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Women's Empowerment and the Use of New Age Language at Work 
In this study we investigate women's empowerment at work as manifested in the use of "New Age" spiritual language. We discuss our findings in terms of two theoretical lenses: the concept "power from within", and the redefined concept "spiritual capital" as abstracted from Bourdieu’s work. The quantitative and qualitative data collected in New Zealand and Israel show that women use New Age spiritual language at work more than men, and that the use of this language is generally perceived as working against the user’s advantage. We argue that while the "power from within" perspective sheds light on the psychological aspects of women's empowerment at work, and consequently their improved position, an analysis of women’s use of inner power based on the perspective of their social and spiritual capital, as derived from Bourdieu’s’ and Verter’s work, leads to an opposite conclusion. We also claim that while it is necessary to understand the social and cultural constructions of women’s inner source of empowerment as applied in the redefined concept of spiritual capital, the psychological "sense of being", which is the essence of women's "power from within", is not revealed within this framework. 
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INTRODUCTION

The gender gap in power in work organizations is well researched (e.g., Catalyst, 2010; Eagly & Carli, 2007; Ryan & Haslam, 2007). Numerous studies demonstrated that women have less power compared to men at work (Carli, 2001; Ragins & Sundstrom, 1989; Sagrestano, 1992). In the contemporary discourse on the modalities of gender equity, the empowerment approach reigns supreme (Rahman, 2013; Vijayakumar, 2013; Chong, 2006). Feminist analysis of power as a relational concept, and the compatible types of empowerment, have been derived from the works of Kabeer (1994), Rowlands (1997), Townsend et al. (1999), and Allen (1999). Rowlands (1995, 1997) suggested that empowerment will occur for individuals and groups when they have access to four dimensions of power: power over (controlling power/domination of marginalized groups); power to (generate new possibilities without domination); power with (collective power, power created by group process); and power from within. 
The latter dimension of power is a key concept in our study. "Power from within" is a personal psychological power in the minds of people, resulting from the development of self-value and a sense of ability to overcome internalized oppression (Wong, 2003). Rowlands (1997:13) defined "power from within" as “the spiritual strength and uniqueness that resides in each one of us and makes truly human. Its basis is self-acceptance and self-respect, which extend, in turn, to respect for and acceptance of others as equals”. 
In this study we empirically investigate a case of women's empowerment at work and discuss our findings in terms of two different theoretical lenses: Rowlands' (1995, 1997) work on empowerment, and Bourdieu’s (and others) work on social fields and capital (Bourdieu,1986; Verter, 2003). The case we discuss here is the use of "New Age" spiritual language at work. We argue that while the "power from within" perspective sheds light on the psychological aspects of women's empowerment at work, and consequently their  potential to improve their position, an analysis of women’s use of inner power based on the perspective of their social and spiritual capital as derived from Bourdieu’s’ and Verter’s work lead to the opposite conclusion. That is, the use of New Age spiritual language might in fact lead to widening the gender gap in work organizations. We also argue that while it is necessary to understand the social and cultural construction of women’s inner source of empowerment as applied in the redefined concept of "spiritual capital", the psychological "sense of being", which is the essence of women's "power from within", as well as the very personal experience of women’s sense of authenticity and connectedness, are not revealed within this framework. 
The article is structured as follows. We first introduce Bourdieu’s conceptual tools. Next, we introduce the study context and research questions. This section includes an extended literature review on the concept "spiritual capital", which we find as central to the paper’s data analysis, but not in the way the concept is constructed in current research. Following the Method section, we present the quantitative and qualitative findings. We then discuss these findings based on the two theoretical perspectives. In the first part of the Discussion section we discuss our findings in line with Rowlands’ work. In the second part of the discussion we first redefine the concept "spiritual capital", and in line with this new definition we examine New Age spirituality as "spiritual capital". Based on the above, we analyze the empirical data. In the conclusions we point to the advantages and the limitations of these two theoretical perspectives, and suggest a way to further investigate women's empowerment at work.  

Bourdieu's Conceptual Tools 
In his effort to approximate social reality, Bourdieu proposed various conceptual tools which we found to be useful to the analysis of this study, such as social field and capital (Ozbilgin & Tatli, 2005). Bourdieu saw fields as semi-autonomous networks of social relations and compared the field to a game that follows rules and regulations that are not directly explicit. Participants in a field have different positions and opportunities, as well as different sets of strategies that they apply. They are in fact players who are engaged in a game, and hold particular types of "capital" which they use in competition with others. Participants may improve their position by using economic capital (e.g., material property), social capital (e.g., networks), and cultural capital (e.g., prestige).  These kinds of capitals determine the moves each player makes and the positions they take up (Ross-Smith and Huppatz 2010; Verter, 2003). These capitals are considered symbolic capitals, if and when social agents know them, recognize them, and give them value. This conceptualization of symbolic capital suggests that it is formed through a shared meaning of value and worth (Ozbilgin & Tatli, 2005; Bourdieu,1986). 
	We accept the assumption of earlier research that work organizations can be define as a field in which men and women act, and where men are situated in better positions and have better opportunities (Ross-Smith and Huppatz, 2010; Ryan & Haslam, 2007; Catalyst, 2009; Foust-Cummings & Pomeroy, 2008). 

