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The article discusses features of individual religiosity in the context of the New Age Move-
ment. In modern society, the structure of religiosity is undergoing significant changes as tradi-
tional religious institutions face problems with a rise in non-institutional forms of spirituality. One
of the main factors contributing to the growth of non -institutional religion is the growth of secu-
larization of society. It was this process that led to a decrease in the influence and authority of
traditional religion and contributed to the revival of new ways of actualizing religiosity. The New
Age Movement, combining elements of different religions, philosophy, and practices, becomes
a kind of an answer to this issue. The authors draw attention to key religious and spiritual
tendencies that affect the individual beliefs and practices of the Movement’s participants. The
philosophical, social and cultural, as well as psychological aspects of this phenomenon are
analyzed. The influential factors that contribute to the emergence and development of the New
Age Movement, as well as the Movement’s place and role in the modern religious landscape
are discussed. The authors argue that the New Age Movement is a form of non-institutional
religiosity and as such is a unifying idea for those forms of religiosity that do not fall under the
paradigm of institutional religiosity. The authors argue that the intersections of spirituality and
morality in the New Age Movement and non-institutional religions create both opportunities and
problems. While this Movement offers people the freedom to explore different spiritual paths
and ethical dilemmas, it also raises gquestions regarding the nature of moral authority and the
possibility of reaching a consensus on ethical principles.
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Introduction

Given the diversity of the modern world, featured with
rapid changes and swift technological transformations, re-
ligion not only retains its relevance, but also finds new
ways to reveal its essence. One of these ways to reveal
the religious essence is the phenomenon of the New Age
Movement, which has become a fairly popular alternative
to institutional religiosity. Growing interest in alternative
forms of spirituality and religious practices, which has be-
come noticeable in many countries, indicates a need of the
modern society in new ways to actualize religiosity. The
modern set-up of the world can be evaluated by a person
not so much from a traditional religious point of view as
from the positions of natural science or modernist ideas.
The person themselves chooses a denomination or even
constructs their own religion, relying on elements of differ-
ent denominations. Under these conditions, the analysis of
individual trajectories of the development of religiosity and
the factors that influence them is relevant. The New Age
Movement, which combines elements of different religions,
philosophies, and practices, becomes a kind of answer to
these issues.

The purpose of the article is to analyze the New Age
Movement phenomenon as a manifestation of the individ-
ual religiosity of a modern person, as well as to analyze the
philosophical, sociocultural, and psychological aspects of
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the New Age Movement to understand its essence and sig-
nificance in the modern world.

Research methods

The methodological basis of the study is driven by a
combination of philosophical, sociological, cultural, and
psychological analyses. The basis for the study is formed
by the scientific works of foreign scholars in the field of re-
ligious studies, cultural studies, and philosophy. The theo-
retical basis for the study consisted of publications and ar-
ticles issued in late 20th and early 21st centuries as dedi-
cated to individual religiosity, history and philosophy of the
New Age. To achieve the purpose, the following was car-
ried out:

- Ontological analysis: A study of the essence and na-
ture of the New Age Movement, including its philosophical
foundations, concepts, and ideas. This approach allowed
us to identify the general philosophical principles underly-
ing this Movement.

- Ethical analysis: A study of the moral principles and
values that are defined by the participants in the New Age
Movement, and their impact on individual and collective
behavior. This approach allowed us to clarify the ethical
aspects and the role of religious morality in this context.

- Metaphysical analysis: A study of the philosophical
concepts and ideas that form the basis of the New Age
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Movement such as beliefs in the unity of the universe, en-
ergy flows, and reincarnation. This approach allowed us to
identify the main metaphysical ideas that influence the re-
ligious beliefs and practices of the participants in the New
Age Movement.

The New Age Movement emerged in the second half of
the 20th century as a new cultural and religious phenome-
non that gained popularity among the younger generation
of the Western world. The Movement is often portrayed as
a modern eclectic mix of Eastern spirituality and new ideas
of social transformation, but its roots are deeply intertwined
with Western esoteric traditions of Europe.

