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Introduction

This article concludes the literature review that, in the context of the current debate surrounding the role of spiritual, moral, social and cultural development (SMSCD) in Further Education, and the churches’ response to government policy statements, examines the past contribution made by the many working groups, individuals and researchers whose work has directly or indirectly informed policy makers, colleges and churches in the last two decades. The first part of this literature review (Ward 2007) focused on discussion papers and reports produced by the churches in various forms over the years, with the caveat that the review would inevitably omit reports issued by other faith communities. 

However, it is not fanciful and, indeed, encouraging, to note
that in recent years those papers reviewed … have sought to 
reflect the multi-faith context in which FE colleges and,
indeed, chaplaincy now operate.








(Ward 2007: 41)
The multi-faith context is implicit too in the wider arena of spirituality that has been the predominant focus of research papers published over the same two decades. It is these research papers that we shall now examine. This literature review has been more extensive than envisaged and is by no means complete. Nor can it possibly provide a thorough and critical examination of each piece of research covered. But it may at least give the reader signposts to further reading and offer clues to the themes that have driven forward research into student spirituality – themes that policy makers, and indeed the churches, would do well to acknowledge.

Hardy: The Challenge of Spirituality
No account of research in spirituality could begin without acknowledging the work of the zoologist Alister Hardy (Hardy 1966). Although outside the self-imposed time span of this review, Hardy’s work deserves its pre-eminence in this review for two reasons: firstly, for his theory that religious awareness is a biological phenomenon that has evolved in our species simply because it has survival value; secondly, for his methodology of cataloguing a wide range of religious experiences. Both were to inform the later work of David Hay
 who returned to Hardy’s hypothesis “to learn something about the nature of God by listening to people talking about their spiritual experience” (Hay and Hunt 2000: 3). If Alister Hardy had represented something of an anti-reductionist stance in science – for example, by challenging accepted theories of probability and chance with co-authors Robert Harvie and Arthur Koestler (Hardy, Harvie and Koestler 1975) – then Hay was to set down what this author would call “the challenge of spirituality”, arguing against the dismissal of religion in a so-called secular society by using Hardy’s biological perspective. In other words, we are organisms programmed for religious experience. As Hay explains,


Hence, it [religious experience] cannot be limited to members of any 


particular religion or indeed religious people in general. Everybody,


including people who hold no religious beliefs whatsoever, must be at


least potentially in possession of such awareness. There is such a


thing as secular spirituality.







(Hay and Hunt 2000: 6)

Hardy’s challenge was essentially this: since we are programmed to be spiritual beings, it therefore follows that spirituality is much more widespread than we once thought. But the challenge to the churches, Hay and Hunt reasoned, is how to reintegrate this hidden spirituality into the community to provide the necessary energy to renew our sense of communal responsibility?

Hay:  conversations on spirituality
 Although Hay’s research was not focused on FE students, the methodology employed by Hay and Hunt (2000) is worth describing, since it typifies much of the research on spirituality in FE in the last twenty years. From a series of pilot interviews with people who had no contact with any religious institution, focus groups were set up using data obtained from questionnaires handed out at random in a Nottingham suburb. ‘Research conversations’ were finally conducted with 29 of the 31 individuals who had attended the focus groups. Attention should be drawn to the style of these conversations:


On the basis of our pilot work and what had emerged in the
focus groups, we were aware of certain areas that we wanted
to discuss. Nevertheless, we felt it important to be very 
permissive in mode, so that individuals felt they were given
the space and time to speak about their own
understanding
of spirituality, rather than being forced into predetermined


categories by tightly structured questions. This style of
investigation helps to overcome some of the issues of
power always present in research.






(Hay and Hunt 2000: 9)

As O’Murchu has stated, the spiritual story is much more powerful and coherent than any text-book definition or description of spirituality (O’Murchu 1997: 61). What emerged from the data is something of the ‘personal signature’ (Nye’s term) or individuality of each person. The case studies are arguably the most eloquent testimony to the hidden spirituality present in Britain according to David Hay yet the ‘research conversations’ methodology is one that has been strangely neglected in the field of FE spirituality with, as we shall, one or two notable exceptions. 

