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SPIRITUALITY AND EMPATHY:
A STUDY AMONG RELIGIOUSLY UNAFFILIATED
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A number of research studies, like P. Heelas and L. Woodhead’s
book The Spiritual Revolution: Why Religion Is Giving Way to
Spirituality have been advocating the argument that within Australia,
the UK, and the USA spirituality has been taking the place of religion,
especially within the lives of young people. This claim raises a core
conceptual question and two core empirical questions. The
conceptual question concerns clarity regarding what is spirituality.
The first empirical question concerns mapping the extent to which
spirituality is indeed a recognised construct among religiously
unaffiliated young people. The second empirical question concerns
testing whether spirituality in fact fulfils the same function as religion
in the life of young people. The present study explores these three
issues, drawing on data provided by 3,860 adolescents (aged 13 to -
15 years) drawn from the four nations of the UK who identified
themselves as having no religious daffiliation. These adolescents
completed the Eysenck Personality Questionnaire Revised
(abbreviated) together with measures of spirituality and empathy.
The data demonstrated a positive correlation between spirituality and
empathy after controlling for personality, sex, and age. This finding
suggests that in regard to enhancing empathy within the lives of
young people, spirituality is fulfilling the same function as religion
has traditionally, which has been established by earlier studies.

Keywords: Psychology of religion, empathy, spirituality,
personality.

Introduction

The notions of spirituality and religion are intriguing but nonetheless
problematic and contested constructs currently employed in a wide range of
literatures. Recent research and commentary have suggested that there is
declining interest in religion alongside growing interest in spirituality. In the
introduction to their book, The Spiritual Revolution: Why Religion is Giving
Way to Spirituality, P. Heelas and L. Woodhead [34, p. 1] write as follows.
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The declining influence of religion — particularly Christianity — in
western societies has been the chief topic of the study of religion for
over a century, but in recent years the emergence of something called
‘spirituality’ has — increasingly — demanded attention. Survey after
survey shows that increasing numbers of people now prefer to call
themselves ‘spiritual’ rather than ‘religious’.

The case is supported, for example, by studies like R. Fuller [30] in a
book given the title, Spiritual But Not Religious: Understanding Unchurched
America. Fuller found that 21% of all Americans placed themselves in that
category of being spiritual but not religious.

According to R.Forman [21,p.3] in 2001 59% of Americans
described themselves as both religious and spiritual, while a further 20%
viewed themselves as solely spiritual. The two findings that a number of
people describe themselves as both religious and spiritual and that more
people describe themselves as spiritual than describe themselves as religious
is supported by a number of other surveys, generally conducted in the USA.
For example, J. Flemming, D. Overstreet, and S. Chappe [20] reported in a
study of 11,200 seniors at six Jesuit Catholic Institutions that 81% described
themselves as spiritual compared with 60% who described themselves as
religious. It is findings of this nature that influence much of the current
debate about the distinctiveness and the commonality of these two
constructs: religion and spirituality (see, for example, B. Zinnbauer &
K. Pargament) [55].

What is also clear from the literature is that, as scientific interest in
religion declines, so scientific interest in spirituality grows. This change of
emphasis within empirical research in the fields of religion and spirituality
has been documented by A. Weaver, K. Pargament, K. Flannelly, and
J. Oppenheimer [52] in their examination of trends in the scientific study of
religion, spirituality and faith between 1965 and 2000. They found a
significant upward trend across the years for the rate of articles dealing with
spirituality and with religion and spirituality, combined with a significant
downward trend for the rate of articles dealing only with religion.

Attempts to clarify the connections and the distinctions between
spirituality and religion have been pursued within the academic community
both from conceptual and from empirical starting points. Theoretical studies
that are concerned to clarify the notion of spirituality routinely lament the
nebulous, arbitrary and imprecise ways in which the term is used (see for
example, S. Rose [46]; P. Salander [48]; H. Westerink [53]. For example, in
a collection of essays concerned with the connection between spirituality,
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philosophy and education, I. Yob [54, p. 120] drew the following conclusion:
‘Spirituality is a term that tends to be used indiscriminately, embodying
different meanings within different contexts’.

In developing their theoretically-rooted understanding of spirituality,
P. Heelas and L. Woodhead [34] draw on Charles Taylor’s [49] analysis of
‘the massive subjective turn of modern culture’ [49, p.26] to identify
spirituality as bound up with the subjective life, while religion is seen as
subordinating subjective life to an external authority of transcendent
meaning, goodness and truth. Their argument is that it is the subjective turn
of modern culture that directs people away from religion and towards
spirituality. In similar vein, A. Bryant, J. Choi, and M. Yasuno [6, p. 74]
offer the following account of spirituality.