The Study Context and Research Questions 
The term "New Age" is used to denote a cultural movement that emerged in Western societies the early 1970s, which includes messages of hope for personal transformation that can be achieved through body work, spiritual disciplines, natural diets, and renewed human relationships (Hanegraaff, 1997). New Age, defined as a spirituality of our times (Heelas, 1996), is a multifaceted phenomenon (Ruah-Midbar and Zaidman, 2013) comprised of diverse practices that range from spirituality and esotericism to psychology, lifestyle, and diversity of healing practices. 
A key concept in the New Age workplace spirituality texts and practices is "connectedness", as it is manifested in the connection with self, others, and something greater (Sass,2009). 
Earlier research demonstrates that women are more likely than men to be engaged in New Age spirituality (Houtman & Aupers, 2007; Houtman & Mascini, 2002; Heelas & Woodhead, 2005) and in complementary and alternative medicine (CAM) (Eardly et al., 2012; Frass et al, 2012). Previous researchers showed that spiritual New-Age practices enable women to establish their identity and that they empower women (Nissen, 2011). Sointu and Woodhead (2008) argue that New Age spirituality attracts women in far greater numbers than men, because it offers ways of negotiating contemporary dilemmas of selfhood for women living in contemporary Western societies. Women use holistic and spiritual practices to develop a new and stronger sense of self, achieved by getting in touch with a "core self", which is understood as one‘s emotions and desires that lie beyond conventional "feminine" roles (Woodhead, 2007). Holistic spiritualities have the capacity to offer a practical setting for the construction and performance of forms of selfhood traditionally demarcated from respectable femininity such as self-fulfillment, bodily pleasure, inner authenticity, freedom, and self-expression. Thus, the New Age's holistic milieu is perceived as an emancipating alternative for women, as enabling women’s reconstruction of self-identity, and as an opportunity to challenge existing gender inequalities (Woodhead, 2007).
A recent review article focusing on the use of CAM and holistic spirituality practices yielded similar results. It was found that these practices are constructed as empowering women, facilitating economic entrepreneurship, and challenging social perceptions that ground women and femininity in positions of inferiority (Keshet and Simchai, 2014, who quote others). From most of the reviewed articles it emerges that women perceive CAM and the holistic milieu as "feminine" in accordance with conservative gender perspectives; they focus on personal empowerment rather than on collective action or endeavors to change gender relations. Their empowerment has been interpreted as stemming from "power from within" – from a sense of competence and confidence, and not from "power over", which is directed toward resistance (Keshet and Simchai, 2014; Wong, 2003).  
While existing research has documented women empowerment within the field of New Age spirituality and CAM, to the best of our knowledge little research attention has been devoted to exploring gender differences in the use of spirituality at mainstream work organizations such as education (e.g., schools), finance (e.g., banks), and high-tech companies as discussed in this paper. 
This gap leads us to ask the first empirical question: 
RQ1: Do women carry over their inclination to be involved in New Age activities to their workplace, and do women use New Age spirituality terms at their work organizations more than men? 
The question presented above is especially intriguing in light of existing empirical documentation showing that spirituality is rejected in mainstream Israeli organizations.  In practice, workplace spirituality suggests alternative ways of thought and behavior that organization members perceive as threatening, and hence they reject, discard, or marginalize them. In response to these actions, consultants camouflage the spiritual aspects of their programs and actively "translate" spirituality in order to overcome objections (Zaidman, Goldstein-Gidoni and Nehemia, 2009). Managers who are involved with spiritual practices in the organization’s public domain may suffer shame and a deterioration of their image at work, and some may also pursue various forms of resistance, even including blocking access to such spirituality. Consequently, managers and employees choose not to expose their spiritual practices at work, and in fact to hide them (Zaidman and Goldstein-Gidoni, 2011).
This leads us to ask the second empirical research question. 
RQ2: How did the Israeli participants in this study describe the responses to those who speak spiritual New Age language at work? Can we expect a negative response as documented in earlier research (Zaidman, et.al., 2009; Zaidman and Goldstein-Gidoni, 2011)? Additionally, what is the response of those who speak New Age language at mainstream work organizations in New Zealand? 
As described earlier, women not only are involved with New Age spirituality practices more than men, they also use New Age spirituality as a form of empowerment (Keshet &Simchai, 2014). Yet, earlier research documented this form of empowerment mainly in the New Age, CAM field itself. Our attempt is thus to examine if women use spirituality language as a "power from within" in their work organization? 
RQ3: Do women more frequently use self-empowerment spiritual terms inside their work organizations, as compared to their use of other New Age terms?
Finally, the most challenging task is to explain a possible situation in which women use spirituality at work, even if in fact it does not seem to be fully working to their advantage. Existing research points to such a pattern of behavior (e.g., Ross-Smith and Huppatz,2010). We believe, in agreement with others, that Bourdieu's conceptual tools are very useful for the analysis of such circumstances. Feminist Bourdieusian scholars have reworked Bourdieu’s concept of "capital" to include gendered capital and feminine forms of capital (Huppatz and Goodwin, 2013,  Hunter, 2002). Drawing on data focusing on senior managers in organizations, Ross-Smith and Huppatz (2010) demonstrate how in some instances femaleness or femininity may empower women and provide them with agency. However, gender capital, such as skills that are perceived as feminine, or feminine appearance and sexuality, might be double-edged and situational and may grant women advantages as well as disadvantages. Others argue that women’s gender capital is restricted (McCall, 1992) and that it “provides only limited access to potential forms of power” (Skeggs, 1997: 10).  
	The use of self-empowering spiritual terms at work can thus be perceived in terms of the participant’s use of spiritual capital. However, our survey of existing definitions of spiritual capital raises a significant conceptual problem. These definitions draw upon Bourdieu’s definition of religious capital; the distinction between the source of religious and spiritual capital is not clear. Additionally, the application of this capital is restricted to a religious setting, ignoring its effects in different sectors of human and social life (Hammerli, 2011). An alternative and thoughtful explanation was introduced by Verter (2003), who draws on Bourdieu’s framework of cultural capital. The author explains that spiritual capital can take three forms: first, religious knowledge and skills that individuals can acquire; second, the form of material and symbolic commodities including theologies, ideologies, and theodicies; and third, the institutional recognition that religious organization confers to certain religious goods and to a selected group of producers. The author notes that the definition of what high spiritual capital is changes dramatically depending on the specific population and according to the broader field in which it is embedded (Verter, 2003). Unlike Bourdieu, Verter presents spiritual capital to explain religious behavior, centered on the individual, among others. The author places emphasis on the fact that individuals inhabit multiple fields and that spiritual capital can spill out of its field (Montemaggi, 2011; Hammerli, 2011). 
A criticism of Verter and Bourdieu lies in their placing religion and spirituality in an economy and market theoretical framework, and in failing to account for the psychological and affective aspects of faith (Montemaggi, 2011;Hammerli, 2011). 
Additional attempts to define spiritual capital were rightly criticized for lack of clarity and coherence. Hammerli (2011) argues that the Spiritual Capital Research Program initiated by the U.S.-based Metanexus Institute initiated papers that do not differentiate specifically religious and spiritual resources. Montemaggi (2011) critically discusses the ideological and political contexts in which specific definitions of "capitals" are constructed (e.g., Baker and Miles-Watson's 2008 conceptualization of spiritual capital), arguing that the definition puts different phenomena into the same category. 
In light of the contents of this literature we ask the following questions: 
RQ4: What is spiritual capital? Can New Age spirituality be defined as spiritual capital? And if yes, do women use New Age spiritual language as spiritual capital? 
Unlike the first three research questions, which are basically empirical, these questions deal with the more theoretical aspects of the paper. Hence, we don’t report about them in the results, but rather we discuss these questions in the second part of the discussion. 
METHODOLOGY 
Research Design
The study employed both quantitative (self-report questionnaire) and qualitative (an open question and focus groups) methodologies. The rationale for applying a mixed-methods research approach lies mainly in the benefit of obtaining complementarity responses to different research questions. The quantitative data provided an indication of similarities and differences between populations (gender and nationalities) in the use of New Age spirituality language, while the qualitative data provided information regarding the participants' wider perceptions. More specifically, we used the quantitative research method to examine gender differences in the reported rates of: 1) the participants' engagement in New Age spiritual practices; 2) the usage of New Age terms as applied by the participants outside and inside work organizations; 3) the usage of various specific New Age terms inside work organizations. We used the qualitative methodology to reveal participants' perspectives of the people who speak New Age spirituality language at work, and the way they are perceived by co-workers and managers.
In order to strengthen the validity of the research, rather than focusing on a sample of employees from one nationality we sample employees working at mainstream organizations in two different countries. We chose to sample data from New Zealand and from Israel since (a) the population number in both countries is similar, and (b) the New Age subculture has roots in both New Zealand and Israel (Zaidman, 2007).

