be using 'New Age' with a clear and explicit definition. For the purpose of comparative work, the definition should be broad enough to comprise nonwestern counterparts of the New Age, but it should also serve to differentiate it from other religious and cultural phenomena. The following definition of New Age is an attempt to satisfy this condition. It is designed in the first place as a guideline for my own research on New Age in South Korea, that is, it is an operational definition subject to ongoing modification based on research results.

New Age is a religious-cultural phenomenon which has been spreading globally since the last part of the 20th century, especially in advanced industrial societies and urban areas, focusing on enhancing individual religious, mental and/or physical capability. It is based on elements selected and combined from non-mainstream religious tradition(s) as well as from (non-)religious meaning-systems and practices of foreign cultural origin. It distinguishes itself from established religions and new religions primarily in its means of dissemination and organisation and by the multiple options regarding its content.

This definition focuses on historical conditions, formation of religious-cultural elements, and organisational characteristics concerning New Age, in contrast to existing institutionalised religions. The concept of 'New Age' is here 'constructed' as a category or a type, to which a wide spectrum of religious-cultural phenomena operating outside of established religions is to be subordinated. It is an ideal type for the reason that it is not always possible clearly to distinguish between institutionalised and non-institutionalised religion. For example, 'in-between' New Age groups are also observed. These are groups which have charismatic founders, specific beliefs, often sacred texts, and elaborate training-systems but without any fixed congregation of adherents. These groups take paying clients instead of lay believers and therefore can be classified as 'client religions' (Stark, Hamberg & Miller 2005:10f). Furthermore, there is a tendency that expanded or successful New Age groups are inclined to become institutionalised (like any new religion), while established religions often integrate certain popular elements from the milieu of New Age into their system or adapt their existing elements accordingly to be competitive in the religious marketplace. In short, 'New Age' as a type can be differentiated into many sub-types according to its diverse structural forms.

This kind of approach, which is less about what New Age 'is', but more about 'how' New Age is operating, is a pragmatic one. The presence of a diversity of meaning-systems and practices, which are currently available outside traditional religions, makes it nearly impossible to determine New Age on the basis of its contents, let alone those elements New Age inherited from old religious traditions. However, it is exactly this diversity that appeals to potential 'consumers' who prefer having a free hand to choose and test methods to maximise their physical and/or spiritual potential. Liselotte Frisk has criticised the concept of New Age as an 'essential' category (which is focused on one true essence or a few central characteristics of New Age) and proposed instead to focus on the whole field of non-official or popular religiosity in contrast to institutionalised religions (Frisk 2005). At the same time, an understanding of the historical and ideological background of New Age in a given society is needed, first of all to understand the specific formation and characteristics of the phenomena in question.
3. The historical development of New Age in South Korea from the 1970s

It is not easy to determine at which stage a certain phenomenon is to be designated as New Age. If it is a question of socio-cultural impact that the phenomenon brought about, we can talk about the presence of Korean New Age certainly since the mid 1980s, when interest in ki and ki-training arose nationwide. But some major characteristics of Korean New Age are to be traced back to the early 1970s, when the forerunner groups appeared, having laid the cornerstone of what Korean New Age nowadays is, even though they didn’t catch wide public attention at that time. The development of New Age in South Korea is outlined chronologically alongside the major events of each period.

3.1 The 1970s: Kouk Sun Do, a ki-training centre, New Science, yoga, TM and Mind Control

Kouk Sun Do was the first organisation to open a training centre and introduce ki-suryŏn (氣修修, cultivation of ki) to the general public in South Korea. The organisation was founded by Kyŏng-Min Koh (or Master Ch’ŏng-San) in 1971, when ki-training was not familiar to the public in general. Of course there were always certain persons, who devoted themselves to self-cultivation. But they practised individually at secluded places, mostly in mountains, and the related teachings were handed down in person. The founder Koh went through the same process until he came down from the mountains in 1967. 
It was told that he had trained himself to the utmost for 20 years from the age of 14 in the mountains under the guidance of Song-Un Lee (or Master Ch’ŏng-Un) who initiated him into the mysteries of Sŏndo (仙仙), the so-called genuine Korean art of self-cultivation.8
At the very beginning, the founder Koh tried to attract public attention by demonstrating his supernatural physical strength in public and accordingly Kouk Sun Do stressed building up a healthy body or 'external skill' (外外).9
High-ranking military and governmental officials took interest in Kouk Sun Do, some later taking leading positions in the organisation. Kouk Sun Do has since been assigned to train members of some governmental institutes and military academies. But in the course of time Kouk Sun Do came to stress 'internal skill' (外內) which addresses inward life-energy and its activation.10
According to Kouk Sun Do, activation of the primary life-energy or ki in the lower abdomen or the hypogastric centre (丹丹, Kor tanjŏn) and letting ki flow throughout the whole body with help of proper breathing is the basic part of the training. It is told that continuous ki-training brings not only perfect physical condition but also the unity of mind and body, and in the end becoming a whole person being united with all beings and cosmos. Even though this group didn’t get a wide response from the public in the 1970s, it represents the proto-type of those groups which have appeared in large numbers since the 1980s. They are those groups which were founded by charismatic individuals who are said to follow the Korean tradition of 'self-cultivation', Sŏndo (仙仙), and stress low abdominal breathing specifically and ki-training in general.11 Kouk Sun Do identifies itself as the 'head house of ki-training' in Korea.12
Publishing companies also played a decisive role in the development of Korean New Age, especially for the introduction of western New Age into the country. Bŏmyang-sa, the oldest such publishing company, was founded in 1978 and specialises in New Science, publishing 57 books in its 'New Science Series'. These include Fritjof Capra’s famous works like The Tao of Physics (Capra 1979/1977) which stimulated interest in New Science among Korean intellectuals.13 So this company made the subject 'New Science' familiar to the public and above all, paved the way for the New Science movement in South Korea, while the movement began to be organised in the 1990s.14
In the 1970s, a series of methods of 'self-training' which originated in foreign cultures, were introduced into the country. Yoga was already known in the 1960s, with the Korean Yoga Association being founded in 1970.
Transcendental Meditation (TM) became known around 1975 via American soldiers who were stationed in South Korea, and the first Korean TM teachers presented themselves in 1983. Mind Control was taught informally by an Argentinean Catholic priest in 1976 for the first time and one year later officially by a Korean Catholic priest, who was authorised by the New York headquarters of Mind Control. 
Jose Silva, the founder of Mind Control, visited South Korea and gave public lectures in 1979. Shortly thereafter, the

Korean Branch of Mind Control was founded and attracted many members at the beginning of the 1980s (Chŏngsin Segye 1999: 68ff).

3.2 The 1980s: Chŏngsin Segye-sa, a New Age publishing company and Dahn-hak-Sŏnwon, a ki-training centre

From the early 1980s, books on famous Indian gurus (Ramana Maharshi, Maharishi Mahesh Yogi, Jiddu Krishnamurti, Bhagwan Shree Rajneesh, Swami Rama, and Baba Hari Dass, for example) were translated into Korean and some of them became bestsellers. Various traditions of non-indigenous meditation were also introduced into South Korea during the 1980s, such as Tibetan Pulsing and Kundalini meditation of Bhagwan Shree Rajneesh, Kriya yoga of Paramahamsa Yogananda, tantra and mantra yoga-meditation of Ananda Marga, and Surat Shabd Yoga of Thakar Singh. 'Meditation' and 'yoga' started to become familiar words to the public. China’s policy of reform and opening-up in the 1980s enabled diverse methods of Chinese ki training (氣外, qi-gong,) to be introduced in South Korea.