But further evidence for such hidden spirituality was derived from the researchers’ repeat of the 1987 Hay and Heald spiritual/religious experience survey for BBC’s Soul of Britain in 2000. Those questioned who reported experiencing such phenomena as “an awareness of the presence of God”, “awareness of a sacred presence in nature” and “awareness of the presence of the dead” at some point in their lives is, it would seem, on the increase: the cumulative total figures for 1987 and 2000 reporting such experiences being 48% and 76% respectively. The 2000 University of Nottingham Adult Spirituality report does not, as I have said, include FE students, at least those we can identify as such – the youngest age group sampled in the focus groups were within the age range of 20 to 39. However, the questions used by Hay and Heald and repeated in 2000 may usefully yet be asked of a sample of FE students by further researchers seeking a comparison on FE students to the general population. It would be interesting to see how students would score – as in the 2000 survey, the great majority of such students would not be regular churchgoers. 

Aspects of the spiritual search as identified by Hay and Hunt will also reappear in various guises in research in the FE population. Summarised briefly, these aspects are as follows:

· Timidity. All those with whom the researchers conversed had a concern with spirituality, but this only became clear towards the end of the conversations when subjects felt it was safe to talk openly about spirituality.
· The meaning of ‘spiritual’. A number spoke of the openness and freedom of spirituality as opposed to the rigidity or religion or the hierarchy of the church. The connection of spiritualism with the weird and uncanny meant many felt uncomfortable with the word ‘spiritual’.

· The Quest Mode. (After Batson 1993). People often stated explicitly they were on a journey following a route that was not clear.

· The Christian God and the Generic God. The parameters within which people expressed their spirituality were, at least unconsciously, those of the Christian meta-narrative with some ideas drawn from other sources such as Eastern religion, paganism, science fiction, etc. But on the subject of god, for most people it is a generic God rather than the specific Trinitarian God of Christianity.

· ‘Something there’. This is the commonest response, reflecting a reluctance to say anything positive about religious experience but with the emphasis that it matters it is there.

· Self-constructed theologies. Hay and Hunt suggest this is more common in younger age groups who have grown up isolated from direct contact with the religious institution. They construct a theology of their own, using fragments of the Christian meta-narrative available to them.

The authors of the Nottingham Report conclude that the content of their research conversations are a reasonable reflection of national trends. For those engaged in Further Education, the question to be asked is to what extent these themes emerge in research surveys or qualitative data such as interviews with FE students?

College data: surveys and interviews
Two studies have been published in the short history of the Journal of Chaplaincy in Further Education that implicitly owe a debt to Hay’s methodology of moving from quantitative data (surveys of focus groups or college populations) to qualitative data (semi-structured interviews). 
The first of these, by Jenkins (2005), whose contribution to the wider debate has been acknowledged in the discussion papers previously reviewed, is in part a summary of a piece of major research into chaplaincy during the period 1990 to 2000 (Jenkins 2003). It should be noted that in the introduction to his overview of this research, Jenkins mentions the comments of “four leading academic theologians” who “openly admitted they had little to offer because their theological work was focused on schools and higher education sectors” (Jenkins 2005: 8). 18 colleges and 17 chaplains took part, their names remaining anonymous due to what Jenkins suggested was the sensitive nature of the data obtained.

Jenkins’ journal overview cannot do justice to the wider research, but it has to be said that to this reviewer it focused largely on the role of chaplaincy, the deliverers of spiritual care if you will, rather than the students (or staff), the seekers of spiritual care. The intention, after all, was to allow the voices of chaplains to be heard. The topics that featured prominently in chaplains’ responses will be familiar to those who have studied the discussion papers in Part One of this review – the chaplain’s role; religious vocation and the expectations of the institute; supporting the Christian presence; spiritual and moral issues; chaplaincy and inclusivity; influence of the lifelong learning culture on chaplaincy; and partnerships. Jenkins noted that there appeared to be “clusters of interconnecting issues” worthy of further theological consideration, but added that whilst this was a key feature of the research it merited a separate paper. Thus the empirical evidence said more about the perceptions of chaplains and their ability to adapt and seize opportunities than it did about the spirituality of FE students. 

