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The present paper aims to explain the prevalence of women in post-Christian holistic spirituality by testing a gendered version of detraditionalization theory. According to this theory, the process of cultural change that has led to the devaluation of Christian values has been experienced differently by women than by men. Whilst men’s roles throughout the process have hardly changed, women’s roles have changed dramatically. It is argued that the combination of paid work with the caretaking role among posttraditional women leads to more experienced stress and a greater presence of meaning giving questions among those women, which is held responsible for their stronger inclination toward post-Christian holistic spirituality. The result of testing the theory, using recent survey data from the Netherlands, are roughly in line with the theory presented here.

1. Introduction
Post-Christian holistic spirituality, with the New Age movement as its best known constituent, is based on the belief in a god within each and everyone, rather than the belief in a personal God that exercises its power upon people from without. Its practices are not administered in one overarching institution, but are rather dispersed over a wide spectrum of activities including for example meditation, yoga, reiki, and even wellness and beauty treatments. Mainly because of its decentralised character, post-Christian holistic spirituality has been indicated as ‘pick and mix-religion’ (Hamilton, 2000), a ‘spiritual supermarket’ (Lyon, 2000), and more the like. However, despite the great variety of practices in which holistic spirituality is embodied, there is one central idea in it, the ‘essential lingua franca’, as Heelas (1996) puts it, being self-spirituality.

Self-spirituality is not a new phenomenon in Western societies: it has existed next to, or as part of some Christian traditions before, for example in western esoterism (see Roszak, 1969; Zijderveld, 1970; Hanegraaff, 1996) and in millenarian movements (Heelas, 1996). However, up to recently, self-spirituality has remained marginal within the hegemonic Christian worldview. In the past decades, though, a steady rise of self-spirituality outside the domain of Christianity has been witnessed, to such a degree that several scholars have argued that it has gone mainstream (e.g. Campbell, 2007; Sutcliffe and Bowman, 2001), or, to speak with Sutcliffe and Bowman’s words: ‘now it’s as if the mainstream is going new age’ (Sutcliffe and Bowman, 2000: 11). Even though quantification of the amount of post-Christian holistic ‘believers’ is difficult, among others because of a lack of satisfactory survey data, Houtman and Aupers have shown that this form of self-spirituality has experienced a vast rise in the period from 1981 until 2000 (Houtman and Aupers, 2007; 2008). Furthermore, post-Christian holistic spirituality became more and more visible in Western societies, which is for instance reflected in the top-selling rates of various spiritual self-help books, an increase in the offer of and participation in yoga, reiki and the more practices related to holistic spirituality, and its presence on the internet (e.g. Aupers, 2004; Van Otterloo, 1999), in this way becoming more and more a visible, widely present part of Western societies. 


The main force leading to the rise of post-Christian holistic spirituality, so it is argued, is the process of detraditionalization (see Heelas, 1996; Houtman and Aupers, 2007; 2008; Houtman and Mascini, 2002: here referred to as ‘individualization’). This process is part of a broader framework of cultural change that was brought to culmination within the 1960’s Counter Culture (for an extended account of the founding of the counter culture, see: Campbell, 2007; Roszak, 1969; Zijderveld, 1970). The leading forces within this Counter Culture were resistance against traditions and traditional institutions, combined with a critique on the scientific worldview.  The key tenet of the process of detraditionalization is the turn to the self, defined as a shift from authority imposed on someone from the outside (e.g. the Church, predefined gender-roles, political structures), to authority derived from within each individual. It is ‘the massive subjective turn of modern culture’ where Taylor (1991: 26) refers to, summarized by Heelas and Woodhead as ‘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 its own subjective experiences’ (Heelas and Woodhead, 2005: 2). The rise of post-Christian holistic spirituality can be seen as part of this process of detraditionalization. Hence, holistic spirituality, detached from the Christian framework, combines an orientation towards the self, in which finding the goddess in yourself and experiencing your own truth are of main importance, with a disassociation from predefined roles in society.


Does there exist then some kind of direct relationship in which the adoption of posttraditional values (in terms of the ‘turn to the self’) automatically leads to the adherence to post-Christian holistic spirituality? The answer to this question seems to be negative: defined by Houtman and Mascini as ‘moral individualism’, to be understood as ‘the granting of a moral primacy to the value of individual liberty’ (Houtman and Mascini, 2002: 459), their findings show that ‘the rising level of individualism since the 1960s has reduced support for the Christian tradition considerably, while it combines just as easily with nonreligiosity as with New Age’ (Ibid: 466). Comparably to Houtman and Mascini, Heelas and Woodhead (2005) distinguish between ‘individuated subjectivism’, in which improvement of the subjective life is strived for by means of external sources such as obtaining commodities and the achievement of success, and ‘relational subjectivism’, which leads to experiencing one’s deeper-self and is related to holistic spirituality (Heelas and Woodhead, 2005: 95-97). This means that the turn to the self, characteristic of the process of detraditionalization, can either lead to a focus on the self in a nonreligious sense, or to a focus on the self in a religious sense. In other words: the adoption of posttraditional values, as related to the process of detraditionalization, might lead to nonreligiosity, or to post-Christian holistic spirituality. This immediately raises the question of who will be more inclined to the path of nonreligiosity, and who will be more attracted to post-Christian holistic spirituality. 