Far more crucial to the development of Korean New Age was the establishment in 1984 of the first publishing company to specialise in New Age, Chŏngsin Segye-sa. The name of the company, Chŏngsin Segye (精精精精, 'World of the Spiritual'), is the same as the Japanese term seisin sekai. This Japanese term was, according to Shimazono (1999), first used by a Tokyo bookshop around 1978 and became the popular word to designate Japanese New Age, but there seems to be no direct influence from Japanese New Age on the Korean publishing company.15 Chŏngsin Segye has stated, "We don’t represent a certain religion, but at the same time we are religious more than any other publishing companies, because we are treating subjects like life and death, former life and transmigration of soul, and salvation and the future, etc."16. The publishing company introduced a broad range of western New Age books to Korean readers. But at the same time it showed an affinity for nationalist thought by publishing two bestseller books, Dahn (丹) 17 in 1984 and Handan-Gogi (桓檀檀檀) in 1986.

Dahn (1984) is a novel which is based on oral statements from a historical person, [Bong-U]18 T’ae-Hun Kwon (1900-1994), who led the independence movement during the Japanese occupation of Korea (1910-1945) and is admired as a great master of Sŏndo (the so-called traditional Korean way of  'self-cultivation') by his followers.19 The novel Dahn covers subjects like Sŏndo, supernatural abilities of Sŏndo-masters (producing the ki-blow, contracting space, clairvoyance, etc), a controversial reading of Korean ancient history, and prophecy regarding the future of the Korean people.

Regarding the latter [Bong-U] predicted that Korea will recover its old territory which includes Manchuria, Eastern Mongolia and North China, and lead a new civilisation together with China and India entering upon "a great era of the big transition from the white race to the yellow race" (白白白白白黃). The book also made the term dahn-hak (丹丹) popular.20
Dahn-hak is, in short, about the way to cultivate dahn (丹), the pure life-energy, which can be activated by proper breath-control. The goal of Dahnhak is described as attaining perfect body and mind, and eventually being one with the cosmic origin. At the same time, it is emphasised that self-cultivation is not pursued for the sake of personal fulfilment but to be a

hongik-in’gan (弘弘弘弘), a human-being who contributes to the welfare of mankind. This philanthropic ideal is believed to have been advocated by Tan-gun (檀檀), the mystical progenitor of the Korean people as well as the founding father of the nation. For the same reason, Dahn-hak is believed to have originated from Tan-gun and to have been handed down through Korean history, but often suppressed under the strong presence of foreign religions in the country (Kim 1984).
The novel Dahn created a big sensation and over one million copies were sold in South Korea. The high popularity of the book led numerous books on meditation and New Science to appear in book markets shortly afterwards.

Above all, the book aroused public interest in subjects like self-cultivation and the national spirit in the country, and so created fertile ground for the emergence and spread of groups which propagate the Korean art of self-cultivation.

Publication of the book may be regarded as a turning point in the history of Korean New Age. The publishing company, encouraged by the success of the novel, published further books on [Bong-U] T’ae-Hun Kwon, the hero of the novel Dahn (Kwon 1986, 1989). The central messages in those books are: (a) Korean people or 'people of Paektu-mountain'
(白白白白)21 originated from North Manchuria, where the oldest Eastern civilisation was established, while they contributed to Chinese and Japanese cultures by conveying this civilisation to these countries, (b) Korea will retake its position as the leading Asian civilisation, followed by national reunification and acquisition of its old territory in the near future, (c) Korea will surpass western countries in material wealth as well as in a spiritual way and will take the lead in striving for world peace. Besides this, [Bong-U] established a training centre named Dahn-hak Yŏnjŏngwon soon after the success of his books, but the centre has not been too popular partly because of its strict rule of training.

Another best-selling book of the publishing company, Handan-Gogi (1986) concerns the ancient history of Korea, and comprises four texts controversially claimed to be ancient, but which were possibly penned more recently. According to the book, the Korean people have a 10,000 year-long history (5,000 years longer than usually supposed) and the first Korean kingdom ruled for 3,300 years over a vast territory which stretched beyond Asia and even into Sumer. Furthermore, it is claimed that Korean people were the first to use a written language 4,000 years ago. The impact of this book is far reaching, both in circles which propagate the Korean art of self-training, and also in resurgent South Korean nationalism, which is heightened by growing tension with Japan and China in historical and territorial issues.22
The company Chŏngsin Segye-sa has since published further books which glorify ancient Korea.23
It is worth stressing that such publications should not be dismissed as works of a few eccentrics with vivid imaginations. Rather, they are artefacts of a cluster of ideas and beliefs which have existed as part of a marginal intellectual tradition which dates, at the latest, from the beginning of the twentieth century, when Japanese Imperialism endangered the national identity of the Korean people. During this period, a nationalist movement formed, re-interpreting Korean history and worshipping Tan-gun as the progenitor of the Korean people and the builder of the first Korean nation.

Taejongkyo, founded in 1909, is one of the oldest Korean new religions, with Tan-gun as the central figure of worship. Taejongkyo promotes an ethnocentric worldview which played an important role in the nationalist movement, with many of its adherents fighting against the Japanese colonial regime, and its religious doctrine attracting Korean intellectuals who aspired to national independence.24
The popularity of publications on subjects like traditional Korean self-cultivation and ancient Korean history in the 1980s owed much to the political situation, at a time when there were mass protests against the dictatorial military regime and the USA, which supported it. A re-evaluation and resuscitation of traditional culture, which had been suppressed under a rigorous policy of 'modernisation', was a form of protest against the ruling powers. In parallel with the nationalist cultural movement, which was initiated by intellectuals and university students, the idea was spreading in certain circles that enhancing physical and spiritual ability in a traditional Korean way would revive the perfect community and individuals of old. This blend of individual development and nationalist thought, which centres on the glory of the ancient time of Korea, remains a distinguishing mark of the culture of ki-training in South Korea. It goes without saying that the publishing company Chŏngsin Segye-sa and its best-selling books played an active part in this development.

In 1985, a ki-training centre named Dahn-hak-Sŏnwon (丹丹丹丹, Dahn-hak Meditation Centre) was opened. The group is of importance in so far as it made ki-training popular in the country. Some say that this group later played a leading part in the so-called 'ki-syndrome' in South Korea (Kim 1999:48). The group has developed into the country’s largest 'meditation Industry', with many training centres in South Korea and abroad. The charismatic founder of the group, [Il-Chi] Seung-Heun Lee (b 1950), studied martial arts, Mind Control, clinical pathology and sport pedagogy.

According to the group, Lee attained enlightenment during his intensive training at Moak-mountain25 in 1979 and he realised soon after that what he exercised and experienced was Sinsŏndo (精仙仙) 26 or Sŏndo (仙仙), the Korean way of self-cultivation. This was said to have been almost lost until he rediscovered it.27 Five years after this enlightenment, Lee discovered a method through which everybody can realise the true-self. Lee used the old term Dahn-hak to name this method but claimed to have made modifications to suit modern people. Lee explains that traditional Korean Dahn-hak helps people use their own ki and eventually to accomplish self-perfection by themselves in the sense that they come to realise the oneness of cosmic and bodily energy. At the same time, the founder emphasises that real self-perfection is only achieved when the person in question becomes involved in the world, i.e. in establishing a 'New Human Society' which is not based on competition but communication and mutual empathy.28
The success of Dahn-hak-Sŏnwon may be attributed to a number of factors.