Quantitative Methodology 
We used the quantitative methodology of a survey. Since we found no questionnaires dealing with New Age spirituality language, we had to develop one. The first stage was a web search conducted by a research assistant. The assistant surveyed Israeli and New Zealand New Age forums, such as "Desertashram", "Alternativli", "Ima-adama", and "Chakrapedia" in Israel, and "Emergingparadigms", "Almora", "Omegacommunications", "Nzpsychics", "Soulpower", and "Alleternity" in New Zealand. We also used books, magazines, and scholarly research in order to create a list of core New Age terms (e.g., key words, metaphors, idioms) used in each country. Examples are: “life is a journey”, “everything starts from within”, “to be connected to”, “to flow”, “spirituality”, “meditation”, “energy”, “chakra”, “intuition”, and “channeling”  (see appendix). The first and second authors reviewed the list, and narrowed  it down to avoid repetitions and to include key terms. In the second stage we created a list based on the sources from New Zealand. The third author, from New Zealand, reviewed the list of terms used in New Zealand and narrowed it down. The first and the third authors carefully compared the two lists in an attempt to construct a Hebrew (Israeli) questionnaire and an English (New Zealand) questionnaire that are similar, but at the same time reflect the local endemic terms that emerged from the various sources.   
The English questionnaire was pre-tested in New Zealand with a sample of 10 people coming from various organizations (e.g., school teachers and bank employees) aiming to check the clarity of each word in the questionnaire. The preliminary Hebrew questionnaire was pilot-tested with 30 Israeli participants.
The final version of the English questionnaire included 35 New Age spiritual terms; 11 of the items represent local Maori spirituality language embedded within the New Age context in New Zealand. The Hebrew questionnaire contained 28 items, four of them reflecting local Jewish spirituality language embedded within the Israeli New Age context.  
Responders were asked to rate the amount of self-usage of each item in their workplace on a scale from 1 to 6: never, seldom, sometimes, often, frequently, very frequently. The questionnaire included questions about the extent that the participants use the words or expressions listed in the survey outside of their work environment. The responders were also asked to grade their participation in three types of New Age activities: meditation, workshops, and consulting with alternative medicine practitioners about their reading health/wellbeing or New-Age literature), on a scale from 1 to 4: never, infrequently, sometimes, and often. A New Age practice score was calculated by adding the responses to these items. The questionnaire also included some demographic details.