In research on post-Christian holistic spirituality so far, it has been shown that younger people, high educated people, and women are mostly inclined toward this form of holistic spirituality. As younger people and higher educated ones show a relatively high degree of posttraditional values, the prevalence of higher educated and younger people can be explained by detraditionalization theory as described so far (cf. Houtman and Aupers, 2007; 2008). However, this does not yet tell the whole story: as is shown by Houtman and Mascini (2002), women are not more posttraditional than men, but still women are more inclined toward post-Christian holistic spirituality. It seems thus that a refinement of detraditionalizaiton theory is needed in order to explain why women, under the same circumstance of a strong adherence to posttraditional values, are more inclined to choose the path of holistic spirituality, whilst men would seemingly be more inclined to follow the path of nonreligiosity. The present paper addresses this question of women’s prevalence in post-Christian holistic spirituality, hereby relying on the theoretical work that has been done on this question so far by Houtman and Aupers (2007, 2008) and Woodhead (e.g. 2005, 2007), in which it is argued that a gendered version of detraditionalization theory might provide an answer to this question. The research question to be answered here is thus to what extent women’s prevalence in holistic spirituality can be explained by a gendered version of detraditionalization theory, which will be answered using survey data from the Netherlands, that have been collected for this purpose. 
2. Theoretical framework
What has been described so far, is that detraditionalization, in terms of the adoption of posttraditional values related to the turn of the self, can explain the rise of post-Christian holistic spirituality witnessed in the past decades within western societies, and that posttraditionalism is responsible for the prevalence of higher educated people and younger ones in post-Christian holistic spirituality. Hence, the adoption of posttraditional values, centred around a focus on individual freedom, will drive people to ‘a voyage of discovery to the deeper layers of the self’ (Houtman and Aupers, 2008). And, once ‘freed’ from the burden of pre-given roles and meaning of traditional values and institutions, individuals that have adopted posttraditional values see themselves confronted with the questions of how to define their new identities on their own. In other words, the shift of authority from without to within, characteristic of the ‘turn to the self’, calls for newly shaped identities (eg. Beck and Beck-Gernsheim, 2002). 
What has been shown as well, is that the turn to the self cannot only be related to a rise in holistic spirituality, but can combine just as easily with nonreligiosity as well (Houtman and Mascini, 2002). It thus seems that the need for a reshaping of identities after freeing oneself from the burden of traditional authority does not lead all people into problems of identity to the same extent. Indeed, the fact that women are more inclined towards post-Christian holistic spirituality than men, whilst not deferring from men in their amounts of posttraditionalism, suggests that there is a gender boundary at stake to the amount in which posttraditionalism will lead to problems of identity potentially associated with a preference for post-Christian holistic spirituality. As Woodhead (2005, 2007) and Houtman and Aupers (2008) argue, this gender boundary could consist in a different experience of the process of detraditionalization by men and by women. This is the key tenet of a gendered version of detraditionalization theory, as proposed by before named authors, which serves as the basis of the theoretical framework presented here. 

2.1 Detraditionalization and changing women’s roles

The process of detraditionalization, brought to a peak within the 1960’s Counter Culture, has lead to a change in various traditional institutions, such as the role of the Church, traditional family structures, and traditional gender-roles (e.g. De Beer, 2007; Heelas, 1996). Within this process of cultural change in which it is strived for individual freedom by cutting loose the boundaries of the authoritative traditional roles, however, women came to notice that their starting point in this process was quite different when compared to men. As Freeman argues, when describing the rise of the women’s liberation movement in the United States, young women taking part in the struggle for individual freedom ‘were quickly shunted into traditional roles and faced with the self-evident contradiction of working in a “freedom movement” without being very free’ (Freeman, 1973: 799). It is thus not at all surprising that a substantial part of this process of cultural change resides in a feminist revolution, in which women claimed their rights to take part within the public sphere of paid work as well and in which a call for women’s liberation was initiated. 

On the one hand, within the feminist revolution it has been struggled for a new morality in which in which women have the right to freely possess over their own bodies and in which, importantly influenced by the availability of contraception methods, women can control their own fertility. As Brown (2001, 2006) argues, especially the conservative reaction of the Church on those developments, for example the reluctance to accept the contraception pill even in married families with children, has been responsible for women’s fled from the churches (Brown, 2001; 2006), thus reinforcing women’s active participation within the process of detraditionalization. 