Indeed, Jenkins does ask the question “Is there an appropriate spirituality for such a context?” The answer, unsurprisingly given the research context, lies in “points of proximity” between the concepts, imagery and work of the colleges and that of the Christian religion (Moody 1999, Stamp 1990). Jenkins concluded that 


There was strong empirical evidence to suggest that the learning culture


and people in the institution shaped, affirmed and sustained the


ministry and vocation of chaplains and informed their theology.








(Jenkins 2005: 17)

As a piece of empirical research into the nature of chaplaincy, this remains an important contribution; nevertheless, and Jenkins himself admits this at the outset, it is coloured by his own church background and experience, and thus emphasises the Christian contribution of chaplains. In short and to use modern slang, it does what it says on the tin – this is an enquiry into Christian ministry. Multi-faith chaplaincy and the wider spiritual context require a separate investigation.

For the beliefs and religious opinions of young people in 16-19 education themselves, we are indebted to the work of Blaylock and Williams
 who draw on a sample group of around 550 young people from six different schools and colleges to present young people’s understanding of the concept of religious identity, beliefs about God (Blaylock and Williams 2006), respect for all, human rights, life after death and spiritual identity (Blaylock and Williams 2007). The latter areas are significant in the consideration of the role of the college in community cohesion and in interfaith awareness. 

I have stated above that Hay and Hunt’s aspects of the spiritual search, identified in the 2000 Adult Spirituality project, reappear in various guises in other research. Thus in ideas about “life after death” the majority of young people in the Blaylock and Williams’s survey are uncertain with only 16% of those questioned committed to either one form of life after death or those who think any life after death is impossible; these figures would fit in with Hay and Hunt’s findings. But the idea that young people in Britain are ‘being spiritual without being religious’ surprisingly receives little support from Blaylock and Williams’ data. Only 24% affirmed the view that “I am a spiritual person”. Perhaps, as Blaylock and Williams point out, it is the concept of spirituality that is the problem here, but even when teased apart from the notion of being religious, Blaylock and Williams found only 16% as a whole saying they are spiritual, and 8% saying they are religious. The questions themselves arguably need sharpening up in future research, the vagueness of definitions and ambiguity of a phrase such as “I’m not religious but I am spiritual” possibly leading to the high proportions of students who were uncertain. Nevertheless, the majority distance themselves from the label ‘spiritual’ or ‘religious’. So to quote Blaylock, “If instead RE centres attention on the question ‘What does it mean to be human?’ the possibility of inclusion for all remains open.” (Blaylock and Williams 2007:24).

In the research cited thus far, there is a tendency to consider spirituality to be an individual concept rather than that which is formed from group identity. Rebecca Nye’s work is apposite here, therefore, in that she found surprisingly marked levels of spiritual awareness in young children that may have been formed in part by their group identity. (But is this new? What of the collective consciousness or spirituality of those whose values were shaped, for example, by group identity in National Service?) So Blaylock and Williams’s data on “human rights and respect for all” among 16-19 year olds deserves special mention. Firstly, it suggests, as the authors make clear, there may be a kind of hidden absolute at work in the moral thinking of many young people, though again they perhaps take the argument a step too far to argue that this necessarily implies a belief in the status of the individual (as opposed to humanity or society). Secondly, it neatly leads on to the research we discuss below from my own students who have drawn on previous research in other cultures to examine links between spirituality as a cultural norm and environmental concerns. But thirdly, it also raises the question that curriculum concerns for 16-19 “spirituality” in FE should surely take into account a humanist position in which these “hidden absolutes” as Blaylock calls them are not necessarily linked to belief in God but do play an important part in the worldview of 16-19 year olds in Britain today.

