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ABSTRACT

This dissertation studies the relationship between 
religious commitment and mental health. It is contended 
thau the concept of religious orientation has not been 
utilized sufficiently in previous relevant research.
This concept is thus used in an attempt to clarify the 
vague and confusing relationship that has thus far been 
shown to exist befcwean religion and mental health. This 
dissertation proposes that it is not religious 
commitment as such, hut rather religious orientation, 
that is important in determining the level of personal 
adjustment.

The Religious Orientation Scale and Personal Orientation 
Inventory were administered by various Church Ministers 
from different denominations to voluntary members of 
their congregations. Two hundred and thirty one 
unspoilt questionnaires were returned by post, and were 
analyzed in terms of breakdown across demographic 
variables as well as the relationship between religous 
orientation and self-actualization.

Using zero-order and partial correlation coefficients, 
it was determined that significant correlations in the 
predicted direction exist between religous orientation 
and the Time Competence and Outer Directed dimensions of 
self-actualization. On this basis it was concluded that 
intrinsic orientation is associated with a 
self-actualizing mode of being, while an extrinsic 
orientation is associated with a non self-actualizing 
mode of beJ.iv
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1. INTRODUCTION

"The real research question for the scientific 
investigation of religious behaviour is not whether 
a person is religious but rather how he or she is 
religious." (Burke,1978)

The study of religion as a popular topic in academic 
psychology began In the middle 1890's, with the first 
empirical study of conversion published by J.H. Leuba in 
1896, in the "American Journal of Psychology." Three 
years later the first book entitled 'The Psychology of 
Religion'(Starbuck, 1899) was published, while G.s. Hall 
encouraged further empirical studies conducted by Leuba 
and Starbuck. Thus Schaub(1924) wrote: "Th& dawn of the 
twentieth century witnessed the rise of a new approach 
to the study of religion psychological investigations 
along strictly empirical and scientific lines"(p.113). 
Whereas questions of belief and religion had previously 
beer, dealt with exclusively by philosophy, psychology 
began to take up the task of objectively studying 
subjects that previously belonged to philosophy.

Various theories of religious behaviour have since been 
presented by certain prominent psychologists. Some 
theorists, such as Allport(1956), Frankl(1967), and 
Jung(1938) , have suggefiuwd that religion may have a 
positive effect on psychrr-togical well-being by forming a 
basis of integration for V.e different facets of life, 
thereby providing meaninu And initiating greater 
emotional stability, other theorists, such as 
Freud(1928), Fromm(1963), and Bllis(1962) see religion 
and positive mental health ;*s being antithetical to each 
other. Therefore, two basic hypotheses have been 
considered concerning the broad question of the 
relationship between religion and personal adjustment. 
The first presented by supporters and promoters of 
religion, proposes that religious faith contributes to 
individual wellbeing, happiness and peace. The second 
suggests that religion itself is an expression of 
psychopathology, that religiosity is a reflection of 
psychopathology, or at least that religion contributes 
to personal maladjustment,

The results of the research that has been stimulated by 
these theories have been inconclusive, with some studies



to support saoh of the above hypotheses, and some 
finding no relationship in either direction.*

In an attempt to explain this dilemma Tyson(1979) 
suggests that many of these researchers have made the 
mistake of considering religion as a unitary concept. 
Some previous authors have, on the other hand, referred 
to two broad categories, such as "sick souled" versus 
"healthy minded"(James,1902), "authoritarian" versus 
"humanistic"(Fromm,1950), and "utilitarian" versus 
"deeper"(Adorno, Frenke-Brunswick, Levinson, and 
Sanford,1950).

These authors all seem to be saying that the important 
psychological issue is not "...whether a person is 
relic::;,ous, but rather how he or she is 
religious"(Burke,1978). This differentiation was 
refined in Allport's conceptualization of in" nsically 
and extrinsically motivated religion (Allpc . » id 
Ross, 1967). Extrinsically motivated people - religion 
for their own ends, for example to provir" . • -urity, 
sociability, status, and self-justification. 
Intrinsically motivated people, however, find their 
master motive in religion, with other needs regarded as 
ultimately less significant.

At this point a brief comment on why the relationship 
between religion and personal adjustment should be 
regarded as a legitimate topic for scientific research 
seems pertinent.

A recen survey reveals the extent and variety of 
religiov. beliefs, experiences, and practices 
characteristic of contemporary America. Sevensky(1984) 
notes that 94% of adults in the USA claim to believe in 
God and 56% claim that their religious beliefs are "very 
important" to them. About 34% of Americans claim to 
have had a "born again" experience and 35% report having 
felt at least once that they we,: e very close to a 
powerful spiritual force.

Although comparable figures a)-'1 
RSA, the 1980 census (HSRC, 198i, i 
South Africans are Church-memhj: 
not necessarily imply that thes 
Churth members; therefore one -r 
about the extent of religious '•> 
American figures(Sevensky,1984) 
referred to in the development

not available for the 
:uvealed that 76,6% of 
. However, this does 

e pnople are active 
iimot infer anything 
tiilaf or practice. The 
will therefore be 
of the present argument,

* An overview of these studies 
of this dissotbatioh.

is provided in chapter 4
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In contrast to these figures on fene extent of beliefs in 
the general population, a 1976 sample of the American 
Psychological Association(cited in Bergin,1980) revealed 
that only 50% of psychologists believe in God, a 
proportion significantly lower than that of the general 
population. These figures are of great significance to 
the mental health profession in that they highlight an 
area of potential conflict rooted in fundamentally 
different world views, clearly, many people hold 
beliefs which most psychologists see as false; they 
claim as possible or actual experiences which most 
psychologists regard as impossible; they organize and 
make sense of their lives around meanings and goals 
which a majority of the scientific-medical, establishment 
considers mistaken.

In view of these differences, it is my contention that 
psychologists should endeavour to achieve an objective 
understanding of the relationship between religious 
commitment and personal adjustment, so as to avoid the 
pitfalls of professional bias, misinterpretation or 
error in the psychodiagnostic and psychotherapeutic 
processes.

The aim of this study is to address this issue; that is, 
to attempt to clarify the relationship between religious 
commitment and personal adjustment. It is my contention 
that although the concept of religious commitment has 
been refined, as mentioned above, this refined concept 
of religious orientation has not been utilized 
sufficiently in the relevant research. This concept 
will thus be used in an attempt to clarify the vague and 
confusing relationship that has thus far been shown to 
exist between religion and mental health. This 
dissertation proposes that it is not religious faith as 
such, but rather religious orientation, that is 
important in determining the level of personal 
adjustment.

At this poinb a clarification of the term "personal 
adjustment" seems to be pertinent, as it is used 
interchangeably with the terms "mental health" and 
"self-actualization" in the text of this dissertation. 
"Personal adjustment" in the present study refers to the 
extent of psychological development. As such it is 
intended to emphasize a shift away from the psychiatric 
concept of mental illness, towards the mtire humanistic 
concept of the level of positive mental health. This 
conceptual shift seems to be best reflected by Maslow's 
(1970) notion of self-actualisation, which will be 
discussed further in chapter 4.3 of the present 
dissertation,



in an attempt to examine this specific issue, this 
dissertation will first offer a basic foundation of 
important theoretical contributions to the psychology of 
religion, including the work of James(l902),
Freud(1928;1955), Jung(1938) and Boisen(1950). The 
concept of religious orientation will then be examined 
in some detail, with a consideration of personality 
characteristics that have been found to correlate with 
religious orientations. The specific relationship 
between religion and psychopathology, with reference to 
both theory and research, will then be considered. The 
method, results and discussion of the present study will 
then be offered.



2. THEORETICAL CONTRIBUTIONS TO THE PSYCHOLOGY 
OF RELIGION

Certain prominent psychologists have made significant 
theoretical contributions to the psychology of religion. 
A degree of familiarity with these contributions will 
provide the reader with a broader and more meaningful 
understanding of the present study. An overview of the 
major theories on the psychology of religion follows.