To understand the connection between Western eso-
tericism and the New Age phenomenon, it is important to
define Western esotericism. According to Kocku von
Stuckrad, professor of religious studies at the University of
Groningen, Western esotericism encompasses a wide
range of mystical, occult, and spiritual traditions that have
developed primarily in Europe since the Renaissance (von
Stuckrad, 2005). These traditions typically involve the
search for hidden or secret knowledge about the essence
of reality, the divine, and the self.

According to Wouter J. Hanegraaff, New Age draws in-
spiration from various spiritual traditions around the world
but is deeply rooted in Western esotericism (Hanegraaff,
1998). Its nature includes elements of Eastern mysticism,
indigenous spirituality, and alternative healing methods,
but these are filtered through a distinctly Western-oriented
lens. W. J. Hanegraaff considers the following ontological
relationships that exist within the New Age Movement:

1. All reality is separated from an absolute source. This
source provides unity - or rather, the existence of holism in
the reality. The Seth Material is an example of such a
worldview.

2. Everything in the world is interconnected: it is like a
kind of network, but at the same time there is a higher
source that connects the whole world with a ray of light.

3. According to Hanegraaff, other forms are less com-
mon, e.g., the Polar Approach, according to which the
world is perceived as a dynamic unity of opposites. All
forms of thinking in the new age can be divided into two
general assumptions about the nature of reality. The first
concept is that reality is a single whole. The second con-
cept, common to the New Age, is that reality is included in
the process of evolution. Hanegraaff believes that while the
holistic view emphasizes the unity of the universe, the evo-
lutionary view emphasizes the unification of the process
over time (see: Hanegraaff, 1998).

One of the key features of the New Age Movement is
its nature, which reflects the syncretism present in Western
esotericism. Antoine Faivre notes that New Age practition-
ers often combine elements from different spiritual tradi-
tions, such as yoga, meditation, astrology, and shaman-
ism, to construct their own personal spiritual path (Faivre,
1994).

The New Age Movement shares with Western esoteri-
cism the belief in the existence of hidden or esoteric
knowledge that can lead to spiritual enlightenment and
transformation. This knowledge is often associated with
concepts such as the Age of Aquarius, which signifies a
new era of spiritual awakening and global consciousness.
According to Nevill Drury, the New Age followers seek to
tap into this hidden wisdom through various practices such
as channeling, divination, and energy healing (Drury,
2004). Similarly, to Western esotericism, the New Age re-
jects traditional doctrines and believes that true wisdom
can be gained through personal experience, meditation,
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contact with the inner self or nature, and openness to un-
conventional forms of knowledge (Drury, 2004).

The New Age Movement has had a significant impact
on Western culture, influencing trends in spirituality, health,
and self-help. However, it has also been criticized for its
apparent superficiality, commercialization, and appropria-
tion of indigenous and Eastern traditions. Furthermore,
scholars such as J. Gordon Melton in The Encyclopedia of
Religious Phenomena caution against the intrinsic rise of
the New Age Movement, noting its diversity and internal
contradictions (Melton, 2007).

The New Age Movement'’s focus on self-realization and
self-empowerment reflects a central theme of Western es-
otericism, i.e. the search for personal enlightenment and
transcendence. As Christopher Hugh Partridge notes, the
New Age spirituality encourages people to explore their in-
ner potential and connect with their higher selves: “... true
religion is located within, not without; one focuses on the
good self per se, rather than the self over against the Good
(i.e. God)” (Partridge, 2005: 32). This emphasis on inner
transformation echoes the alchemical tradition of self-
transmutation that exists in Western esotericism.

Results of the research

In modern society, the structure of religiosity is under-
going significant changes as traditional religious institu-
tions, once the cornerstone of spiritual life for many, face
challenges amid the growth of non-institutional forms of
spirituality.

Non-institutional or individual religion encompasses
various expressions of spirituality that exist outside of the
structures of organized religious institutions. These ex-
pressions can take many forms, including individual prac-
tices, alternative communities, and non-traditional beliefs.
According to Linda Woodhead, Professor of Sociology of
Religion, non-institutional religion reflects a shift toward
personal autonomy in matters of faith, as people construct
their spiritual paths outside of traditional religious frame-
works (Woodhead, 2001).