Firstly, modern Dahn-hak is taught with a rather simple contemporary vocabulary including popular scientific terms and furnished with easily exercisable methods. Secondly, the practical benefits of ki-training – namely, healing and enhanced learning ability – have been stressed. Thirdly, a Korean conglomerate, SK group, supported Dahn-hak-Sŏnwon through training employees in its methods from 1986 to 1989, 29 facilitating Dahnhak-Sŏnwon’s consolidation as an enterprise (Kim 1999:49). Lee did not just teach physical and mental exercise but attempted from the initial phase of the group from 1987 to mobilise large numbers to worship Tan-gun as a great holy man. 
He claimed the so-called cardinal idea of Tangun, "Widely benefit humanity, rightfully harmonise the world," (弘弘弘弘, 修精精理) should be the core spirit of the reunification of Korea and this idea would contribute to world peace such that Korea would be a spiritual leader in the world. The first movement Lee initiated is the 'One Mind Movement' (Hanmaŭm Undong), which aimed to establish peace on the philosophy of "unity of all human beings, and unity of heaven, earth and people."30 Since then, a number of organisations have been established tasked with developing cultural movements to 'enlighten' the population with a sense of national identity and national pride. Some organisations are profit-making teaching enterprises, disseminating the various methods Lee designed for the development of physical and/or mental capabilities. Other non-profit organisations are assigned for either researching Korean cultural tradition, or organising cultural movements which aim to change the value systems of Koreans, to become conscious of their national identity and cultural role in the world. Conveniently, the former support the latter financially and no less with human resources.

In the 1980s, ki-training began to be popular, largely through the agency of Dahnhak-Sŏnwon, which made ki-training widely accessible in a modernised and relatively simple form. It is also during this period that the culture of ki-training visibly combined with certain nationalist ideas, inspired by popular books published by Chŏngsin Segye publishing company.31 In particular, Handan-Gogi, an apocryphal history book on ancient Korea, has remained a long-running best-seller, providing the recent national movement with reactionary ideology, glorifying the cultural and territorial achievements of ancient Korean kingdoms. So we can say that New Age, i.e. non-mainstream and un-institutionalised religious culture, entered a phase of "Koreanisation."
3.3. The 1990s and 2000s

Expansion of ki-training and other New Age groups

In the 1990s, the so-called ‘ki-syndrome’ spread in South Korea, so that 'ki’ and 'ki-training' came into the spotlight and diverse ki-training methods including Chinese qi-gong (氣外), were offered in the market. As a result, the spectrum of ki-training widened and diversified, and 'ki-training’ became highly commercialised and developed into a lucrative business sector. Many groups engaged in the business of ki-training or New Age, could expand their field. For example, from Chŏngsin Segye-sa, initially simply a publishing company specialising in New Age books, the 'Chŏngsin Segye Business

Group' developed, an "all-around New Age cultural enterprise, which induces and leads the spiritual civilisation."32 The business group consisted of five business lines: the original publishing company Chŏngsin Segye-sa; the bookstore Ch’aegbang Chŏngsin Segye; Well-Being, the journal of Chŏngsin Segye; the training centres Chŏngsin Segye-won; and the Internet website Chŏngsin Segye. The Internet site Chõngsin Segye worked as a kind of junction where all the activities of this company met. Visitors to this site could collect information on the books, journals, lectures and workshops that this company provided and could directly purchase the commodities there.

However, the company did not conduct lectures and workshops directly, but rather invited external lecturers and workshop leaders. Until it closed in 2005, the group provided an infrastructure, enabling diverse small groups and persons to introduce their alternative worldviews and self-training methods to the public, and as result a loose community of customers came into being. In this context, the company once described itself as "a stronghold of those people, who don’t believe that western scientific rationalism and material civilisation is the hope for humankind."33 There are several key reasons why the company eventually folded: management failure of the leader, who is far from the CEO-type; failure to develop new programmes; and a changed market situation. The New Age market since the 1990s has been restructured under the boom of ki and meditation. The constant popularity of alternative religious practice since then has enabled many small groups and persons in the milieu of New Age to set up on their own, and the increase in the number of New Age suppliers has resulted in high competition in the market, precluding the 'monopoly' previously available to Chõngsin Segye.

Although consolidation as a business group was not ultimately successful for Chŏngsin Segye, many New Age companies and ki-training groups are following the conglomerate format. For example, Dohwajae, a ki-training group established in 1991, owns an Oriental (or Chinese) medicine clinic, a publishing company and a university. Another big ki-training group

Suseonjae, established in 1998 by followers of the female master Hwa-Young Moon, is managing its own publishing company, research institute (Institute of Seon Culture), 'meditation convenience stores', 'meditation lounges', and Internet shopping mall.34 But the most extensive consolidation has been attempted by Dahn-hak-Sŏnwon, later known as Dahn World to signify that the group has become an 'international meditation educational institution.' The 'world mission' of this group began in earnest in the mid-1990s. The heart of the 'world mission' or 'global management’ is the Sedona Ilchi Meditation Centre, in Arizona, USA, where the exercises are presented under the name of 'Dahn Yoga.'35 Dahn World has numerous affiliated groups and enterprises. On one side, there are profit-making enterprises which offer diverse services, and on the other, non-profit groups assigned for research and campaigning. To the former belong: training centres, a publishing company, consulting and educational companies, a hospital, an Oriental medicine clinic, distribution companies, factories, agricultural co-operatives, travel agencies, and so on. 
To the latter belong the University of Brain Education, research institutes including the Institute for Traditional Korean Culture Studies, Kuk-Hak Institute and the Korean Institute of Brain Science, and affiliated non-governmental organisations (NGOs), mainly engaged in the promotion of Korean national consciousness through campaigns such as "Erecting 369 Tan-gun Statues in Schoolyards", "Rectifying Korean History", and "Collecting 10 million signatures against China’s North-East Asia Project." There are also international non-profit NGOs and foundations which were initiated by Seung-Heun Lee, the founder: World Earth-Human Alliance (WEHA), World Earth-Human Alliance for Peace (WEHAP), Kuk-Hak Peace Corps, Mago 2000, New Millennium Peace Foundation and the International Foundation for the Gifted. 
The group is quite exceptional in the wide scope of its activity, and especially in the promotion of the Korean national spirit. In this way, Dahn World has developed into a group with socio-cultural power in South Korea.
New Science movement

Along with the heightened public interest in ki, the New Science movement came into sight in the mid-1990s, aiming to establish 'ki’ as an object of scientific research. A working group (新新丹新新硏: Shin Gwahak Yŏn’guhwoe) had, since the mid-1980s, opened the debate on New Science and published research results, and many intellectuals came into touch with New Science in the late 1980s. But the movement was not as widely popular as, for example, Han’guk Chŏngsin Gwahak Hakhwoe ('The Korean Society of Jongshin Science') 36 and the Minaisa Club.