2.1 William James

At the turn of the century William James, the leading 
academic psychologist in America at the time, was asked 
to give the Gifford Lectures in Edinburgh. What he said 
on that occasion, together with his epoch-making 'The 
Varieties of Religious Experience'(1902) is still 
regarded by many as the most important single 
psychological work on religion.(Pruyser,1960)

His propositions were:

a. That religious phenomena are continuous with other 
psychic phenomena;

b. That in religion, as everywhere else, the sublime 
and the rediculous are two poles of a continuum, 
with a lot of ordinary, drab, and hackneyed 
happenings inbetween;

c. That in religion, as in other human endeavours, 
feelings tend to be more important than thoughts;

d. That there is not one single psychic wellspring for 
religion in the form of a special instinct, 
sentiment or disposition;

e. That religion has a human and a divine side and that 
psychology can study only the former; and

f. That people do not simply hav/> a God but that they 
use their God and that religion is known by its 
fruits in behaviour.(James,1902).

Although James's work(1902) is still of considerable 
importance, it does not pass without criticism. 
Pruyser{1960) questioned whether James's most lasting 
legacy was not essentially a political as well as a 
scientific contribution.

For James, the psychology of religion, if it is to be 
empirical, deals with subjective experiences called 
"religious". This emphasis on feelings and complete



subjectivity cuts down on the importance of cognitive 
states, decisions, and acts on the very things that 
systematic and moral theology is interested in. Hence 
the work of James and his followers was not taken too 
seriously by the theological disciplines, since it dealt 
only with the subjective, all-too-human side of 
religion. It dealt neither with God, with doctrine, nor 
with the nature of the redemptive community. It touched 
only so lightly and so humanly upon the nature of man 
that it necessitated no change in churchmen's thoughts 
about God and his relation to man.

It therefore seems as if James set up narrow boundaries 
to the psychology of religion, and that many of his 
successors held to those limits without giving the 
matter much thought, although tney might have found this 
limitation tactfully useful.

2.2 Sigmund Freud

Psychoanalytic studies of religion started early in this 
century. Freud's major contributions were contained in 
the works 'The Future of an Illusion'(1928) and 'Totem 
and Taboo'(1955). Because of the general hostility to 
psychoanalysis in the early decades of this century, 
there was initially very little carry-over of 
psychoanalytic observations and theories into the main 
body of religious studies.

Psychoanalytic studies of religion have a special 
character, both conceptually and methodologically. They 
are basically studies of motivation tor religion, 
whereby the person's set of beliefs and practices are 
approached from the point of view of wish fulfilment, 
drive control, primary and secondary thinking, object 
relations, the genesis of conscience and the ego ideal, 
and the economics or libidinal and aggressive drives. 
Because the word "symptom" in psychoanalysis covers such 
a wide range of possibilities, religion can be 
approached as a symptom. Psychoanalysis therefore said 
more forcefully what James(1902) had said earlier - that 
people use their God.

The psychic mechanisms, the defence processes of the 
ego, and the fundamental psychosocial constellations, 
such as the oedipal conflict, were all brought to bear 
upon religion within a genetic-dynamic formula. This 
formula added an entirely new dimension to the 
methodology of the psychology of religion in that it 
demanded longitudinal assessment of the individual in 
the network of object relationships. Therefore, the 
psychoanalysis of religion occurs within the process of 
psychotherapy, which enables an evaluation of the



significance of religion in relation to other pursuits, 
preoccupations, values, and needs of the individual.

Freud's term "illusion"(1928) denoting the formal 
psychological status of religious beliefs, has given 
rise to bitter opposition, particularly from those who 
have only read the title of the book. In the book 
itself, Freud(1928) clarifies the meaning of the term 
and suggests that religious beliefs are illusions in the 
sense that they are not pure products of experience «.r 
end results of thinking, but fulfilments of the oldest, 
strongest, and most urgent wishes of mankind. An 
illusion is therefore not necessarily false, that is, 
incapable of realization or contradictory to reality.

An important contribution of psychoanalysis to the 
psychology of religion was its emphasis on the role of 
conflict in religion, and of religion in conflict, 
personal as well as social. Argyle and 
tieit-Hallahmi(1975) contend that religion can be a 
product of inner-conflict in two ways. First, guilt 
feelings can be aroused and relieved by Protestant 
doctrines and practices. As evidence for this theory, 
Sargant(1957) notes that the arousal of a sense of sin 
was a standard technique of nineteenth century 
revivalism; it has been found that adolescents converted 
at revivals have often experienced a period of guilt 
beforehand; that Protestant doctrine places considerable 
emphasis on sin and salvation; and that Protestant 
mental patients are more likely than others to be 
preoccupied with feelings of guilt anu 
unworthiness(Argyle,1958}.

The second aspect mentioned by Argyle and 
Beit-Hallahmi(197 5) about religious reaction to conflict 
is that some people, when faced with a conflict between 
the self and the demands of conscience, will project the 
latter so that moral demands are experienced as coming 
from an externalized deity. Argyle &
Beit-Hallahmi(1975) suggest that this mechanism is more 
likely to occur among catholics, who make more use of 
projection as a defence mechanism.

As early as 1907, Freud(1928) defined religion as "a 
universal obsessional neurosis" on the basis of the 
similarity between certain religious rituals and 
obsessive acts. The basic underlying principle is that 
the performance of a ritual is able to reduce anxiety. 
This implies that situations presenting as a source of 
stress and anxiety can be rendered harmless by the 
adoption of certain beliefs about them. For people who 
are worried about death, belief in an after-life is a 
highly satisfactory adjustment. Several lines of



evidence cited by Ar<gyle( 195B) suggest that this is an 
important basis of religious belief: as people get 
older, after thirty-five, more are religious and believe 
in the after-life; 2.00 per cent of subjects over the age 
of one hundred held this belief in one survey, and in 
another survey 75 per cent of soldiers who have been in 
action report that they were helped by prayer(cited in 
Argyle, 1958).

Although Freud later changed his theories and 
formulations concerning religion, he never abandoned the 
reductionistic explanation of religion in terms of some 
other function or source.

In "The Future of an Illusion11 (1928) Freud suggested 
that God was invented by primitive man when he found 
himself overwhelmed by life’s inevitable difficulties 
and frustrations. As a response to frustration, 
religion therefore offers gratification in fantasy to 
those who are deprived in reality. From this it would 
follow that working-class people, who are deprived both 
of worldly goods and social status, should be more 
religious. Supporting evidence is provJ '»d by 
Argyle(1958), who points out that if - 'mines one
particular type of religious activity ie minor
Protestant sects - they are found to ; . vi very 
largely among the underprivileged. Fu. . .ore, the 
beliefs entertained by these bodies are ot a 
wish-fulfilling character,To take this theory further, 
Freud(l928) claimed that in response to these 
difficulties many an individual regressed and wished 
that he were a child again and could appeal to and be 
helped by his all powerful father; thus emerged the 
concept of an omnipotent God. However, a father is not 
only a source of help and support but also, as a result 
of the castration complex, a fear inspiring figure. 
Consequently, God is both loved and feared. Moreover, 
Freud(1928) clearly implies that this theory is not only 
intended to explain the religious behaviour of primitive 
man, but of all men. In support of this theory, a 
cross-cultural study of sixty-two primitive societies 
conducted by Lambert, Triandis and Wolf(1959) found that 
where child-rearing was nurturant, the gods were 
regarded as benevolent, but when child-rearing was 
punitive, the gods were seen as malevolent. With 
reference to Christianity, Adorno et al(1950) found that 
people with punitive parents tended to believe in a 
sterner, more punitive God.