Population and Sample
We used a convenience sample of 310 workers in organizations in two countries: New Zealand and Israel. The sample distribution was 169 women (54.5 percent), which included 82 from New Zealand (26.4 percent) and 87 from Israel (28.0 percent), and 141 men (45.5 percent), which included 68 from New Zealand (21.9 percent) and 73 from Israel (23.5 percent). 
- Table 1 -
Data were collected from education, finance, and high-tech organizations employees during the year of 2013. The sample included employees from more than 103 diverse organizations. We sampled no more than three employees from the same organization. Employees who agreed to participate in the study were given the questionnaire and were requested to complete it. Overall, in Israel we sampled 62 organizations from the education sector (i.e., elementary and high schools but not from colleges or universities), 59 organizations finance organizations (e.g., banks, insurance companies), and 39 high-tech firms. In New Zealand, we sampled 60 organizations from the education sector, 60 finance organizations, and 30 high-tech firms. 
 - Table 2 -
Quantitative Data Analysis
We analyzed means, standard deviation, t-test, and one-way analysis of variance (ANOVA). Means and standard deviations were used to determine the level of self-reported usage of New Age spiritual terms in the workplace and outside the workplace, as well as the level of participation in New Age activities. T-test and one-way analysis of variance (ANOVA) were used to determine whether, at a selected probability level, there were significant differences in the means of the terms’ usage inside and outside the workplace based on differences in gender. T-test and ANOVA were also used to determine whether women reported participating in New Age activities more than men. 
The selection of self-empowerment New Age spiritual terms (see RQ3) were based on the relevant literature.  According to Sointu and Woodhead (2008, p. 265) “the rise of alternative and complementary health practices, and changes in the spiritual landscapes of contemporary societies, can be seen to be related by way of a shared goal of reproducing understandings of selfhood as active, responsible, self-aware, and empowered to make changes in life. The rhetoric that guides these contemporary projects of the self is of the 'discovery' and 'getting in touch with' a 'core self'—the 'real me' that is more essential than what others would have me to be". Accordingly, we chose the following items as indications of self-empowerment: “I connect/do not connect (...to myself, to others, to the essence of an idea)”, “everything starts from within”, “listening to oneself/tune into your body”, “self-actualization”, and “consciousness/awareness”.

Qualitative Methodology
Open Question 
The questionnaire included an open question that followed a list of New Age terms (see appendix):  “If one of your work colleagues too often used the words or expressions listed in the above survey, what in your opinion would be the response of his/her workmates/colleagues and that of the organization's managers?”.
Qualitative Data Analysis
The responses to this question were coded systematically using a textual analysis computer package Atlas-ti (V. 6.2.). Answers were read verbatim in order to derive positive, neutral, and negative attitudes codes.
Focus groups 
We conducted two focus groups with the Israeli employees. The purpose of these focus groups was to explore (a) if, how, and by whom New Age language is used in various organizations and the common perceptions of organization members about this language, and (b) what the consequences are of using New Age language on the organization floor.  The main questions of the focus group were: Please tell us what characterizes the language spoken by employees at your workplace?; How do your colleagues and senior members of your organization respond to a person who uses the following terms: “flow”, “positive energy”, “listen to yourself’“, etc.; Are these terms part of your organizational language?; Based on your experience, does speaking such language positively contribute or hurt the speaker?; How does a language get into your organization, if at all.  
There were ten participants (nine women and one man) in the first focus group. The second focus group was conducted with ten participants (eight women and two men).  The participants were employed in high-tech firms, financial firms, banks, and other organizations, such as medical services, a chemical production company, and the Israel Electricity Company. 
The discussion was recorded and transcribed verbatim. We read the transcribed texts of the focus groups several times. We then collected all the responses to one specific question that we asked in an attempt to make sense of the data, that is, to see if there was an emergent trend, and if so, what it was. We also examined the content of the text and its form, that is, the particular ways that participants responded. We then analyzed the dynamic of the participants’ responses during the focus group. We conducted this analysis independently for each focus group.   