Spirituality involves seeking personal authenticity, genuineness, and
wholeness; transcending one’s locus of centricity (i.e., recognizing
concerns beyond oneself); connectedness to self and others through
relationships and community; developing a sense of meaning, purpose,
and direction; and openness to fostering a relationship with a higher
power or centre of value that transcends human existence and rational
ways of knowing.

Empirical studies that purport to measure spirituality do so through
quite a range of instruments. In an analysis of existing measures, M. Hyland,
P. Wheeler, S.Kamble, and K. Masters [39] distinguish between three
groups of items. The first group of items includes the terms spiritual or
spirituality, allowing respondents to interpret these terms in their own way
(for example, ‘My spirituality is important to me’). The second group of
items includes the terms spiritual or spirituality, but anchor these terms
within a clearly religious context (for example, ‘I find a sense of spirituality
in my church’). The third group of items do not include terms like spiritual or
spirituality at all but attempt to identify areas that may (or may not) be
considered relevant to spirituality (for example ‘I feel connected with the
natural world”). M. Hyland et al. describe these three groups of items in the
following way: first group as self-perceived spirituality items; second group
as explicit connection items; and third group as implicit connection items.

What is also clear from this literature is that, apart from the work of
P. Heelas and L. Woodhead [34], the research evidence originates largely
from the USA. The first research objective to be addressed by the present
study concerns assessing the extent to which religiously unaffiliated young
people living and growing up in the UK recognise spirituality in their own
lives and regard themselves as spiritual people.
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Empirical correlates of spirituality

An interesting and developing research tradition has begun to explore
the psycho-social correlates of religion and spirituality among young people.
This group of studies has focused, more specifically, on how religion and
spirituality are associated with markers of psycho-social adjustment
throughout adolescence. For example, M. Good and R. Willoughby [32]
investigated the interaction of religiosity (operationalised as frequency of
church attendance) and spirituality (operationalised as belief in God or a
higher power) with measures of psycho-social adjustment (operationalised as
measures of well-being, risk behaviours, academic orientation, parental
monitoring, parental relationship, peer victimisation, and friendship quality)
included in a questionnaire completed by 6,578 young people aged between
13 and 18 in Canada. The interaction between religion and spirituality was
investigated by creating four groups: church-attenders who do not believe in
God or a higher power; non-church attenders who believe in God or a higher
power; church-attenders who believe in God or a higher power; and non-
church attenders who do not believe in God or a higher power. Findings
demonstrated that across all markers the two church-attending groups
reported higher levels of psycho-social adjustment, and that holding a
personal belief in God or higher power (an indicator of spirituality) added no
additional influence to this relationship. Reflecting on the finding that
spirituality was not an important factor in discriminating psycho-social
adjustment, M. Good and R. Willoughby propose that the presence or
absence of belief in God or a higher power (an indicator of spirituality) may
not be a salient characteristic in the lives of young Canadians.

Other studies employing different operationalisations of religion and
spirituality, however, have demonstrated that religion and spirituality do
function differently during adolescence. For example, D. Holder, R. DuRant,
T. Harris, J. Daniel, D. Odeidallah, and E. Goodman [38] investigated the
interaction of religion and spirituality with measures of voluntary sexual
activity among 141 young people aged between 11 and 19 in the USA. This
study included eight different measures of religion and spirituality including:
frequency of religious service attendance; self-perceived importance of
religion assessed on a four-point scale with responses ranging from ‘not very
important’ to ‘very important’; intrinsic and extrinsic religious motivation
assessed by the Age-Universal I-E Scale (R. Gorsuch & G. Venable) [33];
belief in God assessed on a six-point scale with responses ranging from ‘I
don’t believe in God’ to ‘I believe in God and have no doubt about it’; belief
in divine support assessed by the item ‘I experience a close, personal
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relationship with God’ measured on a five-point Likert-type scale; existential
spirituality assessed by the Quest Scale (C.Batson, P.Schoenrade, &
W. Ventis [5]; and spiritual interconnectedness assessed by 15-items
measured on a five-point Likert-type scale. Initial analyses of the data
revealed that higher levels of perceived importance of religion and higher
levels of spiritual interconnectedness were associated with lower levels of
voluntary sexual activity among young people. However, secondary
analyses, controlling for age, race, gender, socio-economic status, and
religious affiliation, demonstrated that spiritual interconnectedness emerged
as the only significant predictor of lower levels of voluntary sexual activity
among young people.