Siegman(1961) distinguishes two aspects of Freud's 
theory of religious behaviour, namely, a philosophical 
and a psychological aspect. It is a philosophical 
theory in the sense that it purports to explain the



nature of God. It is also, however, a psychological 
theory in the sense that it identifies psychological 
variables which supposedly are causally related to 
individual differences in religious behaviour. As a 
philosophical theory it can be criticized primarily for 
its reductionism. As it can be seen from the above, 
Freud explains religion purely in terms of psychological 
processes. However, Clock and Stark(1965) identify 
religion as both a social phenomenon, involving 
institutions exhibiting varying degrees of formal 
organization and distinction, as well as an element of 
individual behaviour. If one accepts this formulation, 
then Freud's theory clearly falls <hort by neglecting 
the social aspect of religion.

As a psychological theory, various criticisms are 
pertinent. Sevensky(1984) points out Freud's use of 
inaccurate or incomplete historical and anthropological 
findings, as well $s such errors in methodology as 
assuming that similarity in appearance or structure 
indicate similarity in meaning or function.

Critiques of Freud are not only formulated on a 
theoretical level. Siegman(1961) has conducted an 
empirical investigation into the validity of the 
psychoanalytic theory of religious behaviour. This 
study raises some pertinent questions regarding Freud's 
theory, and will therefore be covered in some detail.

5iegman(1961) based his study on a number of testable 
hypotheses generated by Freud's theory. These 
hypotheses were as follows:

a . The more religious in belief and observance have a 
greater tendency to project. Freud's theory on 
religion was elaborated by his students and later 
followers who placed more emphasis on internal 
frustrations or intra-psychic conflicts, rather than 
on environmental frustrations, as the source of 
belief in God(Fenichel,1945). According to 
Flugel(1945), for example, religious prohibitions 
and injunctions are a projection of the super-ego 
onto God. This theory therefore generates the 
testable hypothesis that religious people should 
have a greater tendency to project. Siegman(1961)in 
fact points out that most of the theories advanced 
by psychoanalytioally oriented writers about the 
dynamics of religious behaviour centre around the 
concept of projection.



b. There is a positive correlation between 
subjects1 feelings and concepts concerning God and 
their feelings and concepts^ concerning their father. 
This hypothesis is derived from the
father-projaction theory(Freud,1928), discussed 
earlier in this section.

c . Males have a greater tendency than females 
to perceive God as a punishing fTqurel
This hypothesis is based on the theory that fear of 
God is a projection of castration fears. According 
to Freudian theory(192S), castration fears are most 
prevalent among men.

The hypothesis that the more religious in belief and 
observance have a greater tendency to project was tested 
in two different groups. One consisted of sixty female 
and twenty-five male undergraduate university students. 
All subjects in this group were of the Jewish faith. A 
second group consisted of fifty-seven male university 
students of the Protestant faith. The hypothesis that 
there is a positive Correlation between subjects' 
feelings concerning God and feelings concerning their 
father was tested in the same Israeli group, and in a 
group of seventy-nine male university students (US group 
B). Subjects in this group were roughly equally divided 
between the Protestant, Catholic and Jewish faiths. The 
third hypothesis was only tested in the Israeli group.
The degree of each subject's religious belief and 
observance in the Israeli group was determined 
respectively by Thurstons"s Attitude Toward God 
Scale(Thurstone and chave,1929) and Pea’s Sabbath 
Observance Scale(1948). In US group A, the former scale 
was used as an index of subject’s religious belief, and 
Thurstone's Attitude Toward the Church and Sunday 
Observance Scales as indices of subject's religious 
observance. Self-ratings on a ten-point religiosity 
scale were used in US group B as a general index of 
subject's religiosity. The subject'a tendency to 
project was evaluated by means of the Paranoia and 
Schizophrenia scales of the MMPI(Dahlstrom and 
Welsh,I960) and Welsh's R-sdule(Welsh,1956). Osgood's 
Semantic Differential(Osgood, Suci and Tannenbalm,1957) 
was used to test the remaining two hypotheses.

The correlations between the indices of religious belief 
and observance, and the various indices of projection 
were all less than 0.10 and clearly not significant.
This certaintly raises some doubt about the validity of 
the projection hypothesis. Partial support was found 
for the hypothesis that there is a relationship between 
subjects' feelings concerning God and their feelings



concerning their father, and Siegman(1961), explains 
this in terms of basic perception and learning 
principles. No support was found for the hypothesis 
that males have a greater tendency than females to 
perceive God as a punishing figure.

Although this study does facilitate a more objective 
evaluation of Freud's theory, further research is needed 
before any definite conclusions can be reached.

2.3 Carl G. Jung
Freud's interest led many Freudians and neo-Freudians to 
think and write of religion. One of the most 
influential of the latter was Jung. Although he was a 
more obscure writer than Freud, Jung was more positively 
and openly religious. In fact he declared that, among 
his patients over the age of 35, there were none whose 
problems did not have their roots in 
religion(Jung,1938). Like Freud, Jung found the 
principal roots of religion in the unconscious, by which 
he explained the universal aspects of much religious 
symbolism.

The difficulty in Jung's works is that there are no 
systematic treatises on the psychology of religion.
There is very little material on individual differences 
in religon. All these and many other topics are 
scattered throughout his works, sometimes in relation to 
religion, sometimes in connection with non-religious 
aspects of living. However, there is an abundance of 
searching propositions from which the psychology of 
religion could greatly benefit.

while several thinkers, for example James(1902) and 
Freud(1928), have stated that people use their Gods, 
nobody has come as close to Jung as saying that people 
also make their Gods. Lest one be repelled by the 
implications of this position, it should be noted that 
Jung is one contemporary psychologist who does not 
shrink away from the word "soul" which he at times even 
seems to prefer to the more neutral and technical term 
"psyche"(Hoffman,1955). Added to this is his conception 
of human life as a process of individuation in which the 
self and its destiny are actively sought and nurtured. 
The journey of the self is described as a road toward 
salvation - indeed, the soul and the self have by 
postulate been given a sacramental and pseudo-divine 
status. Thus Jung is able, from this position, to study 
the psychological side of the whole process in which man 
lives with his God, in terms of the
religio-psychological borderline concept of archetypes.



Within Jungian theory God is no longer an abstraction, 
but something to which people feel related "in 
tension"(Hof£man,1955,p.52). In other words, psychology 
of religion oan be a psychology of interaction and 
interpersonal relationships with supernatural beings in 
which not only man but also God and the dialogue between 
them become objects for analysis. For God is not the 
projection of a thought or idea onto another person, but 
he is projected as a person. Therefore he is within the 
reach of personality theory. In his "Answer to 
Job'1 (1954) , Jung describes God as a changing, developing 
Being who learns to respond to one man’s exemplary 
morality.

Undoubtedly there is reason to worry about the solidity 
of Jung's premises and conclusions, but nevertheless it 
remains true, to quote Hoffman(1955,p.53) that "his 
propositions will stand as a watershed between the 
traditional and the coming psychology of religion".

2.4 Anton Boisen
In his book "The Exploration of the Inner World"(1950), 
Boisen put a new stamp on psychopathology and religion 
by placing both in the Cramftaork of the life-crlsis. 
Religious experience can beat be understood if it is 
seen in the same order of intensity and depth that 
attaches to severe mental illness. Both are processes 
of disorganization and reorganization of personality,of 
transformation, dealing with Man's potentialities and 
ultimate loyalties. It seems as if this is a position 
which places religious experience functionally and 
experimentally most clearly at the nexus of holistic, 
integrating tendencies of the organism. In this 
theoretical framework religion is not an adjuvant to 
integration - it is integration. It is one way of 
solving problems, sometimes successfully. Religion and 
mental Illness, and of course by implication also mental 
health, are to be approached as existential conditions. 
Specific categories of experience obtain the focus in 
mental illness and in religion: catastrophe, death and 
rebirth, the feeling of cosmic importance and of 
personal responsibility and mission.