Non-institutional religion cannot be understood without
a general theory of a human as a religious being. Religion,
even when separated from formal institutions, is deeply
rooted in human behavior and psychology. When religion
transcends institutional boundaries, it often reflects a more
personal and intimate expression of faith, shaped by indi-
vidual interpretations, experiences, and cultural influences.

One of the main factors contributing to the growth of
non-institutional religion, according to Meerten ter Borg, is
the increasing secularization of society. From this perspec-
tive, the resurgence of religion is a consequence of the pro-
cess of secularization. “Because religion appears tooth-
less, we are no longer afraid to embrace it” (Borg, 2008:8).
This trend has led to a decline in the influence and authority
of traditional religion, prompting people to seek spiritual ful-
fillment outside of the framework of organized religion.
Secularization, characterized by an increasing emphasis
on scientific reasoning and rationality, challenges the dog-
matic and often rigid structures of institutional religions,
thus pushing people towards more personalized and flexi-
ble forms of spirituality.

The contemporary emphasis on individualism and per-
sonal autonomy encourages people to develop their own
spiritual paths, free from the constraints of institutional doc-
trines. This is also facilitated by the spread of information
and communication technologies, which provide access to
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a variety of religious and spiritual resources, allowing peo-
ple to explore and integrate different beliefs and practices
into their own unique spirituality.

As per ter Borg, non-institutional religion “is no longer
like a book that is read from cover to cover. In a sense,
people surf through religious content. Few people still look
for a static religious system. Instead, they go shopping on
the religion market” (Borg, 2008:10). Unlike traditional reli-
gions, which adhere to fixed doctrines and rituals, non-in-
stitutional religion allows for the blending of different spir-
itual traditions and practices. People draw on a wide range
of sources, including Eastern philosophy, New Age spiritu-
ality, local traditions, and even elements of popular culture,
to construct a personalized belief system that resonates
with their personal experiences and aspirations.

Another defining feature of non-institutional religion is
its experiential and pragmatic orientation. Rather than fo-
cusing on theological concepts or established rituals, non-
institutional religion often emphasizes personal spiritual
experience and practical application.

At a societal level, the growth of non-institutional reli-
gion reflects broader cultural shifts toward pluralism and
diversity. However, it also requires new ways of addressing
social and ethical issues as the diverse and individualistic
nature of non-institutional religion can complicate efforts to
establish shared values and norms.

One of the most striking manifestations of non-institu-
tional religion is the growth of spirituality without formal af-
filiation. This is largely the case with the New Age, often
used as a catch-all term for beliefs and movements that do
not fit into the paradigm of institutional religiosity. Many
people consider themselves “spiritual but not religious”
(McGuire, 2008:6), seeking transcendence and meaning
through personal exploration rather than adherence to es-
tablished dogma.

The rise of non-institutional religion has profound impli-
cations for both individuals and society as a whole. At the
individual level, it offers a sense of autonomy and personal
agency in spiritual matters, allowing people to explore di-
verse beliefs and practices without being bound by institu-
tional norms. Furthermore, non-institutional religion pro-
motes inclusivity by welcoming people who may feel mar-
ginalized or alienated by traditional religious institutions,
thus promoting diversity and tolerance in society (see:
McGuire, 2008).

However, the spread of non-institutional religion also
poses challenges to social cohesion and the social belong-
ing of the individual. Non-institutional religion represents a
significant paradigm shift in the contemporary religious
landscape, reflecting broader trends toward individualism,
pluralism, and secularization. Its emergence challenges
conventional understandings of religion and spirituality,
emphasizing the fluid and dynamic nature of human belief
systems (Stark & Bainbridge, 1980).

New Age, as a religious phenomenon of modern times,
has been shaped by both sociocultural transformations of
society and global religions. Embodying syncretic combi-
nations of spiritual beliefs and practices, New Age has
been significantly influenced by various religious traditions,
including Buddhism and Christianity.