D. Hodge, P.Cardenas, and H.Montoya [36] investigated the
interaction of religion and spirituality with measures of substance use among
84 young people aged between 12 and 17 in Mexico. In this study religion
was assessed by frequency of participation in church-related activities,
spirituality was assessed by the Index of Core Spiritual Experiences Scale
(J. Kass, R. Friedman, J. Leserman, P. Zuttermeister, & H. Benson) [40], and
substance use was assessed by frequency of alcohol, marijuana, and hard
drug use (e.g., heroin, cocaine, LSD). Findings of the study demonstrated
that religion and spirituality are both negatively associated with substance
use among young people but impact on this relationship in different ways.
Spirituality emerged as a significant predictor of drug use among young
people but was unrelated to alcohol use, whereas religion emerged as a
significant predictor of alcohol use among young people but was unrelated to
drug use.

E. Dowling, S. Gestsdottir, P. Anderson, A. von Eye, J. Almerigi, and
R. Lerner [12] investigated structural relations between religion, spirituality,
and thriving by utilising the same dataset and measures of religion and
spirituality as E. Dowling, S. Gestsdottir, P. Anderson, A.von Eye, and
R. Lerner [13]. Thriving was assessed by 52-items representing nine key
factors of thriving among young people including: rules of youth presented
by mother, rules of youth presented by father, presence of moral compass,
future orientation/path to a hopeful future, search for positive identity,
personal values, engagement with school, view of gender equality, and view
of diversity. Findings of the study demonstrated that spirituality is the
strongest predictor of thriving among young people independent of any
combined or mediated influence of religion on thriving.

Taken together, findings from this tradition of empirical research
portray a somewhat fragmented and disparate view of the connections and
distinctions between religion and spirituality during teenage years. The
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second research objective to be addressed by the present study concerns
exploring the association between spirituality and a psychological variate
already known to be correlated with individual differences in religiosity and
which for theoretical reasons may be thought relevant to the broader field of
spirituality. The variable selected for this purpose is empathy.

Religion, spirituality and empathy

Empathy is an interesting psychosocial construct because of the way in
which love for neighbour and respect for others has been so firmly embedded
within the religious traditions of the world. Within the psychology of
religion, empirical research concerned with the connection between empathy
and religion can be traced back to C. Batson’s early ‘Good Samaritan’
experiments (C. Batson, P. Schoenrade, & V.Pych) [4]. Baston and his
colleagues argued that the theological account of the relationship between
empathy and religion derives from the theory that religion promotes helping
behaviour, as exemplified by the Parable of the Good Samaritan, while
empathy is understood as fundamental to helping behaviour (J. Rushton)
[47]. On this account, we would hypothesise a positive correlation between
belonging to a religious group and empathy. The problem with this
theological view is that it appeared to be contradicted by the bulk of the
empirical evidence emerging from C. Batson’s early studies within the
psychology of religion. The experiments reported by J. Darley and C. Batson
[9], C. Batson [2], and C. Batson and P. Gray [3] found no support for the
notion that religion promotes pro-social or helping behaviour. At the same
time, C. Batson’s early work was the subject of a number of methodological
criticisms that began to undermine the confidence that could be placed in the
conclusions drawn from this strand of experimental research in the
psychology of religion.

A second strand of empirical research within the psychology of religion
has involved examining the direct relationship between psychometric
measures of empathy and measures of religion. Examples of this strand of
research are provided by P. Watson, R. Hood, R. Morris, and J. Hall [51],
P. Watson, R. Hood, and R. Morris [50], L. Francis and P. Pearson [27],
B. Duriez [14;15], L. Furrow, P.King, and K. White [31], Z.Khan,
P. Watson, and F. Habib [41], E. Paek [44], L. Francis [23], C. Markstrom,
E. Huey, B. Stiles, and A. Krause [42], and L. Francis, J. Croft, and
A. Pyke [25]. The main conclusion from these studies is that the relationship
between empathy and religion varies according to the conceptualisation and
operationalisation of religiosity employed.
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P. Watson, R. Hood, R. Morris, and J. Hall [51] administered the scales
of intrinsic and extrinsic religiosity developed by G. Allport and J. Ross [1]
together with the Questionnaire Measure of Emotional Empathy
(A. Mehrabian & N. Epstein) [43] and the Hogan Empathy Scale (R. Hogan)
[37] to a sample of 180 undergraduate students. They found a positive
correlation between empathy and intrinsic religiosity, but a negative
correlation between empathy and extrinsic religiosity. A second study
reported by P. Watson, R. Hood, and R. Morris [50] conducted among 215
undergraduate volunteers from an introductory psychology class, employing
the intrinsic and extrinsic scales developed by G. Allport and J. Ross [1] and
the Interpersonal Reactivity Index developed by M. Davis [10] confirmed a
positive correlation between intrinsic religiosity and empathic concern and a
negative correlation between extrinsic religiosity and empathic concern.
Clearly religious orientation is a matter of importance in this debate.