Whatever one may think of Boisen1s propositions in 
detail, they do stress a dimension that is much needed 
in the psychology of religion. The mental-hospital 
chaplain with special clinical-pastoral training as part 
of the psychiatric team is chiefly Boisen's creation.
His. is a unique function, as he represents religion in 
all its aspects on the psychiatric team and to the 
patients.



The chaplain cu.w-.s into contact with persons who have 
met with utter failure in problem-solving, with or 
without religion or pseudo-religion, and at times with 
failure in earlier attempts at religious 
problem-solving, which has resulted in specific 
resistances to even the faintest religious allusions.
If Boisen's thesis is correct, the chaplain is forced to 
seek religion in psychopathology; and he finds it 
sometimes in obvious manifestations of psychopathology 
of religion, sometimes in seemingly non-religious 
processes, and at other times nowhere. This has major 
consequences - while James(1902) and the traditional 
body of the psychology of religion focused on the more 
obvious and indesputably religious experience, the 
chaplain is broadening the range of religious data 
immensely by including all potentially religious 
phenomena. This old question was: which are the 
significant data of religous experience? The new 
question is: which data of experience are of religious 
experience?

Boisen1s theory is susceptible to many criticisms.
These are covered in the relevant section in Chapter 4 
on "Religion and Psychopathology".

2.5 The Multidimensionality of Religion-An Integration

In this section an attempted integration of pertinent 
theories on the psychology of religion will be examined. 
Capps(1974) argued that origins and solitary experiences 
may have impressed Freud(192S) and James(l902) as 
especially vital forms of the religious, but the 
assumptions underlying their research methods suggest 
that religion or the religious is multidimensional, 
feeding into all aspects of human experience.
Therefore, if we take seriously these underlying 
philosophical assumptions, the psychology of religion 
cannot limit its object of inquiry to origins and 
solitary experiences - events which have special 
psychological salience. Rather, its object of 
investigation is the very unidimensionality of religion 
which its research methods assume but which its 
traditional theoretical constructs undermine.

Geertz(1968) proposed that we think about and perceive 
religion as a system or structure of meaning which is 
based not on the dichotomization of religion and 
nonreligion but on the pattern which religion, in spite 
of its diffuseness, its multiplicity, presents to the 
observer as he begins to clear away the fog.



Attempts of this sort have been made by sociologists, 
anthropologists, historians and psychologists of 
religion. Capps(1974) has proposed a six-dimensional 
schema which addresses virtually all of the current 
research concerns of both Freudian and Jamesian 
psychologists of religion. These dimensions are:

a . The Mythological Dimension

Including both the study of mythical consciousness and 
specific types of myths.

b. The Ritual Dimension

Including both the problems of the ritualization of 
everyday life and specific religious rituals,

c. The Dispositional Dimension
The formal systems of meaning which dispose men to 
cognize, perceive, and value their lives and the world 
in consistent ways.

d . The Social Dimension

Encompassing the larger social context of which 
religious organizations are part but whose religious 
aspect is not exhausted by such organiaations.

e. The Experiential Dimension

Personal religion as exemplified by experiences, moods, 
emotions, and aspirations having religious salience.

f. The Directional Dimension

Foil to the dispositional dimension, with the latter 
capturing the element of arranging and structuring 
systems of meaning and the directional centering on the 
process of individual and group realization in t&rms of 
these systems.

Taken together, these issues reflect a concern for an 
appropriate balance between past and present 
contributions to the discipline, for contributions both 
generic and topical, and for attention to current forms 
of religion and the religious; thus counterbalancing the 
traditional tendency of the discipline toward the 
discovery of primitive forms of religion. The most 
profound implications of the multidimensional approach 
centre around the relation of twr 3r wore dimensions to
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eaah other. It is this systematic thrust which is most 
lacking in the Freudian and Jamesian traditions.

This chapter has atte; .■ id to provide the reader with an 
overview of some of the .-icst important theoretical 
trends within the psychology of religion. An 
appreciation of these thseries is deemed necessary in 
order to be able to view the present study within a 
general historical and theoretical context.



3. ORIENTATIONS TO RELIGION

In order to understand the aim and tenets of the present 
study, it is important to be familiar with the concept of 
orientations to religion, as defined by Allport and 
Ross(1967).

Allport and Kramer{1946) discovered that students who 
claimed no religious affiliation were less likely to be 
anti-Negro than those who declared themselves to be 
Protestant or Catholic, Furthermore, students reporting a 
strong religious influence at home were higher in ethnic 
prejudice than students reporting only slight or no 
religious influence. This initiated a series of studies 
demonstrating that church-goers are more intolerant of 
ethnic minorities than nonattenders. For example, "The 
Authoritarian Personality"(Adorno et al,1950,p.212) stated 
that scores on ethnocentricism and authoritarjanism are 
significantly higher among church-attenders than among 
non-attenders. Gough's(1951) findings were similar, and 
Kirkpatrick(1949) found religious people in general to be 
less humanitarian than non-religious people. For example, 
they had more punitive attitudes toward criminals, 
delinquents, prostitutes, homosexuals, and those in need 
of psychiatric treatment.

On the other hand, some researchers such as Schinert and 
Ford(1958), Rosenblum(1958), and Photiadis and 
Biggar(1962), have measured intensity of religious 
practice and frequency of church attendance and have found, 
that frequent attenders stand with the unchurched in lower 
levels of prejudice, vis-a-vis the irregular attenders. 
Other researchers, such as Martin and Westie(1959) and 
Prothro and King(1952), have found no relationship between 
religiosity and prejudice.

Allport(1959) proposed a distinction between those who are 
truly devout and those who have not successfully 
internalized their faith, that is, those who have a more 
external-social relation to their faith. These two types 
of religious styles are termed respectively "Intrinsic" 
and "extrinsic"(Allport,1959). The briefest way to 
characterize these two poles is to say that the 
extrinsically motivated person uses his religion, whereas 
the intrinsically motivated person lives his religion. 
Allport(1959) points out that most religous people fall 
upon a continuum between these two poles. One seldom 
encounters a "pure" case, yet to clarify the dimension



it is helpful to characterize it in terms of the two 
ideal types.

3.1 Extrinsic Orientation
Persons with this orientation are disposed to use 
religion for their own ends. Borrowed from axiology, 
the term itself designates an interest that is held 
because it serves other, more ultimate interests. 
Extrinsic values are thus always instrumental and 
utilitarian. Persons with this orientation may find 
religion useful in a number of ways, for example to 
provide security and solace, sociability and 
distraction, status and self-justification. The 
embraced creed is lightly held or else selectively 
shaped to fit more primary needs.

3.3 Intrinsic Orientation

Persons with this orientation find their master motive 
in religion, other needs, strong as they may be, are 
regarded as of less ultimate significance, and they are, 
so far as possible, brought into harmony with the 
religious beliefs and prescriptions. Having embraced a 
creed the individual endeavours to internalize it and 
follow it fully. It is in this sense that ho lives his 
religion.
Faegin(1964), in his study of prejudice and religious 
types in a group of Southern Baptists, reached four 
conclusions:

a. Contrary to expectation, extrinsic and intrinsic 
items did not fall on a unidimensional scale but 
represented two independent dimensions?

b. Only the extrinsic orientation was related to 
intolerance toward Negroes;

c. Orthodoxy as such was not related to the extrinsic 
or intrinsic orientation;

d. Greater orthodoxy did, however, relate positively to 
prejudice.

Thus the intrinsic-extrinsic concept went a long way 
toward clarifying and explaining the earlier 
contradictory studies which had attempted to relate 
prejudice to religion as a unitary concept. It can 
therefore be assumed that the inner experience of 
religion, or what it means to the Individual, is an 
important causal factor in developing a tolerant or a 
prejudiced outlook on life.