On the other hand, within the feminist revolution a women’s right to actively participate within the public sphere of education and work, instead of being bound by their caretaking role within the private sphere of family live, was plead for. This has lead to the inclusion of women within the working force. Thus, within the process of detraditionalization, women’s roles have changed from being mainly reduced to their role of caretaker within the private sphere of family live, bound by the norms of traditional morality, to being included in the public sphere as participants within working life. When compared to men’s roles, which traditionally have been confined to performing paid work, and which is still the case, women’s roles have experienced a profound change within the process of detraditionalization.  

2.2 Changed women’s roles and identity questions
What might be argued is that men’s and women’s roles became more equal as a consequence of the changes in womne’s roles, mainly their introduction to the working force, throughout the feminist revolution. Following structural location theory, De Vaus and McAllister, for example, formulate the expectation that the religious orientation of females in the working force would be more similar to that of males in the working force (De Vaus and McAllister, 1987). Following this assumption would be too overhasty, as it should be considered first what those changes in women’s roles mean for women’s identities.


A first point to be taken into consideration is that the introduction of women in the working force has not taken away their traditional role of caretaker within their private lives. From working women it is still expected that they fulfil the role of caretaker next to their job, thus creating a double role, and a double amount of work that posttraditional working women have to fulfil (e.g. Hochschild,1989; Woodhead, 2005; 2007b; 2008; Gerson, 2004) This ‘burden of double charge’ posttraditional working women have to deal with can arguably create feelings of stress in terms of time management, and in terms of the failure to keep control over one’s own life. 


Next to this stress in a more practical sense, women’s switch to paid work can cause more stress on an ideological level as well: Whereas men mainly derive their identity from the paid work they perform, ‘[i]f women sought to find subjective satisfaction in the world of work (…) they were destined for disappointment’ (Woodhead, 2007b: 5). Hence, women still highly identify themselves with their function of providing care for others, partly because they are still expected to do so. Or, as stated by Hardill and Van Loon: ‘Being ‘a good professional’, being ‘a good wife’ and being ‘a good mother’ (…) are not easily reconciled, especially because what defines ‘goodness’ is intensively subjected to social engineering, public scrutiny, cultural impositions and moral imperatives (far more than say being a good husband or father)’ (Hardill and Van Loon, 2006: 176). This quote brings us directly to the heart of the matter, hence, whilst posttraditional men can more freely construct their own identity, posttraditional women have to fight an inner match between their personal wishes and the social expectations that are implied on them, bringing along more stress in terms of a time burden, and more problems of identity when compared to posttraditional men.
2.3 Insecurities, combination stress and post-Christian holistic spirituality
Already as early as 1917 Emma Goldman, when speaking of women’s liberation, predicted that “[t]he problem that confronts us today, and which the nearest future is to solve, is how to be one’s self and yet in oneness with others, to feel deeply with all human beings and still retain one’s own characteristic qualities” (Goldman, 1917: 213-214 ). After the time of the feminist revolution, half a century later, and after the implications this has had for women’s roles in Western societies, those words came to summarize in a surprisingly complete manner the problems posttraditional women, more than posttraditional men, came to experience. And it is exactly the kind of solution Goldman refers to, that post-Christian holistic spirituality can propose. 
Post-Christian holistic spirituality combines an emphasis on the self, as expressed by its central characteristic of self-spirituality, with a way in which to relate oneself to the rest of society (and the world in general), as expressed by its holistic character. Thus, on the one hand it provides people with tools and a validating framework through which people can actively construct their own real identities. In this, the longing for a real ‘self’, freed from outer determined roles, which is valuable in itself and can ultimately lead to enlightenment, can be fulfilled. Whilst on the other hand it offers ways to deal with the fragmented outer world, creating a mode of perception in which this world can be experienced as a whole again.
 According to the gendered version of detraditionalization theory as presented here, it is to be expected that posttraditional women will be more attracted to this solution post-Christian holistic spirituality offers, than posttraditional men. Hence, posttraditional women, more than posttraditional men, will experience problems of identity and meaning giving questions, because their roles have changed more profoundly within the process of detraditionalization, and because of the stress and insecurities these role changes have brought along. Based on the former, in can thus hypothesized that, taking into account the fact that posttraditionalism is positively related to post-Christian holistic spirituality, the positive effect of posttraditionalism on the chances of being an adherent to post-Christian holistic spirituality compared to being a) Christian, and compared to being b) non religious will be greater for women than for men. 
Does this mean than that all posttraditional women will show this stronger inclination towards post-Christian holistic spirituality? This is not likely to be the case. As the problems of identity, that are held responsible for women’s inclination towards holistic spirituality, are mainly based on combing the role of caretaker with the one of being a working women. Indeed, as Woodhead (2007) argues, an adherence to post-Christian holistic spirituality is most likely to be found among women that combine working and caring, whilst not so much among women that have consciously decided to pursue a career only. It is thus hypothesized that the relationship between gender, posttraditionalism and the adherence to post-Christian holistic spirituality can be explained through a higher amount of combining work and care (hypothesis 2).   
3. Data and Operationalization

3.1 Data
The data used in this paper are part of the survey ‘Wereldbeelden, technologie en milieu’ (Worldviews, technology and environment), performed by Center Data Tilburg, by order of the department of Sociology of the Erasmus University of Rotterdam. The data collection took place in the months November and December of 2008. A total of 2423 household members were selected for participation in this survey, from which 2081 respondents completed the whole questionnaire. The sample used in this paper consists of 1193 respondents.