Somewhat different findings concerning the connection between
religious orientation and empathy were reported in two studies by Z. Khan,
P. Watson, and F. Habib [41], and E. Paek [44]. In the first of these studies,
Z.Khan et al. [41] found a positive association between empathy and
intrinsic religiosity in a study conducted among 168 Muslim students in
Pakistan who completed the extrinsic and intrinsic measures proposed by
R. Gorsuch and G. Venable [33], and a three-item measure of empathic
concern extracted from the seven-item measure proposed by M. Davis [10].
In the second study, further support for the association between Davis’
measure of empathic concern and intrinsic religiosity but not extrinsic
religiosity was provided by E. Paek [44] among 148 Christian churchgoers.

L. Francis and P. Pearson [27] administered the Junior Eysenck
Impulsiveness Inventory (S. Eysenck, G. Easting, & P. Pearson) [19]
together with the Francis Scale of Attitude toward Christianity (L. Francis &
M. Stubbs) [29] to a sample of 569 school pupils between the ages of 11 and
17 years. They found a positive correlation between empathy and religiosity,
after controlling for age and sex. In the light of the study by P. Watson,
R. Hood, R. Morris, and J. Hall [51] this finding is consistent with the view
that the Francis Scale of Attitude toward Christianity assesses a form of
intrinsic religiosity (L. Francis & A. Orchard, [26]; Hills & Francis, [35]).

B. Duriez [14] administered to a sample of 375 first-year psychology
students a Dutch translation of the Interpersonal Reactivity Index
(M. Davis) [10] together with the Post-Critical Belief Scale (B. Duriez,
J. Fontaine, & D. Hutsebaut) [16]. The strength of this measure is that it
distinguishes between two aspects of religiosity: being religious or not
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(exclusion versus inclusion of transcendence) and the way in which religious
contents are processed (literal versus symbolic). B. Duriez [14] found no
relationship between empathy and the index of being religious or not, and a
positive relationship between empathy and higher scores in the direction of
processing religious content in a symbolic way. This finding was
subsequently replicated by B. Duriez [15] using the same instruments,
among two further samples: 1,133 university students following an
introductory course in psychology, and 397 adults. Among the third sample,
comprising 338 secondary school pupils (mean age = 16 years, SD = 0.93),
reported in the same paper, a positive correlation was found between
empathy and being religious (a tendency to include transcendence) as well as
between empathy and processing religious content in a symbolic way.

L. Furrow, P.King, and K. White [31] investigated the connection
between religious identity and prosocial concerns among a sample of 801
urban public high school students ranging in age from 13 to 21 years,
employing the 56-item Prosocial Personality Battery (L. Penner,
B. Fritzsche, J. Craiger, & T. Freifield) [45]. They reported positive
correlations between three components of religious identity (active in church
life, committed to religiously-informed ethical standards, and holding
traditional beliefs) and three aspects of empathy (affective empathy,
cognitive empathy, and self-oriented empathy).

C. Markstrom, E. Huey, B. Stiles, and A. Krause [42] investigated the
connection between two measures of religiosity (frequency of religious
attendance and importance of spiritual or religious beliefs), two measures of
empathy (empathic concern and perspective taking accessed by
M. Davis [10], among 428 students in grade ten and grade eleven. They
reported a positive connection between both measures of empathy and
importance of belief, but no connection between these measures of empathy
and frequency of religious attendance.

Within empirical theology, empirical research concerned with the
connection between empathy and religion can be traced back to the more
recent work of L. Francis [23]. Francis argued that the ways in which
individuals feel about themselves and feel about other people is connected
with the way in which they imagine that God feels about them. To explore
this theory L. Francis [23] examined the relationship between empathy, as
assessed by the empathy scale of the Junior Eysenck Impulsiveness
Questionnaire (S. Eysenck, G. Easting, & P. Pearson) [19], and God images,
as assessed in terms of unidimensional semantic space ranging from negative
affect to positive affect (L. Francis, M. Robbins, & H. Gibson) [28], among a
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sample of 1,826 secondary school pupils in England. After controlling for
sex, school year and individual differences in personality, as assessed by the
short-form  Revised Junior Eysenck  Personality = Questionnaire
(W. Corulla) [7], the data demonstrated a significant link between high levels
of empathy and positive God images and a significant link between low
levels of empathy and negative God images.

Building further on the study reported by L. Francis [23], L. Francis,
J. Croft, and A.Pyke [25] administered the Empathy Scale of the Junior
Eysenck Impulsiveness Questionnaire (S. Eysenck, G. Easting, &
P. Pearson) [19] and the abbreviated form of the Revised Junior Eysenck
Personality Questionnaire (L. Francis) [22], together with the New Index of
God Images designed specifically for that study among a sample of 5,993,
13- to 15-year-old students within the UK. The data demonstrated that the
image of God as a God of mercy is associated with higher empathy scores
while the image of God as a God of justice is associated with lower empathy
scores.