RESULTS
In the following section we first present the quantitative results (i.e., engagement in New Age spiritual practices and the results of RQ1 and RQ3), and then we present the qualitative results (to RQ2). 
Engagement in New Age spiritual practices was measured by levels of reporting participation in New Age workshops, practicing alternative medicine, and reading New Age literature. Women reported participating in New Age activities significantly more than men (5.28 vs. 4.42, P<.01) when analyzing the answers of participants from both countries together. The same trend was evident for each country separately, however New Zealand women's engagement in New Age practices (5.9) was significantly (P<0.01) higher than all other groups: New Zealand men (4.51), Israeli women (4.68), and Israeli men (4.32). 
The answer to RQ1, "Do women use New Age spiritual terms in their work organizations more than men?" (and hence they carry over their inclination to be involved in New Age activities from one social field to their workplace), is yes. 
Preliminary analyses of gender differences in the reporting of use of New Age language between men and women, within and outside the workplace, revealed highly significant differences (ANOVA, F=44.01, dfs =3; P<.0001). Women reported greater mean use than men of New Age spiritual terms in their work organizations (2.24 vs. 1.83, P <.01). This finding was significant when we analyzed the answers of the participants from the two countries together. We also found the same trend for each country separately (New Zealand: 2.08 vs. 1.72, n. s.; Israel: 2.40 vs. 1.88, n. s.), but probably because of smaller sample sizes, these differences were not significant (Table 2). 
 - Table 3 -
The answer to RQ3, "Do women more frequently use self-empowerment spiritual terms inside their work organizations compared to men?",  is yes. 
We found that women reported using significantly more self-empowerment New Age spiritual terms at their respective workplace compared to men (2.67 vs. 2.05, P<.0001). This finding was based on a comparison of women’s use and men’s use of the following terms and phrases: “I connect/do not connect (...to myself, to others, to the essence of an idea)”, “everything starts from within”, “listening to oneself/tune into your body”, “self-actualization”, and “consciousness/awareness”. This finding was also evident when analyzing each country separately: both Israeli and New Zealand women reported using these self-empowerment terms significantly more than Israeli and New Zealand men (Israel: 3.31 vs. 2.44, P<.0001; New Zealand: 1.99 vs. 1.63, P<.01).
-Table 4 -
We also found that women inside work organizations reported using a significantly greater number of self-empowerment New Age spiritual terms than general spiritual terms (all 32 terms that were in the list) (2.67 vs. 2.24, P<.001). However, there was a difference between Israeli and New Zealand women. While Israeli women reported using a significantly greater number of self-empowerment terms than general New Age terms at work (3.31 vs. 2.40, P<.0001), New Zealand women reported using about the same number of self-empowerment terms as general New Age language at work (1.99 vs. 2.08, P=0.4539 n. s.). 
-Table 5 -
The simple answer to RQ2, "How do the participants in this study describe the responses to those who speak spiritual New Age language at work?", is that they describe these users mostly in negative terms. 
We used two sources of data to reveal what would be the response of managers and employees to a person who speaks New Age language at work, as perceived by the participants. The first was an open question in the questionnaire asking, “If one of your work colleagues too often used the words or expressions listed in the above survey, what in your opinion would be the response of his/her workmates/colleagues and that of the organization's managers?”. 
The answers to this open question from both Israeli and New Zealand participants were similar. Hence we combined and presented them jointly. These results showed that more responders expected that managers and co-workers to react negatively to a colleague who uses New Age spiritual language at work, than those who expected a neutral or positive reaction (51.88% vs. 35.34%). Respondents from both countries described the following negative responses about the speaker: he/she might be considered a person who is strange or weird, not serious, not realistic, flippant, lacking control, childish, slightly "out there", a "strange bird", and even stupid. 
Other responders described positive attitudes, such as openness to such a worker, appreciation, respect, and support. Still other responders (12.78%) described mixed reactions, such as: “Responses would range from indifference to hostility” or “Some would understand what was being said. Some would just look at the speaker with a raised eyebrow".  
The second resource of data was two focus groups conducted with Israeli participants focusing on the responses to  two questions: first, how do you describe a person who speaks New Age spirituality language, and second, how do you describe what would be the reaction of employees and managers in your organization to a person who speaks this language.  
When asked to describe the person who speaks New Age language, the participants' first reaction was to describe a woman. Examples were: “organizational consultant or human resource manager, who is over 35”; “female yoga instructor”, etc. But later on during the discussion, participants said that there are also men who speak New Age language, and indicated specific terms that they use, such as "let’s flow with it", and on the other hand terms that they will not use, such as "my intuition" or "the energy is".    
	When asked if this language is spoken in the participants' organizations, the initial response of most of the participants was negative. They explained that such language is considered unprofessional and frivolous. Here, again, we noticed that the participants expressed a slightly different opinion along with the conversation. At first they said that New Age spirituality language is not spoken at all in their work organizations, but later they indicated several exceptions, such as a person who is "external to the organization", (e.g., an organizational consultant), a senior person in the organization, and a very charismatic person.  
   