Buddhism has left an indelible mark on the New Age
thought, shaping its philosophical and semantic foundations
and spiritual practices. The concepts such as imperma-
nence, suffering, and the pursuit of enlightenment are cen-
tral to Buddhist. They have found deep resonance in the
New Age Movement. The idea of spiritual evolution and the
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pursuit of self-realization, rooted in the Buddhist philosophy,
have become the basic principles of New Age spirituality.

In addition to shaping the New Age ideology, Buddhism
has influenced the development of specific spiritual prac-
tices within the Movement. For example, various forms of
Buddhist meditation, such as Zen meditation and Vipas-
sana, have become popular among New Age practitioners
seeking inner peace and spiritual understanding. These
practices have been embraced by the movement as a
means to “personal transformation” and “inner peace”.
Meditation, in particular, has gained popularity within the
New Age community as a means of cultivating present-mo-
ment awareness and transcending “egoic” consciousness
(see: Campbell, 2010). In addition, the Buddhist concepts
of karma, reincarnation, and interconnectedness have
been integrated into the New Age worldview. The belief in
the interdependence of all beings and the cyclical nature
of existence is consistent with the New Age’s emphasis on
holistic spirituality and the interconnectedness of mind,
body, and spirit. The adoption of the Buddhist symbols and
imagery in the New Age Movement reflects a syncretic ap-
proach to spirituality.

Buddhism has played a significant role in shaping the
New Age Movement, contributing to its philosophical foun-
dation, spiritual practices, and symbolism. By incorporating
Buddhist teachings, practices, and imagery, the New Age
Movement demonstrates its ability to synthesize diverse
religious influences into a single spiritual worldview. It was
thanks to Buddhism, which aroused interest in Christian
Europe, that the New Age Movement became popular,
mostly among the younger generation of the Western
world.

In terms of the influence of Christianity on the New Age
Movement, it can be observed in several key areas. First,
the concept of divine immanence, central to the Christian
theology, has found resonance in the New Age spirituality.
The idea that God or divine energy permeates all aspects
of creation is consistent with the New Age’s belief in the
interconnectedness of all beings and the universe. In addi-
tion, the Christian concept of personal transformation and
salvation has found expression in the New Age teachings
on spiritual growth and self-realization. While Christianity
emphasizes redemption through faith in Christ, the New
Age Movement promotes the idea of self-awareness and
inner healing through a variety of spiritual practices. Chris-
tian symbols and imagery have been reinterpreted and in-
tegrated into the New Age practices and rituals. The use of
the cross, dove, and other Christian symbols in the New
Age visual art serves to bridge the gap between traditional
religious imagery and contemporary spiritual expression
(Sutcliffe, 2003).

In addition to shaping the ideology of the “New Age”,
Christianity has influenced the development of specific
spiritual practices within the Movement. For example, the
practice of “Christian yoga,” which combines yoga pos-
tures with Christian prayer and meditation, reflects the syn-
cretic nature of contemporary spirituality (Houtman, Auper,
Heelas, 2009).

Christian mysticism, with its emphasis on direct com-
munication with the divine, has parallels in the New Age
practices such as channeling, where people claim to re-
ceive messages or ideas from spiritual beings or a
higher consciousness. The emphasis on personal spir-
itual experience and direct encounter with the divine is
a common aspect of both Christian mysticism and New
Age spirituality.
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Drawing inspiration from a variety of religious traditions,
the New Age Movement reflects a certain reinterpretation
of Christian concepts in the phenomenon of individual re-
ligiosity. By incorporating Christian themes, images, and
practices, the New Age Movement demonstrates its ability
to adapt and synthesize diverse religious influences into a
single spiritual worldview.

Central to the New Age Movement is its eclecticism,
which allows people to draw on a variety of religious tradi-
tions. Unlike Christianity, which emphasizes adherence to
specific doctrines and rituals, the New Age ethos encour-
ages practitioners to explore and synthesize teachings
from diverse sources.