Yet it is reassuring that Hay and Hunt’s data is reflected to a large extent in Blaylock and Williams’ data. So most 16-19 year olds prefer to talk about “something out there” reflecting an uncertainty about the language of spirituality and religion that Hay and Hunt suggest is now embedded into British society. The comment of one student shows that students are indeed engaged in the Quest Mode, and hint at the self-constructed theologies with which young people interpret the world, as Hay and Hunt suggested:


I am still exploring my spirituality, but I have been brought
up as a Christian
and I have a strong belief in this. I believe
that human rights apply in
nearly all situations. I think we
need more chance to explore spirituality in school.



(Male student, quoted in Blaylock and Williams 2007:28)

Spirituality and environmental concerns

Rebecca Nye’s fascinating data, derived from interviews and showing photographs of childhood scenes that could be open to different interpretations, suggests that children may be more aware of the spiritual dimension, and more engaged in the Quest Mode, than is hitherto supposed. Three studies shall be briefly discussed here, all empirical studies in an FE or (in one study) school context, carried out by the author’s own students in their final year of study. They are relevant to this review either for their methodology, which owes much to Nye and reminds us of the usefulness of qualitative data, or for setting spirituality in the wider context of FE students’ moral development – something which, in the first part of this literature review, is referred to in at least one discussion paper alluding to Kohlberg’s theory of moral development.

Alison Young’s work, aptly titled ‘Spirits of the Future’ (Young 2007), took as its theoretical starting point Brooker’s perception of young children as worthy of research in their own right as autonomous subjects, “fully formed and complete individuals with a perspective of their own, rather than as partially-developed, incompletely-formed adults” (Brooker 2001: 163). Crucially (and a lesson that can be learnt by many researchers into spirituality) Young favoured qualitative research – using Nye’s photograph technique - as her aim was to understand rather than explain the phenomenon (MacNaughton et al. 2001). Another point Young highlighted is the need for research to be participatory, so that subjects are those that are worked with and not worked on – co-authors in a collaborative process. Whilst college or university degree research usually prevents such collaborative projects, not least because of the limited time available for completion, surely this is another pointer for future research with FE students, so that students not only own the data and results on, say, spirituality, but indeed dictate the paths to which fruitful research might be profitably steered.

Young’s results, working with year 4 children (8 to 9 years) and year 6 children (aged 10 to 11) suggest that even young children possess a great knowledge and awareness of environmental issues and ascribe to many positive behaviours. She reiterates Littledyke’s (2004) warning that this sense of environmental awareness will be squeezed out as pressures to attain standards in National Curriculum subjects grow. But the interviews also display much evidence of Nye’s relational consciousness with the inculcation of group values rather than an individualistic spirituality. “Respect for others”, the theme that Jenkins identifies as a central feature of FE students, is thus evident at an early age.

That said, Young is cited here largely because of the useful points she makes on methodology and participatory research. But two of her colleagues, Gemma Dilks
 (Dilks 2007) and Wendy Ellerby (Ellerby 2007) specifically targeted FE students in a closer examination of possible links between spirituality and environmental concerns. Ellerby’s work can only be briefly discussed here, and her own exhaustive literature review covering environmental attitudes across a wide range of cultures from China to Australia and the Scottish Highlands, and her results, will be published separately later in this journal. 

Previous studies by Alistair McIntosh and Sally Sargeson have identified many variables affecting attitudes to land use. Ellerby focused on the variable of culture. The hypothesis that those who display characteristics of low attachment to place will have negative attitudes to the use of land was tested using both quantitative and qualitative research methods. The results of the study, whilst limited in part due to the small sample size, seem to support Clifford Geertz’ theory (Geertz 1967) that culture needs to interact with the spiritual and natural in order to connect us with the environment. Geertz defines culture as a historically transmitted pattern of meanings embodied in symbols, a system of inherited conceptions expressed in symbolic form by means of which people, communicate, perpetuate and develop their knowledge about and attitudes towards life. This in turn facilitates a sense of identity, meaningfulness and purpose in life (Ellerby 2007: 15). For example, Ellerby cites the research of McIntosh (McIntosh 2004) which highlighted a deep spiritually embodied relationship between the islanders of Eigg and their environment defined by the use of natural resources and their well-publicised campaign for island ownership. Similar spiritual connections (Nettheim’s preferred term) have been found between the indigenous populations of Australia and their land (Nettheim et al. 2002, Strang 1997). 