3.2 Dependent variable: Post-Christian holistic spirituality, Christianity and Nonreligiosity
As the hypotheses to be tested distinguish between Post-Christian holistic spirituality, Christianity and nonreligiosity, the dependent variable has been measured as a nominal variable that consists of a distinction between those three groups. To construct this variable, in a first step a measurement for holistic spirituality was created. The items used for this variable are based on previous scales of holistic spirituality as constructed for example by Granqvist and Hagekull (2001) and Flere and Kirbiš (2009). 
As it is not intended to measure New Age specifically, but rather to measure holistic spirituality in general, no items referring to ‘the dawning of a New Age’ and the presumed enlightenment of the world in the nearby future are included (see Flere and Kirbiš, 2009). Instead, four items that specifically emphasize a holistic perception of the world and of the divine are included, which are the following: The whole universe stems from one shared spiritual energy; The cosmos is a living whole; There is some omnipresent spirit or life force; Body, mind, and spirit are connected to each other. Furthermore, two items tapping the Non-Christian character of holistic spirituality are included, namely: Personal spirituality is more important than loyalty to a religious tradition; Although the one and only religion does not exist, there are truths to be found in all religions. Next to those, two items are used that explicitly express the ‘sacralisation of the self’. Those are: Every person has a higher spiritual ‘self’ that can be awoken and enlightened; The divine is not somewhere outside, but lies within each and every person. Finally, another key tenet of holistic spirituality is measured by people’s degree of agreement with the assertion I believe in a spirit or life force.

Respondents were asked to express to which extent they agree with each of those nine statements, using a five point scale ranging form total disagreement, to total agreement (the category ‘don’t know’ has been counted as a missing value). Principal component analysis was used to determine whether those items measure one theoretical concept. This analysis has revealed a one dimensional factor structure with high inter-item correlations, the results of which are shown in table 3.1. An initial scale for holistic spirituality has been constructed using all nine items and reliability analysis has shown it to be a highly reliable scale (cronbach’s alpha 0.85). Scale scores, measured as the mean of all valid scores, have been calculated for every respondent with no more than three missing values on the nine items.  
	Tabel 3.1 Measurement of holistic spirituality
	 

	 
	Items of the holistic spirituality scale
	Factor loading

	1.
	The whole universe stems from one shared spiritual energy
	0.77

	2.
	The cosmos is a living whole
	0.57

	3.
	There is some omnipresent spirit or life force
	0.77

	4.
	Body, mind and spirit are connected to each other.
	0.46

	5.
	Personal spirituality is more important than loyalty to a religious tradition 
	0.54

	6.
	Although the one and only true religion does not exist, there are truths to 
	0.61

	
	be found in all religious traditions
	

	7.
	Every person has a higher spiritual 'self' that can be awoken and 
	0.81

	
	enlightened
	

	8.
	The divine is not somewhere outside, but lies within each and every person
	0.71

	9.
	I believe in a spirit or life force
	0.75

	
	
	

	R²
	
	0.45

	Eigenvalue
	4.14

	Cronbach's alpha
	0.85

	Source: Wereldbeelden, technologie en milieu (Worldviews, technology and environment) 2008, 

	own calculations based on principal component analysis, N=1269
	



In a second step, the division between adherents to post-Christian holistic spirituality, Christianity, and nonreligious people has been made. Hereto, the scores on the scale for holistic spirituality have been divided at its median, as well as the scores for church attendance. The dummies thus created for holistic spirituality and church attendance have been matched such that people with a high score on holistic spirituality and a low score on church attendance are named post-Christian holistic spirituals (34.60 percent of the final sample), people with a low score on holistic spirituality and a high score on church attendance are named Christians (28.40 percent of the final sample), and respondents with a low score on both holistic spirituality and church attendance are named non religious (37.00 percent of the final sample). One remaining category of respondents with a high score on both holistic spirituality and church attendance has been left out of the analysis, as this category does not fit into the theory to be tested here
.
3.3 Independent variables
Gender role posttraditionalism has been measured by five items, which are: It is unnatural if women in a company exercise leadership on men; It is not as important to get a good education for a girl, as it is for a boy; Women are better suited to raise little children than men; Boys can simply be raised more freely than girls; and It is acceptable if a married couple consciously decides not to have children, without there being any medical objections against it.  Those five items explicitly measure the changes in values as represented by the feminist revolution: namely, the equal participation of women in education and work, and a woman’s autonomy to decide over her own body and fertility, liberated from the norms of traditional family structures. Respondents were asked to answer all five items on a five point scale ranging from total disagreement to total agreement. In order to measure gender role posttraditionalism (instead of traditionalism) the scores on all items have been recoded such that higher scores stand for a greater amount of gender role posttraditionalism. Principal component analysis has shown a one dimensional structure of the five items (see table 3.2 for the results). A scale-score has been calculated for respondents with valid answers on all five items. Reliability analysis proved it to be a fairly reliable scale (Cronbach’s alpha is 0,67).
	Tabel 3.2 Measurement of gender role posttraditionalism
	 