The psychological tie between the intrinsic orientation 
and tolerance, and between the extrinsic orientation and 
prejudice, has been discussed by Allport(1966). Briefly 
the argument holds that a person with an extrinsic 
orientation is using his religious views to provide 
security, comfort, status, or social support for himself - 
religion is not a value in its own right, it serves other 
needs, and it is a purely utilitarian formulation. 
Prejudice is also a "useful" formulation - it too provides 
security, comfort, status, and social support. A life 
that is dependent on the supports of extrinsic religion is 
likely to be dependent on the supports of prejudice, hence 
the positive correlations between the extrinsic 
orientation and intolerance.
However, the intrinsic religious orientation is not 
instrumental. It is not a mere mode of conformity, nor a 
crutch, nor a tranquilizer, nor a bid for status. All 
needs are subordinated to an overarching religious 
commitment. In internalizing the total creed of his 
religion the individual internalizes it's values of 
humility, compassion, and love of one's neighbour. In 
such a life, there is no place for rejection, contempt, or 
condescension towards one's fellow man.

Allport and Ross(1967) went on to refine this formulation 
by introducing the category of indiscriminately 
proreligious to refer to those people who agree with all 
of the statements pertaining to religion in the Religious 
orientation Inventory(Allport and Ross,1967). In this 
study they found that churchgoers who are indiscriminately 
proreligious are more prejudiced than the consistently 
extrinsic, and very much more prejudiced than the 
consistently intrinsic types. This is explained in terms 
of a common cognitive style - undifferentiated thinking. 
Allport and Ross(1967) hypothesize that people with 
undifferentiated styles of thinking are insecure in a 
world that mostly demands fine and accurate distinctions. 
The resulting diffuse anxiety may well dispose them to 
latch onto religion and to distrust strange ethnic groups.

The above research implies that social scientists who 
employ the variable "religion" should keep in mind the 
crucial distinction between religious attitudes that are 
intrinsic, extrinsic, and indiscriminately proreligious.
To know that a person is religious is not as important as 
to know what role religion plays in the economy of his 
life. This warning was recently restated by 
Sevensky(1984) who noted that since Allport and



Ross(1967), many researchers have continued to neglect 
this differentiation-

The present study is based on the premise that this very 
differentiation will enhance a clearer understanding of 
the relationship between religious commitment and mental 
health.

3.3 Personality Correlates of Religious Orientations

Several researchers liave investigated the personality 
variables associated with the four kinds of religious 
orientation. * Hatnby(1973) in a study of 275 university 
students, found that the intrinsically religious tended 
to be persons who were trusting, positive in their 
concept of self and others and intelligent and 
insightful. They tended to assume responsibilities and 
to work hard at a task until it was completed. They 
tended to be concerned with interpersonal relationships, 
to conform to social custom, and to be willing to 
control their impulses out of regard for others. 
Generally, they tended to be the most mature among the 
orientations.

The indiscriminately proreligious tended to be persons 
who were trusting, conforming, cooperative and 
conscientious, but they seemed to be rule-bound, low in 
self-confidence, and not given to an abstract approach 
to experience. They seemed to have failed to mature 
beyond levels of dependency.

The extrinsically religious tended to be persons who 
were suspicious, evasive of responsibility, low in 
self-confidence, competitive, and assertive. They 
appeared to be self-aggrandizing persons who were likely 
to have difficulty in interpersonal relationships.
There were hints that they might be less secure than 
those in the other orientations.

The ncnreligious members of the student sample tended to 
be persons who were suspicious, autonomous, 
unconventional, aggressive, and competitive. They 
tended to act out their impulses and disregard rules. 
Interpersonal alienation was implied by their lack of 
regard for responsibilities to others and by their 
self-centeredness associated with some of their personal 
characteristics.

* The fourth category is "nonreligious"



These results ware supported by those of Wiefoe and 
Fleck(1980). In a study of 158 male and female Canadian 
university students between the age of 11 and 22 years, 
Wietie and Fleck(1930) applied Allport and Ross's 
"Religiosity Scale"(Allport and Ross,1967) and Cattell's 
"Sixteen Personality Factor Questionnaire"(Cattell, Eber 
and Tatsuoka,1970) to examine the personality profiles 
of the different religious orientations. They found 
that intrinsically religious subjects tended to have a 
greater concern for moral standards, conscientiousness, 
discipline, responsiblity, and consistency than those 
with other orientations. Intrinsically religious 
subjects also appeared to be more sensitive, dependent, 
empathic, and open to uheir emotions. In addition, they 
tended to reflect more conservative and traditional 
attitudes. The authors note that although these 
characteristics have positive features, they can 
degenerate into pathological rigidity which might lead 
to a neurotic style of living, such as obsessive 
compulsivity.
Extrinsically religious and nonreligious subjects seemed, 
to reflect greater self-indulgence, indolence, and 
undependability. They tended to be more sceptical, 
flexible, self-reliant, pragmatic, and less sentimental. 
They also seemed to be more innovative, analytical, and 
free-thinking. They tended to be less rigid, and the 
authors suggest that this tendency may decrease their 
propensity towards pathology. According to Wiebe and 
Fleck(1980), their flexibility may make them more 
adaptive to experiencing a conflict-free living 
environment and thereby reduce their susceptibility to 
neurotic patterns of thought and behaviour.

The findings of the above two studies wefe in conflict 
with those of Morgan(l977), who investigated the 
influence of religion on the coping methods of a group 
of five young adults. The specific purpose of the study 
was to examine the religious orientation of each 
subject, and to study its effect on his or her coping 
strategy. The results of this study failed to support 
the hypothesis that one who is oriented intrinsically to 
his faith will cope more effectively than one who is 
not. However, the validity o£ this study must be 
questioned in view of the fact that only five subjects 
were used.Further support for the importance of looking 
at orientations to religion rather than at religion as a 
unitary concept was provided by Baither and 
Saltaberg(l978). They examined the relationship between 
religious attitude and rational thinldng, using scores 
on the Religious Orientation SCale(Faegin,1964) and the 
Self-rating Scale for Rationality(Bard,1973) from 144



college freshmen. The results showed that those oriented 
extrinsically to religion were less rational. According 
to Baither and Saltaberg (1978,p.854) this implies that 
"religion itself is not necessarily irrational but is 
dependent on the individual's attitudes towards 
religion".
Allport(1966) states that in contrast to the extrinsic 
orientation which plays an instrumental role only, the 
intrinsic orientation "floods the whole life with 
motivation and meaning"(p.450). Bolt(1975) conducted a
study to test the hypothesis that the intrinsic 
experiences a significantly higher sense of meaning than 
does the extrinsic. Fifty-two undergraduate psychology 
students served as subjects and were assessed on the 
Religious Orientation Scale(Allport and Ross,1967) and 
the Purpose-in-Life Test (Crumbaugh and Maholick,1969). 
The results indicate that intrinsics and extrinsics 
differ significantly .in the extent to which they have 
found meaningful goals around which to organize their 
lives. A significantly higher sense of purpose or 
meaning is experienced by those individuals demonstrating 
an intrinsic orientation than by those with an extrinsic 
orientation. This study is therefore consistent with the 
majority of research (Hamby,1973; wiebe & Fleck,1980; 
Baither & Saltzberg,1978) which indicates that people 
with an intrinsic orientation are psychologically 
healthier in the broad sense of the term.

Several researchersfe.g. Bruwn,1964? Bolt,1975) have 
suggested that the Intrinsic-Extrinsic distinction may 
refer not only to differences in religious behaviours or 
orientations but may reflect basic personality 
differences. Bolt's study(1975) suggests that the 
extrinsic whose religion plays an instrumental role does 
not find a compensating sense of purpose or meaning in 
the pursuit of secular goals or values. The 
Intrinsic-Extrinsic concept does seem to reflect basic 
differences in orientation to the ultimate meanings of 
life, with extrinsics more likely to experience what 
Frankl(1959) terms "existential frustration" than 
intrinsics. Frankl's thesis(1959) that man ultimately 
finds meaning through self-transcendence may explain why 
the extrinsic orientation, which according to Hunt and 
King(1971) is best operationalized as a selfish, 
instrumental approach to religion, is associated with a 
significantly lower sense of purpose or meaning in life.