But perhaps the most surprising aspect of Ellerby’s research is the awareness that her interviewees displayed “of natural and unspoilt land in the spiritual and recreational sense” (Ellerby 2007: 57) – and this, remember, in a sample of FE students in Grimsby, where connections with the land might be deemed to be tenuous! Her theory that those students showing a high attachment to place (factoring out social aspirations or economic philosophy) are more spiritually connected with the land deserves further investigation. Nevertheless, her theoretical framework has been substantially revised to highlight the unexpected presence of what she calls “spiritual structure” in FE students evidenced, following the Geertz-McIntosh model, by respect for natural land and awareness of the need for conservation.

Gemma Dilks, on the other hand, took as her starting point the observation that FE students, like most young people, do not reflect any purported spiritual connectedness to land or their concerns for environmental issues in their behaviour. Her hypothesis was that “young people are not environmentally conscious, as they are too pro-active in the current consumer culture” (Dilks 2007: 40). Her data add a stern, some might say dispiriting, dose of realism to those who see students as moral and spiritual thinkers. The majority of those she questioned in the college are not, it seems, environmentally conscious, or at least are not willing to change their behaviour. Significantly, statistical analysis of the 81 questionnaires completed by students refuted Fishbein and Ajzen’s claim that there is a strong relationship between attitudes and behaviour (Fishbein and Ajzen 1975). Attitudes are not necessarily consistent with the student’s behaviour or even consistent with other attitudes that the student holds (Dilks 2007: 31). What this means, of course, is that researchers looking at spirituality in an FE college population are faced with the fact that spirituality may indeed be hidden, as Hay has always inferred, and not reflected in observable behaviour; and there may be no recognisable pattern of attitudes for any individual that can be categorised under the umbrella term “spirituality”. 

International perspectives: transcendence, spirituality and health
It might be supposed that research from countries without an established church, such as Australia, might paint a different picture from the hidden spirituality or Quest Mode identified by Hay, Blaylock and others in the UK. But the largest ongoing survey, by Kath Engebretson of the Australia Catholic University in Fitzroy, Australia claims that many teenaged boys aged 15 to 18 years articulate experiences of the transcendent, particularly at time of risk, fear, need, challenge and loss. Their sense of God is personal, one who is always there, who understands, listens and cares (Engebretson 2006). The research began with a pilot study of 20 boys; boys were chosen because in his age group girls display more positive attitudes to religious affiliation and practice than do boys (Kay and Francis 1996). Males and females who value the traits associated with the feminine are more positive about religion than males and females who do not value feminine attributes such as gentleness and compassion. Engebretson claims that adolescent boys are absent from conversations about religion:


Indeed, in the privatised, individualised world of religious belief in


Australia, the language generally used to talk about Christianity does


not reach them. Yet there are powerful reasons for finding a language


to talk about religion, spirituality and morality with teenage boys.







(Engebretson 2004: 267)

For example, the Survey of Risk and Protective Factors (Human /Services, Victoria 1999) identified 25 risk factors within the categories of community, school/college, family and individual/peer. It was found that belief in religion, moral values and spirituality was a major factor in preventing self-destructive and antisocial behaviour among young people. The pilot study went on to define spirituality that confirms the research cited above by Ellerby and Young that spirituality is communal and not just individual, enhancing connectedness with others and with the natural world (Harris and Moran 1998: 106). Harris and Moran’s developmental stage theory of spirituality and Tacey’s ecospirituality (Tacey 2003: 186) – a concept that sums up Ellerby’s revised theoretical framework – give Engebretson the components of spirituality for her research. Thus, the lack of a specifically named transcendent dimension in the interviews may be because the demands of an education and future career overshadow deeper questions (Engebretson 2004: 273), or be due to a lack of opportunity through reflection (and education?) to develop a language about the transcendent – Harris and Moran’s view that spirituality is influenced by the developmental task of the age can therefore help us interpret Engebretson’s data. Note too that Engebretson’s initial data confirmed Dilks’ research that in terms of ecospirituality, young people are very passive and choose not to get involved or change their behaviour. 