This eclecticism is evident in the blending of Christian
concepts with Eastern spirituality, indigenous wisdom, and
esoteric traditions within the New Age Movement. The
Movement often incorporates Christian themes and narra-
tives alongside other spiritual traditions, reflecting the
Movement's inclusive approach to religious diversity. This
eclecticism allows people to adapt their spiritual beliefs and
practices to suit their personal preferences and spiritual in-
clinations, making New Age less of a structured and insti-
tutional religion and more of an individualistic one. This
flexibility allows people to transcend the constraints of in-
stitutionalized religion and connect with spirituality in a way
that resonates deeply with their inner truth and values. Fur-
thermore, New Age’s eclecticism fosters a sense of em-
powerment and agency as people take responsibility for
their “spirituality” and actively engage in a process of self-
discovery. Rather than relying on external authorities or in-
termediaries, people are encouraged to trust their own in-
tuition and “inner wisdom” as they move along their “spir-
itual path” (see: Hanegraaff, 1998).

A significant part of the supporters of the New Age
Movement holds contradictory views on the structure of the
world and the reasons for its emergence. It would be more
accurate to say that their views change regularly. But some
characteristic ideas can be distinguished. The New Age
supporters often view the world as a vast ocean of energy
in which each person is energetically interconnected with
other entities. In a certain sense, there is no difference be-
tween God and the world, which is why the New Age Move-
ment is often called pantheistic. The world itself is divine
and is subject to a process of evolution that leads from inert
matter to a “higher and more perfect consciousness”. For
supporters of the New Age Movement, it is pantheism that
is the driving force in the search for God, a guide to discov-
ering the divinity within oneself through internal transfor-
mation. The fate of a person consists in a series of succes-
sive reincarnations of the soul into different bodies. This
process is understood not as a cycle of samsara, in the
sense of purification and punishment, but as a gradual as-
cent to the ideal development of a person’s potential, to the
transformation into a deity, and the achievement of the
identity of the human with God. The world, like a human, is
viewed in motion from the point of view of perfectionism.
Many researchers consider the ontology of the New Age
Movement as a new Platonic model of the hierarchical Uni-
verse. In this model there is a place for a multitude of spir-
itual beings existing on different planes of being, arranged
according to the level of ascent, each of which corresponds
to higher levels of spiritual development and ends with an
impersonal absolute (Hanegraaff, 1998).

In the modern era, spirituality has taken on a variety of
forms, often transcending the boundaries of traditional in-
stitutional religions. The New Age Movements and non-in-
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stitutional spiritual practices have gained momentum, of-
fering people alternative ways to explore their beliefs and
values. However, this departure from established religious
frameworks raises questions about the definition and ap-
plication of morality in these contexts. One of the main
challenges in understanding morality in the New Age and
non-institutional religions is the fluidity and subjectivity of
spiritual beliefs. Unlike organized religions with codified
doctrines and authoritative texts, these movements often
prioritize personal experience and intuition. As a result,
moral principles can vary widely among practitioners, lead-
ing to ambiguity and ethical relativism.

Researchers often single out as a characteristic of the
New Age Movement a specific relationship between God
and a human, which can be labeled as “| am God” or “God
is within us”. Paul Heelas considers the New Age Move-
ment exactly from this viewpoint. To gain the experience of
knowing oneself, one must experience oneself as what is
called “God”, “Goddess”, “Source”, “Christ Conscious-
ness”, or, most simply and most often used, “inner spiritu-
ality” (Heelas, 1998:198-199). Inner spirituality has be-
come a central theme for Paul Heelas’ books. In his view,
people have become self-explorers since 1970. This trend
does not disappear in modern books popular in the New
Age Movement.

It is worth noting that God is rarely presented as a per-
son. But it is not possible to say immediately and unequiv-
ocally that the followers of the New Age Movement believe
in an impersonal God. Of course, the idea of a personified
God is generally rejected as being too limited and narrow-
minded, since it is usually associated with personification.
In addition, it is usually associated with a God who judges
and punishes for sins, incompatible with the basic ideas
about ethics and health psychology in the New Age Move-
ment. Various creatures act as intermediaries between
people and God. Of course, there are such creatures in
traditional religions as well. In the context of the New Age
Movement, there is very little information about demons,
and, in addition, it is often difficult to separate angels from
“highly developed people”, or, as they are also called, “as-
cended masters”. People can rise to this hierarchy through
spiritual evolution. Sometimes the term “mediator” is used,
which is typical for the English-language sources. Accord-
ing to New Age followers, beings can not only be channel-
ing partners but also incarnate on Earth. At the same time,
they become a part of religious history, and an example of
such incarnation is Christ. For example, Lee Carroll says
that Jesus Christ was one of the highest Ascended Mas-
ters when they visited Earth (Carroll, 1993).