Han’guk Chŏngsin Gwahak Hakhwoe was founded by natural scientists in 1994 as a learned society for the systematic research of New Science, and now has 1,500 members from a variety of professions and fields of specialisation. The Society has as its goals: (a) the re-evaluation and systematisation of an Asian holistic view of science to replace the western mechanistic view; (b) inquiry into mental and natural phenomena inexplicable by classical science; (c) the development of technologies to protect nature; and (d) the attainment of human potential.37 The Society has recently sought to become more accessible to the public and for that propose runs Qi Culture Centre, where workshops on traditional art self-trainings have been held since 2004.38 This society shows that the New Science movement in South Korea is not simply a reproduction of its western counterpart. A major component of the South Korean New Science movement is the scientific explanation and legitimation of traditional Asian or Korean knowledge, i.e. a reappraisal of Asian cultural tradition as an alternative to western civilisation. 
Minaisa Club came into being in 1997, the name an abbreviation of "Club for Mirae-rŭl Naeda-bonŭn Saramdŭl (people who foresee the future)." According to the group, a "new humanity is evolving based on new consciousness and new science which integrate matter with spirit."39 The Club has organised an International New Science Symposium annually since 1997. Minaisa Club has a rather flexible structure, which does not require firm membership and is also open to laypeople, while it offers to the general public lectures on subjects such as the New Science, alternative medicine, consciousness development, new economic system etc. This group especially uses the Internet very effectively. It is a place where communication takes place between members and information on the latest developments in New Science is collected and diverse New Age commodities are sold through its website. Without a doubt, this increased scientific interest in ki and supernatural phenomenon can be related to the popularity of ki and qi-gong since the 1990s in South Korea.
The IMF crisis and turning to the self 

The so-called 'International Monetary Fund (IMF) crisis,' attributed to the policies of the IMF, broke out in 1997 (Hayafuji et al 2003). The IMF crisis brought not only the collapse of the economic system, massive short-term unemployment and the bankruptcy of many small and medium enterprises, but also left long-lasting social and psychological damage in South Korea.

Many family units were disrupted by a high divorce rate and the abandonment of children for financial reasons. Many people settled in rural areas, where land and houses had been abandoned in previous periods of urbanisation. The IMF crisis triggered off re-settlement of urbanites in rural areas and as a result activated a 'community movement' that seeks an alternative lifestyle in collectivity. The IMF crisis has changed the thought pattern of many Koreans – people trust themselves or their families more than the 'system' or 'institutions' of society, to which they had attributed the economic success of South Korea since the 1980s. Korean newspapers at the time of the IMF crisis reflected this change, advising readers to strengthen body and mind. To quote some headlines from newspapers in 1998: "You can only trust your body in the times of IMF", "Salaried men can only hold out as long as they are healthy", "Fearing job cuts, you can only trust your body", "Relieve your IMF frustration through ki-exercise", etc.40
Many social scientists agree 41 that the IMF crisis in South Korea did not simply mean an economic crisis but a crisis of world view, value system and social relationship. The rapid economic growth of South Korea preceding the IMF crisis relied on a mass production system and this system required a unified nation, which could easily be mobilised on a large scale in a short time. The 'myth of growth', fostered by the rapid economic development of South Korea from the 1980s, was internalised and strengthened by the identification by individuals with the success of their employers and the nation as a whole. The destruction of the myth of growth after the IMF crisis inevitably led people to the notion that the nation or the company have less to do with individual security and self-realisation. Individuals became anxious about survival but also experienced an identity crisis. Increased labour intensity and prolonged working hours in an insecure working place, consequences of the adoption of neo-liberal employment principles after the MF crisis, made many people seek an alternative lifestyle outside the tightly structured economy. Many highly-educated office workers with rich sociocultural experiences dream of 'escaping' from their work places to focus on their own life-project (Cho & Um 1999). 
The 'reformed' economic system of South Korea after the end of the 1990s concentrates on small-scale production of diverse commodities and higher value-added business. This neo-liberal economic system requires individuals to be equipped with a rather creative and flexible identity, but without granting individual security in return (Cho & Um 1999:120). 
Economic change in South Korea since the late 1990s has thus amplified the turn to the self and an alternative lifestyle, providing fertile ground for South Korean New Age.
Transpersonal psychology

The Minaisa Club and Chŏngsin Segye-sa played an important role in introducing to South Korea the latest trends in western psychology like transpersonal psychology/psychotherapy and Neuro-Linguistic Programming (NLP). In 2000, the Korea Transpersonal Association was founded, and the Korean Transcendental Spirituality Counselling Association and the Korean NLP Association were integrated into the Korea Counselling Association. It is controversial as to whether transpersonal psychology is to be considered New Age, primarily for the reason that transpersonal psychology has become established as an academic discipline and regarded as the 'fourth force' in the field of psychology. Nevertheless, transpersonal psychology and NLP grew out of the human potential movement in the West, and their current popularity in South Korea can be attributed to New Age and especially to the New Science movement. Given their mutual influence and impact, their shared holistic worldview and common concern with spiritual growth, it does not seem productive to consider transpersonal psychology and New Age as two separate phenomena. At least in South Korea, transpersonal psychology and NLP attract not only academics and professionals working in medical, therapeutic and counselling fields but also specialists from established religions and persons active in the scene of ki-training and meditation.
It is noticeable that some Korean Buddhists take an active interest in these new therapeutic methods and attempt to apply the techniques to their 'care of soul.' For example, the Seoul Graduate School of Buddhism was established in 2002, focusing on Buddhist studies, counselling psychology and mind-body healing. Its Department of Counselling Psychology has three majors: counselling psychology, transpersonal psychology and art therapy, while the Department of Mind-Body Healing has two majors: yoga therapeutics and mind-body-healing education. The graduate school is soon to be restyled a graduate school of 'well-being culture', also integrating alternative medicine.42
Some Buddhist circles use the Enneagram43 as a tool of counselling and a spiritual guide, and many Buddhist monks and nuns have completed the Masters course of Avatar.44 This development suggests that Korean Buddhism is taking advantage of New Age or the popularity of 'self-cultivation' and meditation. As a result Korean Buddhists have increased in number after a long interval.45 Established religions are adapting themselves to this new religious market, where holistic care of the 'self' and 'well-being' are coming to the fore. Although Korean Christians have reacted rather hesitantly and slowly to these trends, they have also begun to attempt to integrate transpersonal psychology into Christian counselling, for example with the founding in 2006 of the Association of Meditation and Spirituality Psychotherapy.46
Alternative healthcare and the well-being boom