DISCUSSION 
Part A 
The results of this study support previous research indicating that women are more likely than men to be engaged in New Age spirituality and in CAM (Eardly et al., 2012; Frass et al, 2012; Houtman & Aupers, 2007; Houtman & Mascini, 2002; Heelas & Woodhead, 2005). The cross national sample of participants from New Zealand and Israel reported gender differences in relation to their involvement with New Age activities, with women participating in New Age workshops, practicing alternative medicine, and reading New Age literature, more than men. 
Yet the novelty of this research lies in the attempt to examine if women carry over this inclination from one social field to another, that is, from the field of spiritual New Age as constructed in various practices (e.g., workshops) and texts (e.g., books) in their work organization. Our findings regarding gender differences in the use of New Age language at work is quite clear: women reported using New Age spiritual language inside work organizations more than men. 
The current paper's quantitative and qualitative findings support earlier research conducted in Israeli organizations indicating a negative response to those who express their New Age inclinations at work (Zaidman & Goldstein-Gidoni 2011). It further demonstrates that similar (mostly negative) responses are documented in New Zealand work organizations. These results are quite intriguing, leading to two questions. First, if the responses are often negative, why would a person carry on using New Age spirituality language at work? Second, why do women use this language at work more than men?
We believe that the answer to these questions lies in our second prominent finding, which is that women reported using more self-empowerment New Age spiritual terms at their workplace compared to men, as well as compared to their general use of New Age spiritual terms. In the following paragraph we analyze these data based on the perspective that focuses on "power from within". In part B of the discussion we analyze these data based on Bourdieu's conceptual tools.
"Power from within" and "power over" – Previous researche showed that spiritual New Age practices are constructed as a means to empower women. These practices are used as an opportunity for women to develop their identity at work, and for developing women’s new and stronger sense of self (Nissen, 2011; Sointu and Woodhead, 2008; Woodhead, 2007). In line with these studies, our paper’s findings also suggest that women use New Age spiritual language and ideas for self-empowerment within their work organizations. The use of spiritual New Age language and ideas, and especially self-empowerment terms, allows women to self-generate "power from within", a necessary component of the empowerment process (Kabeer,1994; Rowlands, 1995). According to existing research, "power from within" leads people to perceive themselves as able and entitled to participate in decision-making processes, and to develop a sense of personal self as well as individual confidence and capacity. "Power from within" is manifested as self-confidence, self-esteem, and self-respect (Wong, 2003), and helps to develop the ability to overcome internalized oppression (Sheilds, 1995). It is unclear what specifically "power from within" New Age spiritual language generates. It is possible that it involves an existential state of being, with a focus on connectedness to the self, others, and beyond (Sass, 2009), which carries with it the capacity to empower women. 
In summary, New Age spirituality bestows women with an emancipating alternative, including at their workplace. One should note, however, that this form of empowerment is also available to men, but in practice they don’t find it as attractive or useful. Consistent with this line of explanation, men do not use spiritual ideas and language in their workplace because they are in fact "owners" of a prominent form of power, "power over", where their controlling power and dominance over marginalized groups is obvious. Hence, they don’t need alternative forms of power to establish their position.  This form of power, "power over", is considered higher in the hierarchy of the different sources of power, and beyond a personal transformation it can lead to social change. 
Part B
In this section we discuss the empirical results of this study using a different theoretical framework. Our final research question is thus: 
RQ4: What is spiritual capital – can New Age spirituality be defined as spiritual capital, and if yes, do women use New Age spiritual language as spiritual capital? 
	Since, in our view, existing research does not provide an adequate definition of spiritual capital, our initial attempt is to suggest a broad definition of this concept.  We do so by first exerting and adjusting three key components of "spiritual capital" from the existing literature. These components are: (a) the source of the spiritual capital (whether religious or not); (b) the agents are perceived as holding on to and using the spiritual capital (whether a collective, such as class or a community, or individuals); and (c) the field in which the spiritual capital is used (whether isolated or not).  We then provide an additional component which, to best of our knowledge, has not been extensively discussed in existing research; (d) the discursive framing of the spiritual capital.  We then apply this definition to a particular form of spiritual capital – the New Age spiritual capital. 
Main Components of Spiritual Capital and New Age Spiritual Capital – (a) the source of capital: Following Hammerli (2011) we believe that there is a need to distinguish between "religious capital", that which is gained from involvement with institutionalized religion, and "spiritual capital", sources that people have access to by engaging in individually constructed frames of belief. Specifically, we argue that New Age spiritual capital draws from cultural and spiritual assets (e.g., discourse, practices, and symbols) of the New Age; (b) agents using the capital – both individuals and a collective such as a certain category of people (e.g., those who claim to be, or are, spiritual masters, gurus, etc.,) can use spiritual capital.  Specifically, New Age spiritual capital can be gained by a specific class of people and be used in the field of the New Age marketplace. Examples are CAM and holistic spirituality practices which facilitate, among others, women's economic entrepreneurship (Keshet and Simchai, 2014; Verter, 2003). In addition, we argue that New Age spiritual capital, like the New Age itself, is highly individualized and hence any person can get access to it and use it; (c) the field of the capital – we accept Verter’s assumption that social fields are not isolated and that individuals share a variety of fields.  Indeed, other studies documented the perpetuation of spirituality into mainstream organizations (Zaidman & Goldstein-Gidoni, 2011, Zaidman et al., 2009). Based on this research, and on Verter's (2003) argument that the value of spiritual capital varies depending on the population and the field, we argue that within the field profit organizations, the value of spiritual capital is not considered high. Finally, (d) the discursive framing of the spiritual capital – In addition to the three components discussed above, and in response to the critic of Verter’s and of Bourdieu’s work in analyzing religion and spirituality within the framework of economy and market (Montemaggi, 2011; Hammerli, 2011), we suggest first examining the extent to which the particular spiritual texts are constructed as capital within a specific field. In our case, we examine the way that New Age spirituality discourse and practices are constructed as capital, that is, the extent and the way that New Age spiritual texts and practices indeed display the benefits of spirituality to individuals (or "agents") who are engaged in competition with others. For the purpose of a rather limited examination, as it is beyond the scope of this research to suggest a comprehensive one, we used the existing literature. A more complete analysis should consider, for example, primary documents (e.g., texts as published at workshops which the participants utilize). 