The theme of most of the New Age books is a human,
their problems, and ways to solve them. A human is born
with a divine spark, which is associated with the one or the
absolute. Most often, a human is considered a traveler who
came to Earth to learn lessons and move on through the
stages of development. In addition, noble teachers help on
this path, but the main character is the human. For most
New Age people, there is no need for God’s revelation or
salvation to come to them from outside.

The anthropological views of New Agers can also be
characterized as holistic. In their opinion, a person has a
great potential that can be revealed through certain prac-
tices. In general, the ideas of the Movement's supporters
regarding the origin of humankind are eclectic, confusing,
and they represent a syncretic combination of UFO-logical
theories intertwined with numerous applications of the evo-
lutionary theory.
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The ethical ideas of the New Age Movement followers
clearly express the doctrine of the “absence of evil”. From
their point of view, at the higher levels of spiritual reality,
from which the phenomenal world arises and on which it
depends, duality does not exist. People create for them-
selves the problem of the existence of good and evil. The
idea of the possibility of transforming human conscious-
ness into higher forms of consciousness is not the property
of purely individual ethics: one’s own practical develop-
ment of the personality should lead to cardinal changes in
the world around them. Within the framework of the escha-
tological views of New Agers, the completion of human
evolution is a transformation into a deity, the achievement
of the human’s identity with God.

The ideas of the New Age spirituality were drawn from
ancient religions and cultures. What is new in the New Age
Movement is the conscious search for an alternative to
Western culture. An important characteristic of this spiritu-
ality is the inner experience of harmony and unity of all that
exists.

“People discover their profound connectedness with the sa-

cred universal force or energy which is the basis of all life. By

discovering these possibilities within themselves, they can
embark on the path to perfection, which will allow them to cope
with their personal lives, relationships with the world and take
their place in the universal process of formation and the New
Birth of the world, which is in constant development... Thus,
cosmic energy, vibration, light, God, love — even the “I” itself —
all this refers to one and the same reality: the original source
present in every being” “People discover their profound con-
nectedness with the sacred universal force or energy which is
the nucleus of all life. When they have made this discovery,
men and women can set out on a path to perfection, which will
enable them to sort out their personal lives and their relation-
ship to the world, and to take their place in the universal pro-
cess of becoming and in the New Genesis of a world in con-
stant evolution... Thus cosmic energy, vibration, light, God,
love — even the supreme Self — all refer to one and the same
reality, the primal source present in every being” (Pontifical

Council for Culture, 2003).

“People discover their profound connectedness with the sa-

cred universal force or energy which is the nucleus of all life.

When they have made this discovery, men and women can

set out on a path to perfection, which will enable them to sort

out their personal lives and their relationship to the world, and
to take their place in the universal process of becoming and in
the New Genesis of a world in constant evolution... Thus cos-
mic energy, vibration, light, God, love — even the supreme Self

— all refer to one and the same reality, the primal source pre-

sent in every being” (Pontifical Council for Culture, 2003).