Much 'alternative medicine', already popular in the West, is now available in the South Korean market. But the expression 'alternative' may not be appropriate in South Korea, because of the long tradition of Oriental (or Chinese) medicine. Under the heading of 'alternative medicine', the following are offered: Ayurveda; Reiki; reflexology; aromatherapy; herbal therapy; aura-soma therapy; art therapy; bodywork therapy, including massage and chiropractic; hypnotherapy, including past-life hypnosis and metaphysical hypnosis; homeopathy; wilderness therapy; Gestalt therapy; Thought Field Therapy (TFT); holotropic therapy; kinergetic therapy; laughter therapy; pyramid therapy; electro-magnetic therapy; cranio-sacral therapy; yoga; ki- or qi-gong-therapy; and so forth.47 Increasing public interest in spiritual and mental growth as well as in alternative and holistic healthcare has also had an effect on the academic curriculum. Most universities now offer courses on meditation and yoga. Many colleges have opened well-being related departments, such as a department of 'well-being therapy', 'well-being health management', 'well-being architecture', and soon. These are quite popular with students because of a high employment rate after graduation. There are also numerous private institutes or academies, which are entitled to educate specialists in the field of alternative medicine or therapy.48 And it goes without saying that most ki-training groups have elaborate training programmes for their future elites or trainers, while a few of them have even established their own universities or colleges for the purpose, as in the case of Kouk Sun Do and Dohwhajae. As for yoga, there are plenty of yoga associations and centres which train future yoga teachers, along with some private graduate schools which are established specifically for the purpose of advanced studies on the subject.49 It is no exaggeration to say that an extensive expert system is ready for the demand of an alternative lifestyle, and by the same token promotes such a lifestyle. 
It is not so clear how far Korean New Age relates to the current well-being boom. On the one hand, New Age is typically thought to represent alternative worldviews to western rationalism and materialism, while the Korean well-being boom is driven largely by consumer culture. On the other hand, New Age is also highly commercialised. Both New Age and the wellbeing boom are diffused within each other and also integrated into popular culture. It is debatable whether the well-being trend has an underlying structure, or instead exists just in fragments or elements within popular or consumer culture. It is often observed that the well-being boom owes much to the consumer and service industry, which wraps up goods in 'well-being' packaging in order to grant consumers the feeling of being 'special' or 'unique'. But because being in fashion entails the loss of uniqueness and individuality, new well-being commodities are incessantly coming to the market. Therefore, ‘well-being’ can be conceived as a mode of consumption.
Well-being works as a symbol associated with certain goods and is utilised to stress differences in lifestyle (see also Featherstone 2004:16f). In these ways, New Age and the well-being boom strengthen each other, each leading its customers to the other.

The community movement

The Korean 'community movement', comprised mainly of eco-communities where members share ecological values and strive collectively to realise those values, may be thought to stand in opposition to the consumption-oriented well-being boom. The eco-community movement began in the mid-1980s and has become more popular since the 1990s, 50 although its sociocultural impact remains to date rather moderate. Eco-communities are often defined as ecological, cultural, and spiritual, but in reality it is hard to find communities that fit all those descriptions.51 Korean eco-communities typically focus on the cultivation for sale of environmentally-friendly agricultural products, and 'well-being' products. So the circle is closed up, with a supposedly oppositional community movement servicing the individualistic well-being boom.

Also present in South Korea are communities modeled on European alternative schools like the German Waldorfschule and Summerhill School in England (Minaisa Club 2005). Fully-functional eco-communities based explicitly on the spirit of New Age, comparable to Findhorn for example, are at present rare in South Korea. But several such projects are underway, aiming to establish communities based on very specific worldviews, which could be designated as New Age. One of them is the Holos Project of the Minaisa Club, which plans a community with a research institute and education centre, modeled after the Institute of Noetic Science and the Esalen Institute in the USA.52 There are also a number of countryside retreats, where urbanites can recover physically or mentally with programmes like ki-training and yoga. Many such retreatists then aspire to build ecological and spiritual communities of their own.
New Age as value-added business

The Avatar course was introduced to South Korea in 1993, the first country in Asia to host the US franchise, and has brought about a visible change in the local meditation market. The Avatar course is promoted as a self-development programme to enable the participants to attain 'enlightenment'. The standard three-stage course takes seven to nine days, and the Master and Wizard advanced courses take nine and thirteen days respectively. Participants pay a high price for such a 'speedily effective'53 course. The Avatar programme is a product of Star’s Edge International, USA, which franchises the brand worldwide, supervising courses, fixing prices and licensing Avatar-teachers. This type of global enterprise specialising in 'self-development' was unfamiliar to Koreans at the beginning of the 1990s. The fast-track 'enlightenment' offered by the Avatar course is exceptional in Asian religious tradition, where 'enlightenment' or 'awakening' usually requires a long process of individual effort if the ultimate stage is ever to be reached. Prior to the advent of the Avatar programme, most Korean ki training or meditation groups provided their trainees step-by-step courses over a relatively long period, not to mention being hesitant about promising ultimate 'enlightenment'.

The Avatar course seems to have met the need of 'modern' people who prefer a faster and easier way of meeting their goal, and are willing to pay a higher cost for a more efficient method. The popularity of Avatar in South Korea gave impetus to the appearance of similar local groups which focus on fast and simple ways to attain enlightenment, combining traditional meditation with psychotherapy. Well-known Korean groups of this sort are Maum Meditation (f 1996), Dongsasup (f 2003) and Meditation World (f 2004).54 
Maum Meditation is the fastest-growing such group, managing 93 meditation centres worldwide. The group claims that every trainee can be a divine being him/herself through the eight-level programme, with the trainee’s consciousness dissolving into the consciousness of God.55
Dongsasup, evolved from an 'encounter group' or 'T (training) group', based on the work of Carl Rogers (1902-1987), through the work of some Korean Buddhist monks. Dongsasup offers a three-stage course which takes 14 days to complete, with the final objective of attaining "the status of feeling ultimate freedom with no-bound and no-attachment", in another words "pure feeling of good".56 
Meditation World introduces itself as an organisation specialising in the development and supply of modern, practical and systematic meditation programmes. The main programme of the group is the 'Z-course' which is designed for accomplishing absolute freedom through rapid expansion of consciousness, taking just two days over a weekend, and is relatively highly priced.57
Although groups which propagate '‘instant' enlightenment are sometimes criticised as reducing traditional Asian meditation to therapeutic techniques or as merchandising enlightenment, ki-training or meditation has become a common South Korean business plan for public authorities. Kyongsang-bukdo province plans a large-scale "meditation well-being town", expected to be finished in 2008, fostered as the "Mecca of meditation culture". The town will consist of a "centre for experiencing meditative culture", a "centre for meditation- and nature-healing", a "meditation hot spring" and an "institute for the development of cultural contents".58 Kyongju city also plans to establish an "industrial complex for meditative culture", including a meditation centre for Zen (Kor Sŏn) and yoga, a hot spring and "forest bathing"59 area. Yeongam County, in Jeolla-nam-do province, focuses on 'ki business' and plans a complex called 'ki cultural contents centre' at the foot of Wŏl’chul mountain, which is regarded as sacred and favoured by 'seekers' or dosas.60 The centre will include a 'ki-science research institute', a 'house of ki-experience', a training centre, an exhibition hall, an education centre and a shopping centre. The trademark, '氣@Yeong-am' has already been registered, and visitors have been projected at two million per year.61 
The provincial government of Jeju-Island has also worked on establishing an international meditation centre on the island with the help of Dahn World, which has already held the 'International Peace Meditation Camp' there three times.62 It is evident that these projects aim to take maximum advantage of contemporary New Age culture, providing for visitors an optimal consumer environment in which to test New Age commodities in a single place doubling as a 'spiritual entertainment resort' and a 'spiritual shopping mall'. Although it is too early to ascertain that all these projects will be realised and profitable, they are an indication that New Age is now thought worthy of huge investment at local government level. This does not necessarily mean that all organisations propagating ki-training or meditation pursue profit-making. Nevertheless, the fact that the majority of these groups show a tendency to expand, which again requires capital investment, indicates that the groups cannot be totally free from profit-making. 
Ki- and meditation related groups show a stronger tendency to become an enterprise in South Korea, in contrast to yoga and qi-gong related groups. 
Dahn World is the best example as it registered as a profit-making company limited by shares (or stock company) in 1993. Dahn World was soon thereafter granted by the Bank of Korea the right to invest in foreign countries, and has expanded abroad. The group stresses their spiritual products make a much higher profit than any other Korean export articles abroad.63 Dahn World manages 500 training centres worldwide, 200 abroad and 170 in the USA alone. Total sales of Dahn World amounted to 250 billion won (280 million US dollars) in 2005 – and in 2004 ca. 40% of sales were made abroad.64 The emphasis of the group on low abdominal breathing has shifted to 'brain breathing' or 'brain respiration', which is thought to be more scientific and thus more suitable to a global market. The Korean Institute of Brain Science, established by the founder, Seung-Heun Lee and affiliated with the Korean Ministry of Science and Technology, researches the development and 'enlightenment' of the brain. The institute has developed 'human technology' programmes, to maximise and optimise brain function so as to improve the quality of life and establish a better world.65 The institute recently presented the 'brain operating system' or 'Brain Window', comparable with the 'Windows' operating system of computers. It is claimed that everyone is able to operate their brain for a healthy, happy and peaceful life with the help of the system.66 These all sound as if the main key to happiness lies in neuroscience, not to mention scientific positivism. But at the same time this development within Dahn World parallels intensifying scientific research on the relationship between the brain and religiosity or spiritual development in general.