Engebretson’s conclusions thus far, in research that has now gone on to gather data from 1,100 boys (Engebretson 2006), indicate that religious beliefs are peripheral as an expression of spirituality. Prayer is used to express spirituality but more common is a capacity for reflection. 


In summary, the developmental tasks of the age, the development of


identity and relationships, were the key dimensions through which


these participants experienced the sense of meaning that is often


referred to as spirituality.
(Engebretson 2004: 276)

Note that Engebretson also calls for further information about how colleges may improve their programmes in religion and spirituality, giving to this disenfranchised group the language through which they may develop their spirituality.

The concept that spirituality may be a protective factor in the college population against self-destructive or harmful behaviour has also been examined in several American studies. The concept of wellness is not new and was formally defined in 1961 (Dunn 1961) but only recently has the model of wellness been applied to spiritual dimensions and tested on a college population (Adams and Drabbs 2000). In Adams and Drabbs’ model, the spiritual dimension is defined as a positive sense of meaning and purpose in life. Results indicated a close relationship between the spiritual and psychological dimensions of wellness, and both being critical to any sense of well-being and health. Life purpose, the result from taking a spiritual journey (Rinpoche 1992), requires strong internal resources in a culture preoccupied with the notion that success and power will bring happiness. So Adams and Drabbs were not surprised to find that the effects of life purpose on perceived wellness were mediated by psychological constructs such as optimism and a sense of coherence. 

Recent research by Susan Muller and Dixie Dennis (Muller and Dennis 2007) with 180 American college students suggests that students who experience higher levels of life change score lower on spirituality. But Muller and Dennis found that students experiencing high levels of life change “had scores indicative of a desire to find spirituality, even though their motivation was low” (Muller and Dennis 2007: 55) and argues that lower spirituality can be enhanced in a student population through education programmes – a finding that strengthens the arguments put forward by Swartz, who had earlier reported students’ openness to spirituality (Swartz 2001).

Engebretson’s call for the churches to respond to the challenge of teenaged spirituality, if only because of the positive wellness developed by inculcating spiritual growth, does then appear to find support by American research. Finally, one should note that working with an older student group, aged 18 to 25, Knox reported similar findings with students reporting a religious/intrinsic spiritual orientation displaying high self-esteem and low antisocial behaviour, supporting the view held by all the researchers cited here that religiosity is associated with positive outcomes (Knox et al. 1998).

Other influences
Finally, mention needs to be made of other influences upon teenaged spirituality, notably the internet. Teen trends are notoriously transient, but internet usage is not only well-established but increasing. Gardyn and Fetto report 16% of teenagers say that the internet will substitute for their current church-based religious experiences in the next five years (Gardyn and Fetto 2000) – note that this refers to experiences and not information. The internet seems to be conducive to the kind of eclectic spiritual identity reported by Blaylock and Hay in the UK and Begley in the United States (Begley et al. 2000). Lutz and Borgman argue that there is a role for educators to provide “credible and useful information sites” on the internet “to teach teens how to separate the wheat from the chaff” (Lutz and Borgman 2002: 137).

The church itself may have been responsible for the growing interest in the supernatural, at least according to Lynn Clark who traces interest in the supernatural in America back to the resurgence of evangelicalism (Clark 2003). The key point is Clark’s fluid notion of the supernatural as teenagers seek to define their beliefs in a world flooded with media images and symbols. Such youth-friendly images may also be partly responsible for the increased interest in Paganism (but see Cush’s separate article in this issue). Graham Taylor, a vicar turned writer based in Scarborough, has argued that the Christian church had failed to offer spirituality that appealed to teenagers, and pagans were filling the gap because they offered direct communication with the divine. His response has been to launch a series of Tolkienesque children’s books, beginning with Shadowmancer (Taylor 2007).