	 
	Items of the scale for gender role posttraditionalism
	 Factor loading

	1.
	It is unnatural if women in a company exercise leadership on men
	0.78

	2.
	It is not as important to get a good education for a girl as it is for a boy
	0.75

	3.
	A woman is better suited to raise little children than a man
	0.58

	4.
	Boys can simply be raised more freely than girls
	0.66

	5.
	It is acceptable if a married couple consciously decides not to have children, 
	-0.41

	
	without there being any medical objections to it
	

	
	
	

	R²
	
	0.42

	Eigenvalue
	2.12

	Cronbach's alpha
	0.60

	Source: Wereldbeelden, technologie en milieu (Worldviews, technology and environment) 2008, 

	own calculations based on principal component analysis, N=1996
	



The combination of caring and working has been measured by multiplying the score on centrality of care with a measurement for a respondent’s involvement in, and the importance attributed to working. This latter measurement for the centrality of work is calculated as the mean score on the amount of hours worked a week, and the importance attached to work (after standardizing both variables). The former, centrality of care, has been measured by a combination of childcare (including having young children at home, or having a whish to have children, and the proportion of childcare) and household tasks. The last one being measured as a combination of the proportion of household tasks done at home, and the hours of paid work a possible partner makes a week, as the more hours a partner works a week, the less he or she can contribute to the household. Both components have been transformed into dummy variables in which respondents belonging to the highest twenty percent of the scores are coded with value one, and all other respondents with value zero. The final measurement of centrality of care is computed as the sum of both components. Value zero then stands for people with the lowest amount of caring tasks, value one for an intermediate position, and value two for those people that are mostly involved in caring.

Finally, gender has been measured such that all men are counted as value one, while all women have value two. In the final sample, 55.20 percent of all respondents are men, and 44.80 percent are women. No missing values were reported on this variable.
4. Results

As the dependent variable used in the analysis is categorical with more than two categories, multinomial logistic regression analysis is performed on the data described above. In all cases, only the relevant and most simplified results of the analysis have been shown, in order to facilitate the comprehensiveness of our analysis. Where necessary, some additional analyses are presented. 
4.1 Measuring the gender gap in holistic spirituality
In a first step it is determined to what extent there is a gender gap in the adhesion to holistic spiritual beliefs. In a bivariate analysis on the initial scale for holistic spirituality, it is shown that women, on average, have higher scores on holistic spirituality than men: the mean score for women is 3.38, compared to 3.01 for men. This difference has proven to be statistically significant at p<0.001 (F is 65.04, with 1 degree of freedom). Similar results are found in table 4.1, where it is tested if the gender gap in post-Christian holistic spirituality applies compared to Christians as well as to non religious people. The multinomial logistic regression model shown in table 4.1 includes religious group as a dependent variable, with adherents to post-Christian holistic spirituality as a reference category. Furthermore, the scores of women have been set to zero in this model. This means that, when expecting women to have greater chances of being adherents of post-Christian holistic spirituality than men, positive values for the regression parameters of gender should be found. This is indeed the case: the chance for a man to be a Christian is 2.40 times higher than for a woman. Similarly, the chance for a man to be non religious, compared to being a post-Christian holistic believer, is 2.61 times higher than for a woman. Or, in other words, compared to both Christians and non religious people, women have greater chances to be attached to post-Christian holistic spirituality than men. In both cases those gender differences are statistically significant (p<0.001). As the interpretation of the results from multinomial logistic regression models can at times be somewhat complicated, a more comprehensive representation of the results is included in figure 4.1, hereto the chances to belong to the group of post-Christian holistic spiritual believers has been calculated using the B-parameters from table 4.1.  The gender gap in post-Christian holistic spirituality can be clearly distinguished in this graphical representation of the results. 
	Table 4.1 Multinomial logistic regression analysis for religiosity (ref=Post-Christian Spirituals), with gender

	
	Christian 
	Non religious

	 
	B (S.E.)
	Exp(B)
	B (S.E.)
	Exp(B)

	Intercept
	-0.65*** (0.11)
	
	-0.44*** (0.10)
	

	Woman (man=1, woman=0)
	0.87*** (0.15)
	2.40
	0.96*** (0.14)
	2.61

	
	
	
	
	

	N
	1193
	
	
	

	Chi-square
	56.39***
	
	
	

	Nagelkerke R-square
	0.05
	
	
	