In summary, this section has outlined the concept of 
religious orientation as proposed by Allport and 
Ross(1967). It has also been demonstrated that research 
conducted indicates a definite trend of negative 
personality characteristics being associated with 
extrinsic orientation, and positive personality 
characteristics associated with intrinsic orientation.



4, RELIGION AND PSYCHOPATHOLOGY

Thus far I have outlined general theories on the 
psychology of religion, the development of the concept of 
religious orientation, and research into the relationship 
between religious orientation and personality variables. 
In this section I will discuss both theory and research 
relating to the more specific relationship between 
religion and psychopathology. This will lead up to the 
specific issue which the present study examines.

Religion and psychopathology are not infrequently found 
together. Religious preoccupation in incipient psychosis 
is well known, and religious ideas may also be interwoven 
with neurosis. Walters(1964) cautions that this 
occasional mingling of religion and psychopathology makes 
it important for the psychologist or psychiatrist to be 
able to differentiate between the normal and the 
pathological in religious expression. Similarly, 
Sevansky(1984) states that one should not consider 
religion and religious concerns as, in and of themselves, 
evidence of psychopathology. Precisely such a tendency 
has been present in psychology, however, since it sought 
its disciplinary and methodological independence from 
religion.

James(l902) showed no interest in differentiating between 
normal and pathological in religious expression. In the 
process of breaking down religious experience to 
determine its essential components, he made no effort to 
screen out the atypical and bizarre to eliminate the 
influence of psychopathology upon the final result. 
Instead, he took as his major premise, "if there were 
such a thing as inspiration from a higher realm, it might 
well, be that neurotic temperament would furnish the chief 
condition of the requisite receptivity"(p*25). The 
essence of religious experience, he insists, is most 
prominent in those which are most one-sided, exaggerated 
and intense(p < 45).

This selective bias which granted a higher order of 
authenticity to the more extreme forms of religious 
expression sprinkled James's pages with psychopathology. 
James's logic was sound up to the point of selecting his 
data. Since religion reports what claim to be facts, it 
is only proper to examine the evidence, The objective 
truth of the experience will hinge upon the reliability



of the reports. At this point James begged the question 
of reliable reporting by enunciating the premise that 
psychopathology enhances capacity for religious insight 
and interpretative authority.

The indiscriminate mingling of reports of religious 
experience tainted by psychopathology with the 
experiences of normal persons has tended to stigmatize 
the whole as pathological. James himself foresaw the 
possible consequence when he recognized that in using 
extreme examples " we may thereby swamp the thing in the 
wholesale condemnation which we pass on its inferior 
congeners"(p.22).

The terms 'sick soul1 and 'healthy-minded' coined by 
James(1902) at first appear to designate categories 
signifying the presence or absence of psychopathology in 
religious experience, and have come to be used 
extensively in this way. However, Walters(19G4) 
suggests that those who use the teras to convey such 
meaning have stopped short of James's intention. As his 
thesis develops, James(1902) acknowledges at length that 
these categories are somewhat ideal abstractions that do 
not exist in fact. 'The concrete human beings whom we 
oftenest meet,1 he recognized, 'are intermediate 
varieties and mixtures'(p.167).

Freud(1928;1955) clearly was also largely responsible 
for the tendency to view religion in itself as evidence 
of psychopathology. His conclusions about religion, as 
discussed in chapter 2 of the present study, were based 
more upon speculation and theory than empirical 
observation, His first paper on religion(19‘ ') drew an 
analogy between obsessional neurosis and religious 
practices. The description of obsessional neurosis is 
clearly based upon empirical observation, but the 
constricted concept of religion reflects Freud's 
unfamiliarity with its nature. According to 
Sevensky(1984), the result is a distorted analogy, only 
one side of which is grounded in acquaintance with the 
subject.

In 1907 Freud wrote, 'An insight into the origin of 
neurotic ceremonial may embolden us to draw by analogy 
inferences about the psychological processes of 
religious life'(p.25 of 1924 edru). At the end of the 
same paper, by an even bolder analogical speculation, he 
writes, l....one might venture to regard the obsessional 
neurosis as a pathological counterpart to the formation 
of a religion, to describe the neurosis as a private 
religious system, and religion as a universal 
obsessional neurosis'(p.34). in 1923 Freud wrote, 'the 
true believer is in a high degree protected against the



danger of cartain neurotic affiliations, by accepting the 
universal neurosis he is spared the task of forming a 
personal neurosis’(p.19). The bold analogy of 1907 
became an unqualified assertion in 1928 and by I960 was 
considered an established relationship, empirically 
based: 1 It was clinical experience that led Freud to see 
the dynamic relation between neurotic and religious 
phenomena1(Psychiatry and Religion,I960,p.358)

According to Walters(1964), many analysts have expressed 
agreement with Freud's declaration that his philosophical 
views on religion were not bound to the clinical data and 
conclusions of psychoanalysis. Nevertheless, 
(iinsberg(1953) commented that many psychiatrists and 
psychoanalysts believe that religious acts express 
neurotic helplessness and sick dependence, inevitably 
resulting in warped attitudes and crippling experiences. 
Zilboorg(1962) stated that most Freudian psychoanalysts 
look upon atheism as an earmark of scientific 
superiority, and upon religious worship as something left 
over from primitive magic and animism. Sevensky(1984) 
cautions that although psychoanalytic psychiatry is still 
proposing to learn more about the psychology of religion 
from its patients, clarification is needed as to what an 
analyst with these presuppositions can bring from 
pathological personalities to a normative psychology of 
religion.

4.1 Religious concern in Schizophrenia

In discussing religion and psychopathology, it is 
important not only to consider religious belief and 
practice as a manifestation of psychopathology, but also 
to consider religious symptoms in psychosis. Linn and 
Schwartz(1 9 5 8 )  have written that 'Resemblances between 
the ovset of acute schizophrenia and religious experience 
ar6 almost a byword1( P P -2 0 6 - 7 ). in support of this 
comment they refer to the writings of Boisen(1 9 5 0 ) as 
being 'of the first importance1( 1 9 5 8 ,p.2 0 7 ) -

Boisen(1936), who himself suffered from schizophrenia, 
formulated the hypothesis that psychosis is a religious 
process in which the disturbed person is trying to 
assimilate some aspect oE ultimate life philosophy. The 
central theme running through all of Boisen's 
writings(1950,1954,I960) is that psychosis is a 
potentially constructu. e, essentially religious process. 
However, Boisen's view of schizophrenia as a religious 
process that may contribute towards an understanding of 
the psychology of religion begs the question of whether 
the religious experience of a psychotic is commensurable 
with that of normal persons, and whether the individual



with abnormal perception and thought processes may give a 
reliable account of reality. Boisen1s approach not only 
assumes that the psychotic shares a common ground of 
religious experience with normal people but also that 
schizophrenic reports of religious reality are 
trust-worthy, and that they may enlarge the religious 
understanding of normal persons, since the reality 
testing of most schizophrenics is not reliable (American 
Psychiatric Association,1980), there is no reason to 
consider their religious observations any more valid than 
their other reports of reality.

Initial research on this issue tended not to support 
Boisen1s theoretical views. For example, Lowe(1953) 
studied a series of patients with religious delusions and 
concluded that religious preoccupation was an aftermath 
of severe personality disturbance, not its cause, and 
represented severe anxiety rather than truly religious 
mystical experience.