Ann Taves explores how spirituality intersects with mo-
rality in the lives of New Age women. According to the New
Age teachings, Taves believes that a person consists of
body, soul, and spirit, which are at different levels in each
person’s life. A person has a desire for purposeful self-re-
alization rather than focusing solely on the development of
intelligence and rational abilities (Taves, 2020). Most often,
a feminine, holistic view of the world is contrasted with a
masculine, logical view. Indeed, according to Ann Taves,
sociological surveys show that there are slightly more
women in the New Age Movement than men. One of the
reasons for this may be the fact that one of the most im-
portant themes for the New Age representatives, i.e. the
“divine within” or the “divine self”, is historically closer to
women as this approach gives access to the sacred with-
out the need for a position in religious organizations. From
the point of view of the New Age followers, both the mind
and the heart are present in varying proportions in all peo-

ple.
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In her work New Age and Neopagan Religions in Amer-
ica (2004), Sarah M. Pike examines the moral categories
of the New Age and Neopagan practices, emphasizing
their focus on ecological consciousness and the pursuit of
self-realization. Pike argues that the morality in these
movements is characterized by an ecological ethic that
views all living beings as interconnected and deserving of
respect (Pike, 2004).

New Age and non-institutional spirituality followers of-
ten claim that their moral foundations are based on princi-
ples of compassion, love, and spiritual growth. They argue
that by cultivating inner wisdom and empathy, people can
develop a deep sense of ethical responsibility to them-
selves, others, and the planet (Spangler, 2008).

In many New Age spiritual traditions and non-institu-
tional religions, personal experience is of primary im-
portance. Followers often prefer direct encounters with the
divine or spiritual world rather than adherence to external
authorities or texts. This emphasis on subjective experi-
ence can lead to a highly individualistic approach to moral-
ity, where each person’s inner guidance serves as the ulti-
mate arbiter of right action (Spangler, 1988; Heelas and
Woodhead, 2005).

The abandonment of institutionalized religious frame-
works in favor of personal spirituality can create ethical di-
lemmas and paradoxes. Without clear guidelines or socie-
tal norms, people may find it difficult to navigate complex
moral situations or reconcile conflicting values. Despite
these challenges, some scholars argue for the possibility
of integrating spirituality and morality within the New Age
and non-institutional religious contexts. Drawing on in-
sights from diverse religious traditions, philosophical eth-
ics, and psychological research, practitioners can develop
robust moral frameworks that respect both individual au-
tonomy and collective responsibility (York, 2001; Pinto, Vi-
laga, 2023).

Conclusions

In summary, the intersections of spirituality and moral-
ity in the New Age and non-institutional religions present
both opportunities and challenges. While these move-
ments offer people the freedom to explore different spiritual
paths and ethical dilemmas, they also raise questions
about the nature of moral authority and the possibility of
reaching consensus on ethical principles. As society con-
tinues to evolve, understanding moral categories and spir-
ituality in these contexts will remain an important area for
further research.

Non-institutional forms of religiosity develop quite dy-
namically and can adapt to social trends. They will always
find a way to resonate and function in society, maintaining
their relevance and influence in the modern world. Re-
search on the topic of non-institutional forms of religiosity
not only helps to understand modern religious trends in so-
ciety but also uncovers new perspectives for understand-
ing of the role of religion in human life in the context of
globalization. It is these transformational processes that
accompany the formation of individual religiosity and con-
tribute to the revival of new ways of actualizing religiosity.

The New Age Movement, despite it being criticized for
superficiality, commercialization, and cultural appropria-
tion, continues to attract the attention of many people due
to its openness to various religious traditions and ap-
proaches. It is a phenomenon of modern syncretization of
the consciousness of a certain part of believers, which in-
volves the unification of disparate religious ideas into a co-
herent, contradictory functioning system of religious ideas.
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The New Age Movement emphasizes the idea that a per-
son and their own experience are the main source of au-
thority in spiritual matters. It emphasizes the right of every-
one to develop their own worldview, to choose their own
path, and to form their own individual “mix”: a person can
adapt certain religious provisions to personal religious
ideas and eclectically combine different-level components,
elements of different religious systems, and modern scien-
tific data. This demonstrates what Heelas called “direct in-
dividualism” (Heelas, 1998: 21-23).

As a result of the analysis of the texts of various au-
thors, it can be concluded that, in their ontological ideas,
the followers of the New Age Movement are inclined to
pantheism. A holistic view of the universe as an energeti-
cally interdependent integral structure is a common ap-
proach for them. The idea of God rejects rigid doctrinal po-
sitions. God is known to a greater extent through experi-
ence, rather than through belief in him. On this basis, God'’s
existence is considered a self-evident fact and is not a
problematic issue.