	Source: Wereldbeelden, technologie en milieu (Worldviews, technology and environment) 2008, own calculations. Two-sided test, ***p<0.001.
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4.2 Women’s posttraditionalism and post-Christian holistic spirituality
The second step in the analysis is to test whether posttraditionalism has a different effect on women’s chances to be spiritual, than on men’s. According to the first hypothesis, the positive effect of posttraditionalism on the chances of being an adherent to post-Christian holistic spirituality compared to being a) Christian, and compared to being b) non religious would be greater for women than for men. Before putting this hypothesis to its test, it will be checked if there is a direct effect of posttraditionalism on people’s chances to be adherents of post-Christian holistic spirituality. To do so, posttraditionalism, as measured by gender-role posttraditionalism, has been added to the previous model, the results of which are shown in table 4.2. Those results are in line with previous research findings on the relationship between posttraditionalism and post-Christian holistic spirituality (e.g. Houtman and Mascini, 2002): when comparing the group of adherents to post-Christian holistic spirituality with the group of Christians, a high score on posttraditionalism is clearly related with a lower chance of being Christian, and thus a higher chance of being spiritual. This is in line with the idea that the rise of post-Christian holistic spirituality is related to the process of detraditionalization, in which traditional values have been replaced by posttraditional ones. When comparing non religious people with spiritual ones, no significant effect of posttraditionalism is found, this being in accordance with the earlier cited research finding of Houtman and Mascini showing that posttraditionalism can combine just as well with spirituality as with non religiosity. 

	Table 4.2 Multinomial logistic regression analysis for religiosity (ref.=Post-Christian holistic spirituals), with gender and gender-role posttraditionalism

	
	Chrsitian 
	Non religious 

	 
	B (S.E.)
	Exp(B)
	B (S.E.)
	Exp(B)

	Intercept
	2.43*** (0.44)
	
	-0.20 (0.45)
	

	Woman (man=1, woman=0)
	0.64*** (0.16)
	1.90
	0.94*** (0.14)
	2.57

	Posttraditionalism
	-0.89*** (0.12)
	0.41
	-0.07 (0.12)
	0.94

	
	
	
	
	

	N
	1193
	
	
	

	Chi-square
	125.39***
	
	
	

	Nagelkerke R-square
	0.11
	
	
	

	Source: Wereldbeelden, technologie en milieu (Worldviews, technology and environment) 2008, own calculations. Two sided test, ~p<0.10; *p<0.05; ***p<0.001


Now it is shown that the starting point for testing the first hypothesis is similar to previous research on this matter, it is time to find out if the effect of posttraditionalism differs along the lines of gender, and if it does so compared to both Christians and non religious people. This is tested by including an interaction term for posttraditionalism and gender to the previous model with only gender and posttraditionalism. For a correct interpretation of the results it should be noted once again that the scores for women have been set to zero, and that post-Christian holistic spirituals serve as the reference category. This means that, when expecting that the positive effect of posttraditionalism on the chance to be adherents of post-Christian holistic spirituality compared to Christianity will be stronger for women than for men (hypothesis 1a), positive values should be found for the parameter of the interaction term. This is indeed the case: following the logic of the log odds ration (exp(B) in the third column of table 4.3), posttraditionalism is positively related to higher chances for being Christians for men than for women, those chances being 1.87 times higher for men than for women. However, it is a bit difficult to get a clear picture of how the gender gap in post-Christian holistic spirituality looks like when taking into account this differing effect of posttraditionalism.  In figure 4.2 the chances of being adherent of post-Christian holistic spirituality compared to Christianity are calculated for men and women separately, for nine scores of posttraditionalism tapping the whole range of this variable. The picture that arises when including those calculations in a graph shows that whilst both for men and women posttraditionalism is related to higher chances on post-Christian holistic spirituality, this effect is stronger for women than for men. As this interaction effect is statistically significant, hypothesis 1a can thus be corroborated. 

	Table 4.3 Multinomial logistic regression analysis for religiosity (ref.=Post-Christian holistic spirituals), with gender, gender-role posttraditionalism, and interaction

	
	Christian
	Non religious

	 
	B (S.E.)
	Exp(B)
	B (S.E.)
	Exp(B)

	Intercept
	3.58*** (0.66)
	
	0.63 (0.69)
	

	Woman (man=1, woman=2)
	-1.46~ (0.86)
	0.23
	-0.62 (0.88)
	0.53

	Posttraditionalism
	-1.22*** (0.19)
	0.297
	-0.29 (0.19)
	0.74

	Gender*Posttraditionalism
	0.63* (0.25)
	1.87
	0.45~ (0.25)
	1.57

	
	
	
	
	

	N
	1193
	
	
	

	Chi-square
	132.00***
	
	
	

	Nagelkerke R-square
	0.12
	
	
	