It is of course easy to overplay the role of the media, and as a psychologist I am always wary of those who argue for a direct influence upon behaviour or attitudes as a result of media exposure, often without evidence for such claims. It is perhaps appropriate to conclude therefore with an exhaustive survey of American teenaged identity (Smith and Denton 2005), the results of which suggest that not only is the “spiritual but not religious” affirmation much rarer than hitherto supposed but also that the greatest influence shaping teens’ religious beliefs continues to be their parents. 

Conclusion

The research discussed here cannot claim to be comprehensive (and a future article will no doubt be needed to discuss current research such as Gillian Healey’s work in Sheffield); but there are enough common threads drawn from the work to risk a few tentative, but by no means final, conclusions. We can divide these conclusions into those concerning methodology and those concerning the data themselves.

It is interesting to see that much of the rich data have emerged from researchers who have attempted to obtain qualitative data from open or semi-structured interviews. Where problems have arisen, these have been due to either an understandable reticence on the student’s part, or, significantly, perhaps a lack of language with which to articulate or ground their spiritual experiences. If the latter, then the task of future researchers will be to find a linguistic currency with which such experiences can be expressed. A more open ended approach, such as to ask “What is it that makes you tick?” rather than asking students to respond to potentially confusing categorisations (“Are you spiritual but not religious?”) may result in a clearer picture of the world-view of FE students. Personally, I am pleased that there are still researchers, such as my own students, who use photographs as a facilitator to tease out the student’s attitudes and beliefs. But for those who prefer quantitative methodology, a careful examination of the studies reported here will easily identify those Life Attitude Profiles and any number of other scales as tools to measure values and beliefs.

As for the data, we can summarise the current state of research as follows. There is enough evidence to suggest that students, as all young people, are developed and developing spiritual beings. Their spirituality may be masked by a lack of available language or, more likely, by the more immediate developmental demands placed upon them by society. And their spirituality is as much formed from communal influences as much as their individual traits, not least by the influence of their parents which may be stronger than some literature suggests. This spirituality is traceable to early childhood and presents us with the student in an ongoing quest that will continue throughout their life.

And surely the time has come to move from attempting to define spirituality to seeking how to respond to those on a spiritual journey? American researchers into college wellbeing, and Engebretson’s work in Australia, prove that there is a link between spiritual awareness and a reduction in self-destructive behaviour and a more positive, even optimistic, attitude to life. As all of these researchers have argued, there are implications here for educational programmes in health and wellness on campus and implications too for ministry (Engebretson 2003).

Where the figures on spirituality in college populations appear to show different incidences of “spirituality” it may well be due to those confusions of language alluded to in the discussion above on methodology. Put more simply, are we looking in the right place? Ecospirituality is an emerging area of research, one that has remained relatively ignored because changes in students’ behaviour, as Dilks and other have noted, do not always reflect hidden spiritual values or connectedness to the environment. Indeed, patterns of attitudes may be elusive in a population that is pressurised not by the demands of the media but by the simple biological and social demands of development. Researchers would do well to pay heed to what developmental models of spirituality tell us.

At the risk, therefore, of detecting patterns where there are none, future research might wish to focus on these themes that dominate the data discussed here:

· Experience of the sacred other, beyond but also within human experience. For many students, ‘lived experiences’ of loss, sorrow and pain are illuminated by spirituality.

· Connectedness. Spirituality is rooted in our dealings with each other and with the world. It has a corporate dimension that we cannot ignore.

· Lived experience. Because spirituality is developmental, it is influenced as much by the age of the person as by the age in which the person lives. 

· Expression and naming. Hay’s work demonstrates that new languages and indeed new spiritualities (such as Tacey’s ecospirituality) are being developed by the young; but as Harris and Moran (1998) point out, that does not mean we discard religious tradition.

As E M Forster said, “Only connect”. The developmental demands of this important age group should not deter us from journeying alongside them in their quest for meaning and purpose. It is how to facilitate the articulation of that quest that must surely be the priority for researchers seeking to build on the emergent picture of a spiritual generation that is connected to their peers, their parents and their environment and which uses their value and belief systems as a tool with which to negotiate the spiritual landscape.
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