4. Conclusion

The history of Korean New Age shows distinctly how far the phenomenon has expanded its sphere of socio-cultural influence. With accelerating globalisation, the landscape of Korean New Age will become more complex.

The sheer diversity of meaning systems and practice that South Korean New Age contains simply does not allow it to be summarised by a few common characteristics. In the same context, determining New Age based on its contents doesn’t make much sense. Thus, this paper first proposed rather to pay attention to how New Age, i.e. un-institutionalised religious-cultural phenomena outside traditional religions, is operating locally as well as globally. At the same, it was necessary to describe the local (Korean) situation, because of the absence of western literature concerning Korean New Age.

To summarise, Korean New Age may roughly be divided into four sectors according to the degree of organisation and affinity to Korean religious tradition:

(a) Traditional ki-training;

(b) Yoga and qi-gong;

(c) New Science, alternative or holistic health care, and self-development programmes; and
(d) Well-being culture.
The first sector, ki-training forms the core of Korean New Age with high popularity and socio-cultural impact on society. Nearly all groups which propagate ki-training or traditional 'self-cultivation' promote Korean national consciousness. The biggest such group, Dahn World, makes an explicit commitment to foster the national spirit. The group has invested huge financial and personal resources to this end, recently targeting China’s policy of interpreting Korean ancient history as part of its own. Another characteristic of ki-training groups is that most are well-organised and tend to be hierarchical.67 Groups structured in this way bear some similarities to new religions, except that membership is based on payment without absolute commitment.

The second sector, to which yoga and qi-gong belong, may be characterised as consumption primarily for the sake of physical well-being, without religious or ideological implications. Yoga is quite standardised in South Korea as a set of physical exercises being favoured by a large population, while Chinese qi-gong of various schools focuses mainly on healing or staying healthy.68 Yoga groups exist mainly in the form of associations, while qi-gong groups centre on a number of masters and are relatively small in size.

The third sector, into which the New Science movement, holistic or alternative health care and diverse self-development programmes are to be subsumed, does not yet appeal to the general public, although public interest is constantly increasing. New Science remains only an intellectual movement in South Korea. In a similar way, alternative psychotherapy (transpersonal, NLP, etc.) and self-development programmes (Avatar) which are imported from the West, are favoured by intellectuals and/or financially privileged groups due partly to the complexity of their theories and partly to the higher cost. Some Korean meditation groups combine the latest trends in western psychotherapy with Buddhism but demand only a moderate price, and thus appeal to a wider section of the public. 
The structural form of groups in this sector is rather simple, because the main activity of the groups is offering courses which are held periodically - sometimes at different places - without having any tie to their clients except during the courses. In the case of the Avatar courses, their local organisation is also kept minimal, because the courses are directed and supervised by their American headquarters.
Finally, the well-being culture of the fourth sector must be mentioned, not because this might be a stable component of Korean New Age, but because it is a substratum of the New Age related to consumer culture and consequently accelerates the commercialisation of Korean New Age. This does not mean that the well-being boom is only related to consumer habit, but reflects a changing view of the self and the environment, that is, viewing body, mind and spirit, human beings and the environment in harmony. In this sense it is no exaggeration to say that the present well-being boom is both a product and promoter of New Age at the same time. 

Some accepted theories on New Age must be re-examined in light of this presentation of New Age in South Korea. New Age is generally considered as an indication or a symptom of advanced secularisation, with the decline of established religions and increasing numbers involved in alternative religious or spiritual practices. There is unfortunately no statistical survey on the 'religious' population outside of the established religions in South Korea.

But enough indicators are present which strongly suggest that much of the population is involved in New Age: a plethora of training centres and courses for ki, yoga, qi-gong and self-development, large projects at local government level to establish well-being or ki-training towns and centres, and so forth.

However, there is no sign of a decline of established religions in South Korea. On the contrary, according to the census of the National Statistical Office, the number of people who are affiliated with a certain confession increased from 46.2% of the general population in 1985 to 53.1% in 2005, with Buddhists representing 22.8%, Protestants 18.3% and Catholics 10.9%.

Korean Catholics and Buddhists have increased in number since 1985, although the number of Korean Protestants has slightly decreased since 1995.69 Many of these people affiliated to an established religion are also involved in New Age and do not necessarily feel conflict between their religious confession and the New Age they consume. One reason can be found in the long history of religious pluralism in Korea where one single religion never had as dominant a position as Christianity did in Europe, another reason the claim of New Age groups that they are not 'religions'.

Even though Korean Catholic and Protestant churches are officially against New Age, they cannot really prevent their believers from taking part in such alternative 'self-training'.

Thus the secularisation thesis does not fit the religious situation of South Korea. Nevertheless, this does not necessarily mean that Korean society is 'sacralised', for Korean religious culture is not exempt from the late capitalist economic system, as the commercialisation or commodification of Korean New Age indicates. The secularisation theory of New Age misses the complexity of 'modernity'.

It is quite common in New Age literature that New Age is related to the counter-cultural movement, at least in its initial phase. Of course, New Age contains some cultural-critical ideas, in which contemporary culture is considered as a stage to be overcome, in order to evolve into the next level.

Nevertheless, this presentation of New Age in Korea shows that New Age does not necessarily clash with established culture. On the contrary, in the case of ki-training groups and the New Science movement, criticism is mainly directed at 'others', i.e. western civilisation or other negative foreign cultural influences and this leads to (re-)evaluation and affirmation of Korean cultural tradition.