The central ideas that unite different groups of the New
Age Movement include the idea of human development in
the form of spiritual practices and the idea of synthesis of
any convenient practices belonging to different worldview
systems. The New Age Movement promotes a worldview
featured by spiritual pluralism, which in turn recognizes the
validity of various religious and spiritual traditions. The
Movement does not give preference to one tradition over
another but accepts the idea that truth can be found in
many sources. Such an inclusive approach to spirituality
contributes to a sense of individuality, but due to tolerance,
mutual understanding and connection between people can
arise, overcoming worldview and cultural boundaries.
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Hblo-enmx sik dpopma iHavBiayanbHOT peniriiHocTi

Y cTaTTi po3rnsgaTbes 0CoONMBOCTI iHAMBIAYaNbHOI PENiriAHOCTI B KOHTEKCTI pyxy Hbto-engx. Y cyyacHomy cycni-
NbCTBI CTPYKTYpa peniriiHoCTi 3a3Hae 3HaYHWX 3MiH, OCKINbKW TpaguLinHi penirivHi iIHCTUTYLIT cTUKalTeea 3 npobnemamum
3pOCTaHHSA HEIHCTUTYLIMHNX bopM AyxOoBHOCTI. OOHMM i3 roNoBHWUX (PAKTOPIB, IO CNPUSE 3POCTaHHIO HEIHCTUTYLLIAHOT
penirii, € 3pocTaHHs cekynsapusaduii cycninsctea. Came Lew npouec Npu3BiB A0 3MEHLLEHHSA BNNVBY Ta aBTOPUTETY Tpa-
AVLIAHOT penirii Ta cnpusaB BiAPOOXKEHHIO HOBUX crnocobiB akTyanisauii penirinHocTi. Pyx Hblo-eox, Wwo noegHye eneme-
HTW pi3HUX peniriv, dinocodii Ta NpakTUK, CTae CBOEPIAHON BiAMOBIAAI0 HA Le NUTaHHA. ABTOpKW 3BepTaroTb yBary Ha
KMOYOoBI penirinHi Ta AyXOBHi TEHAEHLiT, WO BNAMBalOTb Ha iHAMBIAyanbHi BipyBaHHSA Ta NPaKTUKN yYacHUKIB pyxy. AHani-
3yl0TbCS (hinocodcbki, couianbHO-KYMbTYPHI, a TakoX NCUXONOTiYHI acnekTu Lboro asuLla. PosrnagaroTbes BNNnBoBi da-
KTOPW, LLO CNPUSIOTL BUHUKHEHHIO Ta PO3BUTKY PyxXy Hblo-eiax, a TakoxX MicLue Ta pornb pyxy B CydacHOMY penirinHoMy
naHpwadTi. ABTOpY CTBEPOXYIOTb, IO pyX Hblo-engx € hopMoIo HEIHCTUTYLINHOT PeniriiHoOCTi i, AK Takuii, € 06'egHyto-
Yoto igeeto Ang Tux opm penirinHoCTi, AKi He NignagatoTb Nig napagurMmy iHCTUTYLIMHOT penirinHocTi. MNepeTuHn gyxos-
HOCTi Ta Mopani B pyci Hblo-eiax Ta HEIHCTUTYLINHWX Peniriax CTBOPIOOTL AK MOXIMBOCTI, TaK i npobrnemun. Xoya uemn pyx
NpoMoHye noasM cBoboay OocnigKyBaTh Pi3Hi AYXOBHI LUNSXM Ta €TUYHI AWNEMU, BiH TaKOoX MOPYLUYE NUTaHHSA LWOA0
npupoaM MOpPanbHOro aBTOPUTETY Ta MOXITMBOCTI AOCATHEHHS KOHCEHCYCY LLOA0 €TUYHUX NPUHLIMNIB.

Knto4osi cnosa: : peniriq, peniriiHictb, Hblo-engx, cekynapuaauis, penirinHi iHCTUTYLii, HeiHCTUTYLiNHa peniris.
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