As will be demonstrated below, we argue that within the New Age, spirituality is constructed as spiritual capital. In a comprehensive review of workplace spirituality, Sass (2009) argues that authors writing on spirituality in organizations have offered a broad range of potential benefits. The proposed benefits for individuals within organizations include personal fulfillment and meaning, increased empowerment and respect, and a work life that is more balanced and healthful. Organizational processes thought to be improved by spirituality include creativity and decision making, teamwork and consensus, and capacity for change. These benefits in turn are posited to lead to increased productivity and performance. These sets of ideas are communicated mainly in popular books, and they are translated into practices creating a growing market of workshops and seminars claiming to enable spiritual self-development at work (Bell and Taylor, 2003; Zaidman et al., 2009).  
We now turn to discuss our main question: Do women use New Age spiritual language as spiritual capital? 
We demonstrated above that New Age spirituality is constructed as capital (Bell and Taylor, 2003; Sass, 2009). In other words, most likely the activities, workshops, texts, etc., that the participants (mainly women) of this study consumed, at least in some way, are constructed in functional terms, indicating the potential benefits of these texts and practices for the individual (and for organizations).  Yet, while the cultural value of the spiritual capital is constructed in a rhetoric clearly emphasizing its high value within the field of New Age spirituality, the value of the "spiritual capital" is considered low by managers and employees of various work organizations (Verter, 2003). In other words, women in fact carry the capital from a field where there is a cultural consensus regarding the value of the capital to a different field, the field of workplace organizations, where there is inconsistency regarding the meaning attributed to the "spiritual capital" (Ozbilgin & Tatli, 2005; Bourdieu,1986).  While some social agents (i.e., women) perceive spirituality as capital, others do not recognize it and do not attribute value and worth to it. 
When analyzing the interplay of different forms of capital that agents use in their attempts to advance their position within the field of workplace organizations, we see that while women might gain from using "spiritual capital", they most likely may lose in terms of their "social capital". More specifically, when using the unpopular New Age spirituality, language they pay the price of being considered as “outsiders”, etc., which most likely hinders their ability to establish social networks within their workplace. 
A similar relation has in fact been reported in previous research that documented women gender capital. Like gender capital (McCall, 1992; Skeggs, 1997; Ross-Smith and Huppatz, 2010), the use of New Age language at work might be a double-edged and situational, and may grant women advantages as well as disadvantages. 
CONCLUSIONS
In this final section we wish to highlight two main theoretical contributions of our research. 
The first is our contribution to research about women's empowerment and the gender gap. In our view, the concept "power from within", is a context-free psychological construct describing women’s empowerment. Alternatively, the concept "spiritual capital" is highly contextual, assuming that (a) the sources of a person’s inner power are culturally constructed, and (b) the value of this capital is not necessarily shared by all agents, i.e., organization members. Bourdieu's conceptual tools further suggest that in order to comprehend the position of actors in a field, one needs to calculate the different capitals that they hold. Such a calculation might detach a situation in which the holder of one sort of capital (e.g., spiritual capital) might gain power, but she might lose power as well in terms of a different sort of capital (e.g., social capital). 
While the "power from within" perspective leads to a functional explanation, namely that women gain personal strength at work, the analysis of the gender gap based on Bourdieu's conceptual tools, including the calculation of agents' gains and losses in a social field, might lead to the conclusion that women’s greater power from within, as expressed in their use of New Age spiritual language, might in fact lead to widening the gender gap in work organizations. Yet, Bourdieu’s’ and Verter’s conceptual tools, as implied in the conceptualization of spiritual capital in this study, attribute lesser importance to the personal aspects of spirituality as a source of power from within. Bourdieu’s concepts focus on the cultural (and discursive) construction of any form of capital, including spirituality. The psychological "sense of being", which is discussed in Rowlands’ work as the essence of (women's) "power from within", the very personal experiences of a women’s personal sense of being, such as authenticity and connectedness, are kept unnoticed. 
Thus, it seems that in one perspective, the analysis of the spiritual source of women empowerment is limited due to its being focused on general psychological aspects, overlooking contextualization and relativeness in the construction of cultural meaning. On the other hand, another perspective focuses on culture and meaning and on the broad field of power, but it overlooks individual personal experiences, feelings, motivations, etc. 
A notable limitation of this study, which perhaps could be explored in future studies, is the lack of representation of the voices of the women who use spiritual self-empowerment language at their work organizations. An in-depth examination of these women's point of view could perhaps take us one step further in understanding women's spiritual empowerment at work, and consequently in developing conceptualization that might encounter the limitations of the perspectives discussed in this research.  Specifically, we need to know if women perceive spirituality as capital; on what occasions do women use spiritual language, etc. 
We also need to examine how the psychological state of "power from within", e.g., a sense of ability and self-value, is constructed as emerging from a specific spiritual/cultural source. That is, the link between a particular cultural spiritual context and the way it is interpreted cognitively and emotionally to elicit a sense of inner power needs to be clarified. 
Our second theoretical contribution pertains more specifically to research about the development of the concept "spiritual capital" and its specific amalgamation within the New Age spirituality subculture. We believe that the initial definition suggested in this paper of "spiritual capital" could be further developed in future research, including its specific use within the field of New Age CAM and spirituality.    
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Appendix 
Survey on Communication in the Workplace
This survey compares communication in organizations across countries. 
Thank you in advance for your participation in our survey! 