Bleuler( 3.950) further illuminated the issue wht.n he found 
that schizophrenics with a previous religious inclination 
tended to have religious delusions, and doubted whether 
such delusions ever appear in those without previous 
religious interest. The idea that religious symptoms in 
schizophrenia are the consequence of premorbid religious 
concern is in fact supported by Boisen1s own life 
history. In his autobiography(1960) he traces clearly 
the strong religious influence of his family and early 
environment.

4.2 Religion in a Context of Health

The psychology of religion ham become preoccupied with 
psychopathology. Clinical pastoral training has been 
permeated extensively by psychoanalytic psychology and 
has been strongly influenced by the view of its 
founder(Boisen,1950), that schizophrenia is a religious 
process. When James(1902) enlarged religious experience 
to include pathology, and Freud(1928;1955) extended 
psychopathology to include religion, the boundaries 
between normal and pathological were submerged in the 
process. Consequently, the psychology of religion has 
come to appear as a melange of health and disease without 
reliable criteria to tell which is which,

Various ideas have been expressed on this 
differentiation. According to Walters(l9S4), no uuch 
dilemma exists, as both psychoanalytic and operational 
criteria have been offered. l<ubie(1954) holds the view 
that behaviour is neurotic when the unconscious dominates 
and is normal when the conscious-preconscious alliance is 
dominant. Redlich(l952) states that the



extremely abnormal, both psychotic and severely 
neurotic', can usually be recognized by both lay and 
expert. He proposes the social agreement that leads to 
psychiatric treatment as an operational approach to the 
concept of normality, whether it comes through external 
pressure or voluntary private arrangement.
It is true that the normal is not likely to be seen in 
the consulting room. Psychoanalysis has always been 
vulnerable to the criticism that its observations and 
inferences are made upon 'sick' persons who are paying 
for treatment. The heuristic role of the analyst has 
always been limited by the psychopathology of the 
patient and the expectation of improvement implied by 
the treatment contract, observations upon religion made 
in the one-to-one relationship are subject to distortion 
by the analyst himself,, as well as by the 
psychopathology of the patient. The factors that make 
fur health and stability in personality should be 
studied in the healthy and stable where they are 
operative, not in the sick where they are absent or 
inoperative. It is for this reason that the subjects in 
the present study have been drawn from a normal, and not 
a psychiatric population.

Unfortunately many psychiatrists who have submitted 
without protest to the mandatory act of faith in 
Freudian principles required for initiation into 
psychoanalysis, have rejected any religious affirmation 
of faith or refuse any formal affiliation with the 
church(Walters,1962). By this disaffection, 
psychiatrists who are frequently obliged to make 
authoritative discrimination between normal and 
pathological religious elements in personality are shut 
off from a comparable acquanintance with religion in its 
constructive and wholesome expression in normal persons.

4.3 Research

Having discussed some of the major theoretical 
arguments, I will in this section review research which 
has attempted to relate religiousness and various 
aspects of mental health.

Argyle & Beit-Hallahmi(1975), in a discussion of the 
relationship between religion and mental disorder, 
concluded that the empirical evidence available up to 
that point in time offered little support for the 
hypothesis that religion ever causes mental disorders or 
that religion prevents such disorders. This 
review^Argyle, & Beit-Hallahmi,1975) reported mixed 
results, with some studies finding a positive



relationship, some a negative relationship, and some 
ncne at all between religiousness and mental health.

For example Brown and Lowe(1951), Bender(1958), and 
Stanley (1Q64) produced results which suggest that 
religion is associated with greater personal stability 
and adjustment. On the other hand Cowen(1954), 
Roberts(1965) and Wilson and Miller(1968) found that 
religion is assooiated with lower self-esteem, greater 
anxiety, and higher neuroticism. Meanwhile Lentz(1949), 
Funk(1955) and Brown(1962) found no significant 
correlation in either direction.

In another review of empirical studies on religion, 
mental health, and personality, Sanua(1969) concluded 
that at that point in time all that could be said was 
that a substantial number of additional empirical 
findings would be necessary before any valid conclusions 
could be drawn as to the relationship between 
religiousness and mental health. Thus it can be seen 
that an entire decade of research had failed to 
illuminate any further the relationship in question.

It is my belief that these researchers have made the 
mistake of considering religion as a unitary concept. 
They have neglected the concept of religious 
orientations, as defined by Allport and Ross(.L967) and 
have thereby confined their concerns to whether a person 
is religious rather than to how a person is religious.
It is a central contention of the present study that 
this very differentiation is crucial if the relationship 
in question is to be at all further illuminated.

Although much research addressed to the relationship 
between religion and mental health has been generated 
within the decade-and-a-half since then, recent result;; 
as a whole are just as inconclusive. A more detailed • 
review of these studies follows.

As in previous research, some , Ndies indicated a 
largely positive relationship Utween religion and 
mental health. For exampJe, Wilson(1977) conducted a 
longitudinal field study evaluating personality, value, 
attitude, and cognitive characteristics and change by 
teenage Christian converts against the background of -two 
southern Christian populations and unbelieving youth. 
Developmentally, converts increased in self-sufficiency, 
introversion, future optimism and shrewd dogmatism. 
Conversion effected greater seriousness, and 
personality-attitude reorientation opposite to 
unbelievers - converts increased in mental health, 
Neither brainwashable predispositions nor brain-washing 
personality changes Were )!ound in converts. These
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results therefore undermine the
psychoanalytic-mental-illness theory of religious 
experience.

Similarly positive results of conversion have been found 
by Bragan(1977). in a phenomenological analysis of a 
therapy case presentation, Braga;(1977) investigated the 
psychological gains and losses uf reljgious conversion. 
He found that the conversion experience of a 25 year old 
male student-minister resulted in a sense of identity 
and personal strength which could be used for 
considerable personal growth. The sense of being a 
Christian was an individualistic one and one that 
initially received sufficient social confirmation, 
although as time went by the absence of continuing 
confirmation proved critical. However, at the same time 
there were some negative results conversion resulted in 
the rejection and repression of libidinal needs and a 
firm control of anger. According to Bragan(1977), these 
considerable losses so affected personal relatedness as 
to eventually lead to breakdown of adjustment. 
Bragan(1977) suggests that religious conversion may need 
to be followed by a therapeutic experience if such 
rigidity and repressions are to be overcome. Bragan's 
fir-"ings might be accurate, but the generalizability of 
these findings must be questioned on the basis of the 
single case study design.

Mixed findings have also been produced by Stones(1980a S 
b). In u study of the Jesus People in South Africa, 
Stones(1980a) hypothesized that the the conversion 
experience and subsequent integration into the movement 
would bring about a perceived decrease in 
self-actualization as a function of adherence to group 
normst The twenty two subjects were Jesus People who 
had been living communally for at least three months, 
while the control group consisted of twenty two 
established denominational members who had not undergone 
a rapid and emotional conversion but were being exposed 
to institutional religious experiences as had members of 
the Jesus movement prior to their conversion. Subjects 
were matched fnr age, sex, home-language, and occupation 
of father.

In groups of not more than five each, subject? completed 
the Personal Orientation lnventory(Shostrom, J.aa0) to 
reflect (a) their present attitudes and (b) their 
previous attitudes if they felt they had changed at any 
time in the past five years. To counter effects of 
order, half completed the inventory in each of the two 
possible orders.



Methodologically, this design can be criticized for 
relying on subjects' subjective memories to determine 
the extent of change. However, Stones (1980a) justifies 
this design by claiming that, it was not feasible to 
administer the inventory before and after conversion 
since it was difficult to predict who would undergo such 
an experience.

In the pre-conversion condition, the Jesus People’s 
self-perceptions as measured by the support scale of the 
PCI, were significantly more self-actualizing than were 
those of the control group, while in the post-conversion 
condition there was no significant difference between 
groups. The perceived self-actualization of ths Jesus 
People therefore decreased as a function of their 
religious experience. However, they perceived 
themselves as having become significantly more secure 
than they were prior to their conversion experience, 
while the members of the control group did not indicate 
such changes in their feelings of security.
Stones (1990a) cautions t M t  the reported changes may 
well be the effect of rising expectations.