The strong national consciousness of most ki-training groups does not fit into the subjectivity thesis of New Age either. Although ki-training focuses on individual subjective experience, most trainees take an ethno-centric world view for granted at the same time, partly owing to the teaching of these groups. Even though turning to the self and nationalist aspiration seem to be contradictory trends, both tendencies are present within Korean New Age and are not necessarily in tension with each other. To understand New Age as a global and at the same time as a very local phenomenon, studies on New

Age need to be carried out more in a global context (including consideration of global power relations between western and non-western countries) and from a cross-cultural perspective, instead of being concentrated on western societies and considering the latter as the sole observational field of New Age.
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Notes

1 Japanese scholars are an exception to this general observation. Research on the New Age has intensified since the 1990s in Japan, especially in the context of Japan’s 'New New Religions' (shin shin shukyo), although publications are primarily in Japanese. A leading researcher of Japanese New Age is Susumu Shimazono, whose work (1999, 2004) played an important role in introducing Japanese New Age to western academics.

2 South Koreans just adopted the English term, spoken welbing bum. In this article Korean words have been transcribed according to the McCune-Reischauer system (in italics), except where an accepted English transcription already exists.

3 Most publications on the subject of 'New Age' in South Korea are of a theological nature, with an apologetic standpoint and negative judgment.

4 The term Sin-yŏngsŏng-undong ('New Spiritual Movement') was introduced by Kil-Myong Noh, a Korean sociologist of religion and a Catholic, into the Korean Catholic church. Noh adopted the term from Shimazono.
5 It is interesting to observe that the Korean Catholic Church, which was rather tolerant to New Age in comparison with the Korean Protestant church, is more recently intensifying an anti-New Age campaign, distributing a series of pamphlets and booklets which warn their believers against New Age. See e.g. Chukyo-hwŏi Kyori-gyoyuk Uiwonhwŏ (2005), Chukyo-hwŏi Samok-yon’guso (2005) and Chukyo-hwŏi Sinang-gyori Uiwonhwŏ (2005). This changed attitude to New Age on the part of the Korean Catholic Church can be interpreted as defensive in that many professing Catholics are also involved in alternative methods of 'self-training'.

6 Ki (氣, Chin chi or qi) means the life-force, life-energy, or cosmic energy, operating in every being and activity.
7 For instance, large events were held in Seoul under the slogans of "Culture of Self-cultivation which Opens the New Millennium" on 5 September 1999 and "International Ki Cultural Festival" on 4-8 May 2000. See Chŏngsin Segyesa

(1999:20-49); Internet Hankyoreh, 28 April 2000 http://www.hani.co.kr/section-009000000/2000/009000000200004282334006.html 
8 http://www.ksd21.com/newko/sub/top01_chung02.php 
9 Koh explained this step by the Buddhist notion of 'skillful means' to demonstrate the effect of ki-training which was not familiar to the general public at that time http://www.ksd21.com/newko/sub/top01_chung01.php 
10 http://www.ksd21.com/newko/sub/top01_chung01.php 
11 Kouk Sun Do is often regarded (especially in the West) as a martial art, because of its extended physical exercise which is said to help to extract ki and to activate its flow. The group has 120 training centres in South Korea and 20 abroad.

12 http://www.ksd21.com/newko/sub/main.php 
13 http://www.pumyangbook.co.kr/english/english.html 
14 http://ksjs.or.kr/seollip.htm; http://www.herenow.co.kr 
15 Seisin sekai is translated usually as 'Spiritual World' or 'World of the Spiritual', although the word chŏngsin (Kor) or seisin (Jap.) has a broader meaning than 'spirituality', closer to the German word 'der Geist'. In an interview (25 July 2005) with Sun-Hyon Song, founder of Chŏngsin Segye publishing company, he stressed that he was not aware of Japanese New Age when he established the company. Song had previously trained in Mind Control and received a certificate for its teaching during his stay in the USA in 1992.

16 http://www.mindvision.org/publisher/main_new.html, translated by the author.

17 Dahn (丹, Chin tan) is a central concept in Taoism. Dahn means literally 'red' or 'hot' and symbolises 'energy' or ki (see footnote 6, above).

18 A pen-name (號, Kor ho) is traditionally inserted before a respected person’s name in a number of Asian cultures, and the custom survives in South Korean intellectual circles. In this paper, pen-names appear in parentheses.

19 http://www.bongwoo.org 
20 Even though Dahn-hak is often regarded as the genuine Korean art of self-cultivation, it is actually one of many Taoist developments. In Taoism perennial youth and longevity or becoming sinsŏn (精仙: Taoist hermit with supernatural abilities) have been pursued as the ultimate goal, but attainment of this goal has two paths, namely oe-dahn-hak (外丹丹, the outward dahn-hak) and nae-dahn-hak (丹丹內, the inward dahn-hak). The former path seeks to produce a substance called the 'elixir of life', while the latter path focuses on self-training, including diet, breath and meditation, in order to be in tune with cosmic energy. The term dahn-hak as used in contemporary Korean ki-training falls under the latter category.

21 Paektu mountain, at the of North Korean/Chinese border, is regarded by Koreans as the most sacred mountain, being the mountain from which Hwanung, a son of the heavenly king, came down to earth. According to Korean mythology, Hwanung married a female bear and their son, Tan-gun, became the forefather of Koreans and founder of the first Korean nation.

22 Recently the Chinese government has under its 'North-East Asian Project' interpreted Korean ancient history as a part of Chinese history. See Ahn (2006) and Byington (2004).

23 See Chŏng (1992), Bong-U Sasang Yon’guso (2001) and Chŏng, ed (2003).

24 [Bong-U] Tae-Hun Kwon on whom the novel Dahn is based, was in charge of the highest office of Taejonggyo for years. See http://www.bongwoo.org 
25 Moak-san is another sacred mountain in Korea, and the region is also well-known for its new religious groups. Moak-san Mountain is regarded as being full of energy and is visited by those, including shamans, seeking enlightenment or contact with spirits.

26 Sinsŏndo and Sŏndo are often used as synonyms. Sinsŏndo means the Way (do) of sinsŏn (精仙), who is believed in Taoism to have overcame the death and have been dwelling in eternal peace. See also footnote 20, above.

27 See Mu-Kyong Kim (2002:23).

28 See Lee (2002:18f) and http://www.dahnyogaonline.com/beginners/dahnhakandbr.asp?check=1 
29 http://www.sk.com/introduce/overview/overview.asp. Thanks to SK Group training employees at its centres, Dahn-hak-Sŏnwon could open 12 training centres nationwide one year after its foundation in 1986. SK Group distanced itself from

Dahn-hak-Sŏnwon from the late 1980s and developed their own training programmes based on the practice of Dahn-hak-Sŏnwon, aiming for health of mind, body and ki through meditation, physical exercise and hypogastric breathing respectively. See http://www.skms.or.kr/sim/sim_5.html. SK Group may have broken with Dahn-hak-Sŏnwon because of its ethnocentric standpoint centred on the worship of Tan-gun. The main concern of the SK Group was the physical and mental improvement of their employees, not ideological or religious. 
Although other Korean enterprises put certain New Age groups in charge of training or motivating their employees, the SK Group was exceptional in the sense that they not only invested large sums in ki training all employees and their families, but also subsequently developed their own programmes based on the technique. Much is owed to the late president of the group, Chong-Hyon Choi, who was deeply engaged in ki-philosophy and convinced of the positive effects of ki-training. See (Kim 1999:51) and Chŏngsin Segye-sa (1999: 98f).