	Source: Wereldbeelden, technologie en milieu (Worldviews, technology and environment) 2008, own calculations. Two sided test, ~p<0.10; *p<0.05; ***p<0.001
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Similarly to the former, hypothesis 1b, according to which the positive effect of posttraditionalism on the chances of being an adherent to post-Christian holistic spirituality compared to being non religious would be greater for women than for men, has been tested. The results are comparable to those found for post-Christian spirituals as compared to Christians, although the interaction effect found now is somewhat weaker, but still statistically significant at ten percent. The results have been transformed again into the chances of men and women for being adherents of post-Christian holistic spirituality, compared to being nonreligious, for nine values of posttraditonalism, tapping again the whole range of scores on posttraditionalism. When including those chances in a graph as shown in figure 4.3, it can be seen that posttraditionalism has a quite strong and positive effect on women’s adherence to post-Christian holistic spirituality, when compared to nonreligiosity. In other words: the more women have adapted a posttraditional value pattern, the greater the chances are that they are post-Christian holistic believers instead of non religious people. For men, on the other hand, posttraditionalism is negatively related to their chance of being post-Christian holistic believers. Thus, the more men have adapted a posttraditional value pattern, the greater the chances that they are non religious instead of being holistic believers.

In sum, what has been shown so far is that posttraditionalism is directly linked to greater chances of being a post-Christian holistic believer when compared to the chance of being Christian, whilst there is no difference among nonreligious people and holistic spiritual believers when it comes to their adoption of posttraditional values. However, when studying the effect of posttraditionalism on post-Christian holistic spirituality separately for men and for women, it is found that it differs among gender boundaries, just as predicted by the first hypothesis. The fact posttraditionalism has a stronger positive effect on women’s chances to be adherent of post-Christian holistic spirituality than men’s when compared to Christians, and the opposed direction of this effect when compared to nonreligious people can effectively explain the prevalence of women in post-Christian holistic spirituality. Hence, once including the interaction term of gender and posttraditionalism, the gender gap in holistic spirituality remains non significant.
4.3 Combination stress and post-Christian holistic spirituality

The last step in this analysis is to test whether a centrality of care, or a combination of caring and working both can explain the relationship between gender, posttraditionalism and post-Christian holistic spirituality. In a bivariate analysis it has first been checked if those two factors are correlated to Post-Christian holistic spirituality. The outcomes show that both a centrality of care (Pearson correlation coefficient is 0.10) and a combination of work and care (Pearson correlation coefficient is 0.10) are significantly and positively related to holistic spirituality. At first sight, it thus seems that a centrality of care and a combination of working and caring both might be of importance for explaining the relationship between gender, posttraditionalism and post-Christian holistic spirituality. However, none of the multinomial logistic regression models including those three predictors showed significant effects on the chances for post-Christian holistic spirituality (tables with results are included in the appendix). Our second hypothesis, according to which a centrality of care, and a combination of caring and working would explain the relationship between gender, posttraditionalism and post-Christian holistic spirituality as tested here should thus be rejected.  
5. Conclusion and discussion
In this paper the prevalence of women within holistic spirituality has been studied. More specifically, this paper provides a test for the gendered theory of detraditionalization as an explanation for the gender gap in holistic spirituality. The theoretical starting point is that the process of detraditionalization, which is positively related to the rise of holistic spirituality, has been experienced differently by women than by men: as detraditionalization is accompanied by a change in women’s roles, more than in men’s roles, it is argued that detraditionalization leads posttraditional women to experience more need for the fulfilment of meaning giving questions, and thus drives them, more than posttraditional men, into holistic spirituality. It was thus hypothesized that posttraditionalism will be more strongly related to post-Christian holistic spirituality for women than for men, when compared to both nonreligiosity and Christianity. The results found here show the accurateness of this hypothesis, and thus support a gendered version of detraditionalization theory as an explanation for the gender gap in holistic spirituality.


However, it was hypothesized as well, that the relationship between gender, posttraditionalism and an inclination towards post-Christian holistic spirituality could be explained by higher degrees of combining work and care. Hence, following the theoretical logic as formulated by a gendered version of detraditionalization theory, it would be mainly the feelings of stress and insecurities caused by fulfilling a double burden that would lead posttraditional women into the arms of post-Christian holistic spirituality. Although the results found here do not support this hypothesis, it can arguably stated that it is too early to overthrow this important piece of the theoretical puzzle of women’s prevalence in holistic spirituality. Hence, it can be doubted whether the measurement used to define the combination of working and caring is accurate enough for properly testing the hypothesis proposed. As it is an objective measurement of the degree to which caring and working are combined, without paying attention to the subjective side of the coin: namely the amount to which there is an experience of friction among the objective combination of working and caring. Being the former a closer operationalization of what theoretically is expected to be of main importance. Further inquiry should attempt at finding a more adequate measurement in order to tap this subjective dimension as well.