The consistent conclusion that can be drawn from this diverse literature
is that intrinsic religiosity, positive religious affect, and positive God images
are associated with higher levels of empathy. The second research objective
to be addressed by the present study concerns exploring whether a similar
association emerges between spirituality and higher levels of empathy. Such
an association might be hypothesised on the basis of the range of spiritual
practices identified within P. Heelas and L. Woodhead’s [34] account of the
spiritual revolution that themselves imply exploration of self and
interconnectedness with others.

Research question

Against this background, the present study was established to examine
two research questions. Set within a framework established by works like
P. Healas and L. Woodhead [34] that suggest that within the UK the space
occupied by religion is being taken over by spirituality, the first research
question was concerned to examine the extent to which 13- to 15-year-old
students within the four nations of the UK who see themselves unaffiliated
with conventional religion nonetheless see themselves as spiritual. The
second research question was concerned to examine the association between
spirituality and empathy among a sample of 13- to 15-year-old students who
claimed no affiliation to institutional religion. This second research question
was framed against evidence from earlier studies documenting the
association between religion and empathy in order to test whether the same
positive association existed between spirituality and empathy as between
religion and empathy. These two research questions were operationalised by
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defining spirituality in terms of responses to the item, ‘I am a spiritual
person’ and by defining empathy in terms of the family of measures derived
from A. Mehrabian and N. Epstein [43]. In view of the potentially
contaminating effects of personal and psychological factors, this research
question was located within a theoretical and empirical framework that takes
into account sex, age and the three major dimensions of personality proposed
by H. Eysenck and S. Eysenck [17; 18].
Method

Procedure

As part of a project concerning the social and psychological correlates
of attitudes toward religious diversity within the four nations of the UK,
classes of 13- to 14-year-old students and classes of 14- to 15-year-old
students were invited to complete a detailed questionnaire survey. The
participants were guaranteed confidentiality and anonymity, and were given
the chance not to participate within the research project. Completed
questionnaires were submitted by 11,809 students.

Instruments

The following indices from the Religious Diversity and Young People
questionnaire were employed in the present analyses.

Age and sex were assessed by dichotomous items: male (1) and
female (2); 13- to 14-year-old years (1), and 14- to 15-years (2).

Religious affiliation was assessed by the question, ‘What is your
religion?’, followed by a check list of religious groups and the option ‘no
religion’.

Spirituality was assessed by the item ‘I am a spiritual person’, rated on
a five-point Likert scale: agree strongly (5), agree (4), not certain (3),
disagree (2), and disagree strongly (1).

Personality was assessed by the abbreviated form of the Junior Eysenck
Personality Questionnaire Revised (L. Francis) [22]. This instrument proposes
three six-item measures of extraversion, neuroticism, and psychoticism. Each
item is rated on a dichotomous scale: yes (1) and no (0).

Empathy was assessed by the 23-item empathy scale of the Junior
Eysenck Impulsiveness Questionnaire (S. Eysenck, G. Easting, &
P. Pearson) [19], an instrument derived from the adult measure of emotional
empathy proposed by A. Mehrabian and N. Epstein [43]. Each item is rated
on a dichotomous scale: yes (1) and no (0).

Participants

The present analyses were conducted among the group of students who
checked the option ‘no religion’ to the question, ‘What is your religion?’.
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This group of students comprised 1,953 males, 1,883 females, and 24 of
undisclaimed sex; 2,010 students aged 13 to 14 years, 1,840 students aged 14
to 15 years, and 10 students of undisclosed age.

Analyses

The date were analysed by the SPSS statistical package, drawing on the
frequency, correlation, reliability, and regression routines. The regression
routine employed fixed order blockwise entry, allowing for the effect of
spirituality to be entered into the model in block three after the personal
factors (age and sex) had been entered in block one, and after the
psychological factors (extraversion, neuroticism, and psychoticism) had been
entered in block two.

Results and discussion

Table 1
I am a spiritual person

N %
Disagree strongly 1501 39
Disagree 780 20
Not certain 1096 28
Agree 296 8
Agree strongly 187 5

The first step in exploring the data involved examining the distribution
of responses to the core question, ‘I am a spiritual person’ among the sample
of 3,860 students who had identified themselves as clearly positioned outside
the field of conventional religion by identifying themselves as not belonging
to a religious group. These data presented in table 1, demonstrate that one in
every eight of these young people (13%) conceive of themselves as
‘spiritual’ people, five in every eight do not see themselves as ‘spiritual’
people (59%), and two in every eight are unsure (28%).
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The second step in exploring the data involved examining the
psychometric properties of the four instruments involved in the enquiry.
These data, presented in table 2, demonstrate that the measures of empathy,
extraversion, and neuroticism all generated satisfactory alpha coefficients
(L. Cronbach) [8] in excess of the threshold of .65 proposed by
R. DeVellis [11]. The lower internal consistency reliability of the
Psychoticism Scale is consistent with other published data and with the
recognised difficulties in conceptualising and operationalising this construct
(L. Francis, L. Brown, & R. Philipchalk) [24].