30 The goal of the movement was summarized under the slogan, "Making mind and body healthy", "Rectifying Korean history and re-evaluating Tan-gun”, and "Removing pollution." See Woo (2006).

31 The tradition of ki-training as a non-mainstream and marginal religious tradition in Korea has been ethnocentric for a long time. For instance, during the Yi-dynasty (1392-1910), many intellectuals who were engaged in Dahn-hak regarded Tan-gun (the mythological forefather of Koreans) as the founder of Dahn-hak and claimed the authenticity of Korean culture against China, whose culture had been highly respected as the model to follow at that time.

32 From the former Internet site of the company. Translated by the author.

33 Op. cit.

34 http://suseonjae.org/org2005/en/index.php 
35 http://www.dahnyoga.com/, http://www.dahnyogaonline.com/beginners/founder.asp?check=1,  http://www.taofellowship.org/tao_mago.html 
36 Here jongshin or chŏngsin (Jap. seisin) means the spiritual or spirituality.

37 The four main research areas of the society are 'traditional thoughts', 'science of bodily ki’, 'science of spatial ki’ and "human potentiality". http://www.kjss.org/insa.htm.
38 http://www.kjss.org/lecture01.htm. 
39 http://www.herenow.co.kr/ 
40 Newspaper Hangyoreh, 21 January 1998; Joongang-Daily, 13 February 1998, Sport Chosun, 15 February 1998.

41 See e.g. Cho & Um (1999); Kim & Finch (2002), Shin (2005) and Kim (2005).

42 http://www.sgsb.ac.kr/eng/M1/M1_s1.asp?m=1&s=1, http://www.sgsb.ac.kr/eng/M3/M3_s2.asp?m=3&s=1&y=2,    http://kr.news.yahoo.com/service/news/shellview.htm?linkid=13&articleid=2006022409260053462&newssetid=85  
43 The Enneagram is a nine-pointed figure which is believed of ancient origin. In more recent years the figure has been combined with personality analysis.

44 Bŏpbo Sinmun, 2 July 1998 and 10 August 2004. The Avatar-courses have been regarded by many Korean Buddhists as programmes which could assist Buddhist practices, but have also had Buddhist critics. These critics claim Buddhism does not need 'alternative' practices like Avatar, that Avatar is not compatible with Buddhist teaching, and weakens the Buddhist faith and the duty of altruistic activities. Hyondae Bulkyo, 11 July 2001, http://www.buddhapia.co.kr/mem/hyundae/auto/newspaper/326/d-1.htm; Weekly Dong-A, 18 April 2002.

45 According to the census of the National Statistical Office, the number of Korean Buddhists has increased again since 1985: 8,059,000 (1985), 10,321,000 (1995), 10,726,000 (20005). Sisa Journal, 19 December 2006.

46 http://www.medigatenews.com/Users/News/copNewsView.html?Section=2&ID=32536 
47 http://www.naturomedica.co.kr/hmt_intro.html 
48 http://www.naturomedica.co.kr/, http://nh114.co.kr/, http://www.aura-soma.co.kr/english/main/index.htm,  http://www.kenneagram.com 
49 The University of Natural Medicine offers yoga and Ayurveda as a major for master and doctorate courses, and Shanti Gurukul offers yoga, Ayurveda and Vedanta for master and doctorate courses. http://www.shanti.re.kr/body/sub1/sub2.htm, http://www.shanti.re.kr/index.htm 
50 The oldest eco-community is Shinan-village (f 1984), aims to realise 'Yamagishism', which sometimes regarded as a Japanese new religion. The village maintains principles such as 'No property', 'No use of money within the village', and

'No distribution'. http://www.yamagishism.co.kr/index.htm 
51 This definition of 'eco-community' rests mainly on that of 'eurotopia' (Europtopia-Redaktion 2004). The definition is often mentioned as the ultimate goal of eco-community.

52 http://www.herenow.co.kr/ 
53 The expression is cited from the Internet homepage of the company.

http://www.avatarepc.com/html/avatarcourse.html 
54 http://eng.maum.org/, http://www.dongsasub.org/, http://www.senworld.co.kr/noticespecial.asp 
55 The group has meditation centres in 17 American cities. The founder, Myung Woo is said to have attained enlightenment during meditation in Gaya mountain in 1993, and in the same year to have established the Maum Meditation. Until a few years ago the group offered a 5-stage residential programme taking ca. 10 weeks. The current 8-level programme and requires at least 10 weeks for the first 4 levels (residential), with the time for the remaining 4 levels being left open.

http://eng.maum.org. 
56 http://www.dongsasub.org. The name of the group, Dongsasup (同事攝) derives from of the four methods which bodhisattvas employ to approach and save people, called '四攝四' (catuh-samgraha-vastu ), namely "physically working together with them" (同事, Kor Dongsa). The group is also working on a community, named 'Happy Village' where a famous Korean monk, Yong-Ta is the leading figure. Because of the close relationship of Dongsasup with a certain group of Korean Buddhist monks who had hosted sessions in their temples and made theoretical contributions to Dongsasup, many regard the group as Buddhist one, even though the group is not officially affiliated with any Korean Buddhist school.
57 The 'Z-course' has been developed since 1998. According to the group, the 'Z-course' is the last or the ultimate method of 'self-training'. The course bears some likeness to the Avatar course in that it stresses finding out and rearranging past thought-patterns so as to create a new pattern for living. The two-day course costs 500,000 Won (ca. $520). http://www.senworld.co.kr/guestroom1_1.asp 
58 Hangyoreh weekly magazine 21, 4 May 2004, http://h21.hani.co.kr/section-021003000/2004/05/021003000200405040508021.html 
59 So-called "forest bathing" (sanlim-yok, 白山山) is considered in Japan, Korea and Taiwan as a natural therapy to breath in phytoncides emitted by trees, in order to improve physical as well as mental health.

60 Dosa (仙道) originally means Taoist hermits or ascetics, and broadly those with supernatural powers acquired through self-training in seclusion in the mountains.

61 Hangyoreh 21, op cit.

62 http://www.jejusori.net/news/articleView.html?idxno=19244, Money Today, 9 April 2006.

63 Dahn World gives the example of Korean cars exported to the USA which, according to the group, make only $100 profit per car for the Korean manufacturer, while membership of the American Dahn training centre alone costs $120 (in 2004).

Hangyoreh 21, op cit.

64 http://kr.blog.yahoo.com/goryo2005/2508. The founder, [Il-Chi] Seung-Heun Lee, said in an interview that Dahn World aims to open 36,000 training centres worldwide by 2010, 10,000 more than the 26,000 hamburger outlets McDonalds managed worldwide in 1997. He added "as long as a bread could make it, why we can’t make it with spiritual product." Money Today, op cit.

65 http://eng.kibs.re.kr/About/Foundation.asp 
66 http://eng.kibs.re.kr/HSP/HSPWindow.asp 
67 The high degree of organisation of ki-training groups may be due primarily to the relatively large attendance at such groups, which have been inspired in Korea by the 'ki-syndrome' since the 90s.

68 The emphasis on physical health on the part of qi-gong corresponds to Chinese governmental policy, which divides qi-gong into two categories: 'sport qi-gong’ or 'health qi-gong’ for disease prevention, and 'medical qi-gong’ as an active cure, avoiding any religious and ideological implications.

69 Sisa Journal, 19 October 2006.
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