Despite the contrary research findings considering the explanation of the relationship between gender, posttraditionalism and post-Christian holistic spirituality by the combination of working and caring, the research presented here has made some significant progress for at least three fields of study: the first one, of course, concerns the field of study related to the rise of post-Christian holistic spirituality, as this research has approximated the solution of the ‘new-age gender puzzle’ (as the question of women’s prevalence in holistic spirituality came to be called by some scholars that are in search of its solution) one step further. Furthermore, this paper is important as well for the field of gender studies . Hence, although it is a common finding that women, in general, are more religious than men, it would be inaccurate to assume that it is ‘simply a women’s thing’ to be religious, without paying further attention to the circumstances under which women’s religiosity is shaped. As such, the findings presented here are another proof of the importance of introducing a gender perspective into religious studies, a thing that has been argued for by several scholars before (e.g. Woodhead, 2007a; Aune, 2008; Marler, 2008; Vincett, Sharma and Aune, 2008; Nason-Clark and Fisher-Townsend, 2006).   

Finally, this research is of importance for the field of religious studies related to the consequences of detraditionalization for people’s religiosity. Hence, what is indirectly shown here. Is that nonreligiosity and post-Christian holistic spirituality are not two rivalling possible outcomes of the process of detraditionalization, awaiting the final judgement of social scientists as to which of both are the ‘true outcome’ of the process of detraditionalization. On the contrary, it has been shown that both nonreligiosity and post-Christian holistic spirituality can be an outcome of detraditionalization, and that the circumstances under which people opt for one of both options are not driven by some invisible and incomprehensible mechanism, but that they can be theoretically analyzed and empirically tested, just as has been done here for the prevalence of women in post-Christian holistic spirituality.
Notes
1This paper has been written as the completion of the Master of Sociology (free master in Sociology of Culture) at the Erasmus University in Rotterdam. I would especially like to thank my supervisor Peter Achterberg and co-reader Dick Houtman for their continuous support, invaluable comments, and their endless patience with, and trust in me.


� Previous research has shown that not only outside Christianity, but also within it, belief in holistic spirituality has risen (e.g. Woodhead, 1993; Vincett, 2007), mainly among women. Those ‘fusers’, as Vincett has named them, combine Christian beliefs with holistic spirituality. Although as such they might provide an interesting category for inquiry, it is important for the analysis in this paper to distinguish between those ‘fusers’ and post-Christian adherents of holistic spirituality. Although ‘fusers’ might have quite similar ideas about holistic spirituality, when compared to adherents of post-Christian spirituality, considering their connection with Christian believes, it would be inaccurate to expect that they have a similar stance as post-Christian spiritual believers when it comes to posttraditional values. Indeed, repeating some of the results with an inclusion of ‘fusers’ shows that they take an intermediate position in between adherents to post-Christian holistic spirituality and Christians.
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Appendix





Multinomial logistic regression analysis for religiosity (ref.=Post-Christian holistic spirituals), with gender, gender-role posttraditionalism, interaction, and centrality of care�
�
�
Christian�
Non religious�
�
 �
B (S.E.)�
Exp(B)�
B (S.E.)�
Exp(B)�
�
Intercept�
3.61*** (0.67)�
�
0.69 (0.69)�
�
�
Woman (man=1, woman=2)�
-1.49~ (0.86)�
0.23�
-0.67 (0.88)�
0.51�
�
Posttraditionalism (low=1, high=2)�
-1.22*** (0.19)�
0.30�
-0.29 (0.20)�
0.74�
�
Gender*Posttraditionalism�
0.63* (0.25)�
1.87�
0.45~ (0.25)�
1.57�
�
Centrality of work (high=1, low=0)�
-0.06 (0.14)�
0.94�
-0.09 (0.13)�
0.91�
�
�
�
�
�
�
�
N�
1193�
�
�
�
�
Chi-square�
132.53***�
�
�
�
�
Nagelkerke R-square�
0.12�
�
�
�
�
Source: Wereldbeelden, technologie en milieu (Worldviews, technology and environment) 2008, own calculations. Two sided test, *p<0.05; ***p<0.001�
�









Multinomial logistic regression analysis for religiosity (ref.=Post-Christian holistic spirituals), with gender, gender-role posttraditionalism, interaction, and centrality of care and work�
�
�
Christian�
Non religious�
�
 �
B (S.E.)�
Exp(B)�
B (S.E.)�
Exp(B)�
�
Intercept�
3.29*** (0.67)�
�
0.54 (0.69) �
�
�
Woman (man=1, woman=2)�
-1.21 (0.86)�
0.30�
-0.58 (0.88)�
0.56�
�
Posttraditionalism (low=1, high=2)�
-1.13*** (0.19)�
0.32�
-0.25 (0.19)�
0.78�
�
Gender*Posttraditionalism�
0.56* (0.25)�
1.74�
0.42~ (0.25)�
1.53�
�
Centrality of work (high=1, low=0)�
-0.21 (0.16)�
0.81�
-0.20 (0.14)�
0.82�
�
�
�
�
�
�
�
N�
1193�
�
�
�
�
Chi-square�
126.87***�
�
�
�
�
Nagelkerke R-square�
0.12�
�
�
�
�
Source: Wereldbeelden, technologie en milieu (Worldviews, technology and environment) 2008, own calculations. Two sided test, ~p<0.10; *p<0.05; ***p<0.001�
�
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