Table 3
Correlation matrix
Spirit Emp P N E Age
Sex 227 387 -25T 26 087 .04
Age -.02 05" -.01 01 07
Extraversion (E) .01 A1 04" 14"
Neuroticism (N) ~ .14™" 39 .01

Psychoticism (P)  -.06""  -40™"
Empathy (Emp) 19"

Table 2
Scale properties
Measures . N alpha Mean SD Low High
1tems

Empathy 23 .80 15.72 4.41 0 23
Extraversion 6 .70 4.65 1.58 0 6
Neuroticism 6 .69 3.03 1.82 0 6
Psychoticism 6 .59 1.32 1.37 0 6
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Note: “p <.05; " p<.01; " p<.001

The third step in exploring the data addressed the core research
question of examining the association between spirituality and empathy. The
data presented in table 3 and table 4 approach this question from two
perspectives. The data in table 3 present the bivariate correlations between
the index of spirituality, empathy, the two personal variables (sex and age),
and the three psychological variables (extraversion, neuroticism, and
psychoticism). According to these correlation coefficients there is a clear
significant positive correlation between spirituality and empathy (r = .19, p <
.001). However, there are other clear significant correlations between
empathy and both personal and psychological factors. Higher scores of
empathy are associated with being female, with higher extraversion scores,
with higher neuroticism scores, and with lower psychoticism scores. At the
same time, these correlation coefficients also demonstrate that spirituality is
correlated with sex, with neuroticism, and with extraversion scores. Higher
scores on the index of spirituality are associated with being female, with
higher neutoricism scores, and with lower psychoticism scores. It is as a
consequence of the complex set of correlations that table 4 draws on a
sequence of multiple regression models.
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Table 4
Regression model: Empathy
r Model 1 Model 2 Model 3
Personal factors
Sex 387 38 18" A7
Age .05 03" .02 .02
Psychological factors
Extraversion A1 16 16
Neuroticism 397 377 367
Psychoticism -40™" -36™" -367"
Spiritual factors
Spiritual person 19™ 08"
r’ 15 38 38

Note: “p <.05; " p<.01; " p<.001

The first column in table 4 re-presents the relevant bivariate correlation
coefficients from table 3 for ease of comparison with the beta weights in the
other three columns. Model one lays the foundations for the regression
analysis by entering the personal factors (sex and age) into the model as
block one. Model two introduced the psychological factors (extraversion,
neuroticism, and psychoticism) into the model. When the psychological
factors are in the model, the strength of sex difference is reduced (as a
consequence of the strong associations between sex and both psychoticism
and neuroticism). Model three introduces spirituality as the third block.
When all three sets of factors are in the model spirituality remains a
significant (if not particularly strong) predictor of higher empathy scores
(B= .08, p <.001). On the basis of this finding it can be concluded that
spirituality functions in the same way as religiosity in impacting a core way
in which individuals respond to other people.

Conclusion
This study was set within a conceptual framework proposed by studies
like The Spiritual Revolution by P. Heelas and L. Woodhead [34] that argued
that within the UK the space formerly occupied by religion was being
occupied now by spirituality. Since there is less documented evidence within
the UK, compared with the USA, regarding the prevalence of spirituality as a
recognised concept, the first research question addressed by the present study
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concerned mapping the extent to which 13- to 15-year-old students across the
four nations of the UK who were unaffiliated with conventional religion
rated themselves as spiritual people. The data indicate that this concept is not
widely endorsed among religiously unaffiliated young people within the UK.
Only one in every eight of these young people conceived of themselves as
‘spiritual people’, while five in every eight are clear that they do not see
themselves as ‘spiritual’ people, and the remaining two in every eight are
unsure. In this sense ‘spirituality’” may not be a well-established concept
within the self-consciousness of young people within the UK. As yet much
of the space created by the withdrawal of religion from the lives of the young
does not seem to have been colonised by a self-recognised turn to
spirituality.