Section 1
The following survey includes words and phrases that people occasionally use in their workplace. For each word or phrase, give a score from 1 to 6 that best describes columns a, b and c.

a. To what extent do you use this word/phrase in your workplace?
b. To what extent do other people use this word/phrase in your workplace?
c. To what extent is this word/sentence part of your workplace’s language?

Please use the response rating below for each of these:
1                   	2		3		4		5		6
Never		Seldom		Sometimes	Often		Frequently     Very frequently
1. Let’s go with the flow (...with the moment, with the world, with people)
a. My use [……...] b. Others’ use [……...]	c. Part of the workplace language [……...]
2. We are/are not on the same wavelength
3. I connect/do not connect (...to myself, to others, to the essence of an idea)
4. The energy is (...positive, negative, blocked...)
5. Mana
6. Everything starts from within
7. Listening to oneself/Tune into your body
8. Hui
9. Acupuncture, homeopathy
10. Whānau
11. Kaupapa
12. Each person learns his/her own lesson; What is the universe teaching us?...
13. Life as a school
14. Self-actualization
15. Journey 
16. Shanti
17. Consciousness / Awareness 
18. Aroha
19. Koru
20. Karma 
21. Peace of mind
22. Kaumatua
23. Wairua
24. Marae
25. Mind-body connection
26. Guided visualization / Guided imagination
27. Powhiri
28. Whakapapa
29. Intuition
30. Spiritual 
31. Holistic
32. Yin / Yang
33. The body’s healing power/self healing
34. Tikanga 
35. Interconnected (or interconnectedness)

Section 2
36. If one of your work colleagues were to repeatedly use the words or expressions listed in the above survey, what in your opinion would be the response of his/her workmates/colleagues and that of the organization’s managers?
37. To what extent do you use the words or expressions listed in the above survey outside of your work environment? 

1                   	2		3		4		5		6
Never		Seldom		Sometimes	Often		Frequently     Very frequently

Section 3
In summary, please provide some demographic details:

38. Country of birth: ................................................................
39. If applicable, year of immigration: .....................................
40. Gender: (1) Male; (2) Female; 
41. Age:....
42. Years of study after secondary school: .............................
43. Into what category does your workplace belong: Education / Finance/ Other 
44. Your position in your workplace: ................................................................
45. Language spoken in your workplace: English / Maori / Other (specify)
Your native language: English / Maori / Other (specify)

To what extent are the following sentences representative of yourself (circle)
1                   	2		3		4		5		6
Never		Seldom		Sometimes	Often		Frequently     Very frequently

46. I have participated in meditation or New Age workshops:  1    2    3    4    5    6
47. I have consulted with alternative medicine practitioners about my heath/well-being:  
1   2   3   4   5   6
48. I read New Age literature: 1    2    3    4    5    6
[bookmark: _Toc235275096]

Table 1: Number of participants
	
	Women
	Men
	Total

	New-Zealand
	82
	68
	150

	Israel
	87
	73
	160

	Total
	169
	141
	310









Table 2: Age and gender distributions
	Country
	Group
	Group N
	# of Males
	# of Females
	Average Group Age

	Israel
	
	
	
	
	

	
	Education
	62
	11
	51
	45

	
	Finance
	59
	31
	28
	39

	
	High-Tech
	39
	21
	8
	35

	
	
	
	
	
	

	New Zealand
	
	
	
	
	

	
	Education
	60
	24
	36
	45

	
	Finance
	60
	26
	34
	40

	
	High–Tech

	30
	24
	6
	35










Table 3: Mean reported use of use of spiritual language: Women vs. men (N=310)
	
	Significance
(ANOVA)
	Men
	Women
	
	

	
	**
	1.83
	2.24
	At work
	The two countries

	
	n. s.
	2.77
	3.04
	Outside of work
	

	
	
	
	
	
	

	
	n. s.
	1.77
	2.08
	At work
	New Zealand  

	
	n. s.
	2.77
	2.74
	Outside of work
	

	
	
	
	
	
	

	
	n. s.
	1.88
	2.4
	At work
	Israel

	
	n. s.
	2.65
	3.1
	Outside of work
	

	
	
	
	
	
	


* P< .05; ** P< .01



Table 4: Mean reported use of self-empowerment New Age spiritual terms: women vs. men (N=310)
	
	Women (N) 
	Men 
(N)
	Significance

	The two countries
	2.67
(169)
	2.04
(141)
	****

	Israel 
	3.31
(87)
	2.42
(73)
	****

	New Zealand 
	1.99
(82)
	1.63
(68)
	**


* P< .05; ** P< .01; ***P< .001; **** P< .0001



Table 5: Mean reported women’s use of self-empowerment vs. general New Age spiritual terms (N=310)
	
	Self-empowerment 
	General NA spiritual terms
	Significance

	The two countries
	2.67
	2.24
	***

	Israel 
	3.31
	2.40
	****

	New Zealand  
	1.99
	2.08
	n. s.


* P< .05; ** P< .01; ***P< .001; **** P< .0001
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