The second research question approached the theoretical framework
proposed by studies like The Spiritual Revolution from a different
perspective. The second research question asked whether spirituality in the
lives of religiously unaffiliated young people may be associated with the
same psychological correlates as conventional religion. This second research
question was operationalised by identifying empathy as an established
psychological correlate of religiosity and asked whether a similar correlation
might emerge between spirituality and empathy among the religiously
unaffiliated. The second research question was refined in two ways, by
focusing explicitly on the conceptualisation and operationalisation of
empathy as proposed by A. Mehrabian and N. Epstein [43] and by locating
the association between spirituality and empathy within a network of
personal and psychological factors, with a particular regard to sex and to the
three dimensions of personality proposed by H. Eysenck and S. Eysenck
[17; 18]. The data indicate that a significant positive association appertains
between self-assessed spirituality and empathy among the religiously
unaffiliated. In this sense spirituality may be serving a similar psychological
function among the religiously unaffiliated to the psychological function of
religiosity among the religiously affiliated.

While the present study has addressed effectively the two research
questions that it set out to address, there are clear weaknesses with the
present study that need to be addressed by future research. The first
weakness concerns reliance on a single item measure for the assessment of
spirituality. Future studies may wish to retain the single item measure
employed in the present study, in light of its strong face validity, but also to
augment that item with one or more spirituality-related scales. The second
weakness concerns the reliance on a single correlate of religiosity and
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spirituality, in this case the A.Mehrabian and N. Epstein [43]
conceptualisation and operationalisation of empathy. Future studies may
wish to employ other multiple established correlates of religiosity to test the
extent to which spirituality among the religiously unaffiliated may emulate
the functions of religiosity among the religiously affiliated.

Note

Young People’s Attitudes to Religious Diversity Project (AHRC Reference:
AH/G014035/1) was a large-scale mixed methods research project investigating the
attitudes of 13- to 16-year-old students across the United Kingdom. Students from a
variety of socio-economic, cultural, ethnic and religious backgrounds from different
parts of England, Wales, Northern Ireland and Scotland, with the addition of London
as a special case, took part in the study. Professor Robert Jackson was principal
investigator and Professor Leslie J. Francis was co-investigator. Together they led a
team of qualitative and quantitative researchers based in the Warwick Religions and
Education Research Unit, within the Centre for Education Studies at the University of
Warwick. The project was part of the AHRC/ESRC Religion and Society Programme
and ran from 2009-2012.
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JIYXOBHICTB I EMITATISI: XAPAKTEPHCTHKA PE3YJIbTATIB
TOCJIKEHHSA, TPOBEJIEHOTO CEPE/ IMLJIITKIB
BEJIMKOBPUTAHII, SIKI HE MAIOTH PEJIITTHHUX
YINOJIOBAHb

Jecai Ixx. ®pencic, Kpictodgep A. JIswic, Ypcyaa MakKenna

P50 oocnionuxis, y momy wucii agmopu KHueu «/[yxo8Ha pesomoyis: 4omy
penicis  nocmynacmuvcsi  micyem  oyxosnocmi?» I Xinac i JI. Byoxeo, €
NpUXUTLHUKAMU OYMKU npo me, wo 6 Aecmpanii, Beruxoopumanii i CLLIA nowamms
0yX08HICIb  3aMiyae NOHAMMSA penicii, 0cobnugo 6 cummi Mon0di. 3 yboco
MBePOdICeHHs BUNTUBAIOMb KIIOH08e KOHYEeNMydibHe NUMAHHA [ 08ad KIIOYOBUX
emnipuunux numanhs. Konyenmyanvhe numamua 3600umuvcs 00 35CY8AHHA, WO
coboro sensie Oyxosuicmv. Ilepue emnipuune numawwHs, no cymi, nepeddauae
3'acyeanus cmynems yc8iOOMIeHHs CYMHOCMI 0YX08HOCHI SIK KOHCMPYKIY MOIO0OUMU
AH00bMU, KL He Maomv peniciinux ynodobaus. Jpyee emnipuune NUMAHHS
CMOCYEMbCS NEPEGIPKU MO20, Ul OIICHO OYXOBHICMb BUKOHYE MY JHC (PYHKYIIO, WO |
penieisi ¢ scummi MOIOOUX moodell. Jlane 00CHiONCeHHs NPUCBAUEHE BUBUEHHIO YUX
MpPbOX NUMAHbL HA OCHOBI AHANI3Y OAHUX, OMPUMAHUX 6 Pe3YTbmami NpoeeoeHHs.
onumysanusi 3860 nionimkie (y eiyi 6i0 13 0o 15 poxie) 3 uwomupvox Hayiil

Benuxobpumanii, ski ioenmugixysaiu cebe AK mi, w0 He MAlOmMb penieitiHoi

npunanedxicnocmi. Lfum nionimxkam 6yn0 3anpononogano 3an06HUMU KOpOmKy popmy
Ocobucmicnozo onumysanvHuxa AtizeHKa nopsao0 3 UMIPIOGAHHAM DIBHS OYXO08HOCHI §
emnamii. Ompumani Oaui NPOOEMOHCMPY8ANU NOZUMUGBHY  KOPENAYI0  MIdC
OyX08HICHIIO | eMNamielo Nicis 8paxysants ocobrusocmell ocobucmocmi, cmami i
8IKY YUACHUKI6 Oocuiodcenns. Lletl 6ucHoox ceiduumv npo me, wjo CMOCO8HO
NOCUIEHHsT eMNAMIL 8 JHCUMMI MOJOOUX JF00ell OYXOBHICMb BUKOHYE MY JiC (DYHKYIIO,
wo i mpaouyitHo penicis, wo Oy10 6CIMAHOBIEHO 8 OLIbUL PAHHIX OOCAIONHCEHHSIX.
Knruosi cnosa: ncuxonoeis penieii, emnamis, 0yxo8HiCm», 0COOUCMICHb.
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JAYXOBHOCTDB U ODMITATUA: XAPAKTEPUCTHUKA
PE3YJIbTATOB UCCJIEJOBAHNS, ITIPOBEJEHHOI'O CPE/IN
nHoAPOCTKOB BEJIMKOBPUTAHUU, HE UMEIOIIIUX
PEJIMTUO3HBIX ITPEANIOYTEHUAN

Jlecin [Ix. ®pencuc, Kpuctrodep A. JIstouc, Ypcyia MakKenna

Pso uccneoosameneii, 6 mom uucne asmopvl kuueu «/[yxoeHas pesonoyus:
nouemy penueusi yemynaem mecmo oyxoguocmu?» I1. Xunac u JI. Byoxeo, siensromces
CMOPOHHUKAMU MHeHusi 0 mom, ymo 6 Ascmpanuu, Benuxobpumanuu u CIIIA
nouamue Oyx08HOCMb 3ameujaem NOHAmuUe perusuil, 0COOEHHO 8 HCUZHU MOT0OEIHCU.
H3 smoeo ymeepoicoenus @vimexaiom Kuo4egoli KOHYenmyaibhulii 6onpoc u 08d
KA04egblX  amnupuueckux eonpoca. Konyenmyanvnuiii  6onpoc  ceéooumcs K
8bISICHEHUI0, YMO ool npedcmagnsem oyxoernocmo. Ilepebviil smnupuueckuii 6onpoc,
6 CywjHOCmU, npeonoaazaem GuiACHeHue CmeneHu 0COHAHUS CYUHOCTU 0YXO0BHOCHIU
KaK KOHCMpPYKMA MOJI00bIMU JH00bMU, He UMEIOWUMU PeNUSUO3HbIX NPeOnoumeHuil.
Bmopoii smnupuyeckuii 6onpoc Kacaemcsi npogepku MmMozo, OeUCmEUmMeNnbHO N
O0YXOBHOCb BLINOAHSACI MY Jice PYHKYUIO, YMO U Peuusl 8 JHCUSHU MOJ0O0bIX TH0Oel.
Jlannoe uccnedosanue nocesaujeHo pacCMOmMpeHuI0 Smux mpex 60npPoco8 Ha OCHO8e
AHAIU3A OAHHBIX, NOJYUEHHBIX 8 pe3yibmame npogedenus onpoca 3860 nodpocmkos
(6 so3pacme om 13 0o 15 nem) uz uemvipex Hayuti Bemuxobpumanuu, xomopwie
uoeHmupuyuposanu cebsi Kak He umeroujue penueuo3Hol NPUHAONEHCHOCU. Dmum
noopocmkam OvLI0 NPeONodNHCEeHO 3aNOTHUMb Kpamxyio @opmy Jluunocmuoeo
onpocnuxa Auzenka Hapaldy ¢ usmMepeHuem YpO6Hs OYXO8HOCMU U DMAAMUU.
Tonyuennvie oannvie nNPOOEMOHCIPUPOBATU NOTOHCUMETLHYIO KOPPETAYUIO MENCOY
O0YXOBHOCMbIO U dIMAIAMUeEll nocie yuema 0cobeHHOCmell TUHHOCU, NOa U 803PACMA
VUACMHUKOB8 UCCTe008aHUs. DMOm 8bl800 NOKA3bIBAEN, YMO 8 OTMHOWEHUU YCULCHU
IMRAMUY 8 IHCUZHU MOTOObIX NH00el OYXOBHOCHIb BLINOIHAEN MY Jice PYHKYUIO, YMO
U MPAOUYUOHHO penucus, Ymo ObLIO YCMAHOBIEHO 8 60oee PAHHUX UCCTEe008AHUSX.

Kntouegvie cnosa: ncuxonoaus perusuu, IMnamus, 0yX08HOCMb, TUHHOCb.
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