In another study, Stones(1980b) examined the hypothesis 
that membership of small religious communities relieves 
the lack of meaning and personal identity characteristic 
of contemporary mass society. Four religious 
communities in Johannesburg - the Jesus People, the Hare 
Krishna devotees, the Maharaj Ji Premies end a Catholic 
Priest community - were give the Purpose-in-life (PlL) 
Test(Ctumbaugh & Maholick,1969) together with its 
complementary scale Seeking-of-Noetic-Goals (SONG) Test 
- and Allport and Ross'(1967) Religious Orientation 
Scale (ROS) were administered. The PIL - test measures 
the degree of meaning in life which a subject has found 
while the SONG - test measures the strength of 
motivation to find meaning.

The tests were administered to subjects when they first 
joined the community and again after they had been 
members for a continuous period of four months. Any 
possible changes in meaning in life and religious 
orientation due to maturation, life experiences and 
general social change wefe corrected for by the use of a 
non-equivalent control-gtfoup design.

Analysis of the data confirmed the hypothesis that as a 
function of integration into any one of tlxese groups 
individuals’ lives take on greater meaning and purpose 
and that this motivation to seek meaning decreases.

- '• therefore clear from the results examined thus far 
f ’-V: .eligious commitment as a unitary concept is
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associated with both positive and negative psychological 
consequences. At this stage it is therefore not 
possible to make any clear statement regarding the 
nature of the relationship between religious commitment 
and mental health.

Some researchers have examined the psychological 
consequences of certain specific aspects of religion, 
rather than simply of religious commitment in itself.
For example, Griffith and Mahy(1984) studied the West 
Indian Spiritual Baptist ceremony of mourning, which 
involves prayer, fasting, and the experiencing of dreams 
while in isolation. Mourners revealed six psychological 
benefits of the practice: relief of depressed mood; 
attainment of the ability to foresee and avoid danger; 
improvement of decision-making ability? heightened 
ability to communicate with God and to meditate? a 
clearer appreciation of their racial origins? 
identification with church hierarchy, and physical 
cures. Griffith and Mahy(1984) conclude that mourning 
appears to be a viable psychotherapeutic practice for 
these church members. This research therefore indicates 
positive psychological consequences of a rrpf/cLfied 
aspect of religious involvement.

Another aspect of religious commitment that has been 
examined is that of religious counselling. 
Charpentier(1978) studied the personal growth and 
religious experience of participants in a church-related 
counselling centre. He found that a significant number 
of respondents indicated a potential for the churches to 
contribute to the personal growth of their constituents. 
He concludes that the churches should remain faithful to 
their spiritual heritage of proclaiming the "Good Hews", 
and states that "such activity has a profoundly 
therapeutic dimension"(p.1646). Thus, two aspects of 
religious activity - mourning (Griffiths & Mahy,1984) 
and counselling(Charpentier,1978) - have been found to 
have positive psychological consequences.

similar results have been found in relation to religious 
activity in general. Ness and Wintrob(1980) assessed 
the relationship between religious activity within a 
Pentecostal congregation and the emotional status of the 
congregants. The Cornell Medical Index, which records 
the number and types of complaints related to physical 
and psychological functioning, was administered to all 
members of a Newfoundland Pentecostal church 13 months 
after observation of religious behaviour was initiated. 
The focus of this observation, which continued for one 
year, was the distinctive set of religious behaviours 
encouraged by the Pentecostal church: glossolalia, 
testimonials, seeking possession by the Holy Spirit,



requesting ritual healing, helping at the altar, and 
consistent attendance. The results indicated that the 
more frequently people engaged in these religious 
activities, the less likely they were to report symptoms 
of emotional distress.

Similarly positive results have been found with 
different denominational groups. In a study of twelve 
middle-class Catholic samples from cities in five 
different cultures, Smith, Weigert and Thomas(1979) 
found a definite tendency for religiously oriented 
adolescents, in the traditional mode, to have a positive 
sense of self-esteem, similarly, in a psychological 
study of conversion and membership in the Unification 
Church,* calanter, Rabkin, Rabkin and Deutssh(1979) 
found an improved emotional state on a 216-item 
structured questionnaire in 237 respondents following 
conversion.

However, not all of the research has yielded results 
which indicate such a positive relationship between 
religion and mental health. Indeed, some studies have 
reported results which seem to contradict those reviewed 
thus far.

Hjelle(1975) conducted a. study which examined the 
specific hypothesis that self-actualization is 
negatively associated with reported frequency of active 
involvement in religious activities. A group of S3 male 
undergraduates enrolled in a Catholic coeducational 
institution indicated the extent of their involvement in 
religious activities and completed shostrom's 
POI(Shostrom,1974). Results indicated substantial 
support for the hypothesis. Nine of the 12 poi 
subscales were significantly correlated with the 
religious participation index in the predicted 
direction. Correlations significant at or beyond the 
.01 level of confidence were with Inner Directed (-.31), 
Feeling Reactivity (-.36), Self-Acceptance (-.31), and 
Capacity for Intimate Contact (-.45). Self-Actualizing 
Value (-.29), Existentiality (-.30), Spontaneity (-.29), 
Self-Regard (-.24), and Acceptance of Aggression (-.30) 
are significant at or beyond the .05 level. These 
findings yield compelling support for the hypothesis 
that self-actualization is inversely related to active 
involvement in religious activities.

Hjelle(1975) grounds these findings in a useful 
theoretical explanation. He argues that young people 
who are drawn towards and display an active involvement 
in religious activities are, in terms of emerging



psychological traits, reinforced for manifesting such 
behaviours as compliance, subservience, and deference to 
authority - behavioural attributes that are clearly 
antithetical to Maslow's (1970) depiction of the 
self-actualizing individual. Conversely, young people 
who have disengaged themselves from active involvement 
in religious activities are autonomous and self-reliant, 
and are more prone to utilize their own internal norms 
as a basis for constructing a meaningful lifestyle.

This study can be criticized for the limited nature of 
its sample, which consisted exclusively of college-aged 
Catholic males. The effects of age, denomination and 
sex therefore remain unexamined.

In a similar study but with a slightly broader 
sample-consisting of Protestants of either sex and of 
any adult age, Hittle(1977) found that religious 
fundamentalism was negatively correlated with 
self-actualization. This suggests, therefore, that the 
limited nature of Hjelle's(1975) sample may not have had 
a significant effect on the final results of his study.

Some researchers have examined the relationship between 
religiosity and more specific aspects of mental health. 
For example, both Thyer, Kramer, walker and 
Papsdorf(1981), as well as Baither and Saltzberg(l978) 
have examined the relationship between religiosity and 
rational thinking. According to Thyer et al(1981) 
previous research has shown that irrational thinking is 
associated with psychological dysfunction such as 
increased levels of state and trait anxiety, depression, 
hopelessness, and hostility. In a test of the 
hypothesis that religious values are related to the 
rationality of one's beliefs, Thyer et al(1981) 
administered a measure of religious orthodoxy in 
co-function with the Rational Behaviour Inventory to 80 
co .lege students. The sample of 44 males and 36 females 
had a mean age of 23 years. The results of the study 
indicated that a high level of religious orthodoxy is 
associated with greater irrationality regarding personal 
and attributed feelings of guilt. Baither and 
Saltzberg(1978) provided a more refined analysis of this 
relationship and found that for 81 male and 63 female 
college students, extrinsically oriented subjects were 
less rational than intrinsically oriented ones. This 
may suggest that religion itself is hot necessarily 
irrational but is dependent on the individuals' 
attitudes toward religion.



The relationship between religiosity and, personality 
functioning has also been investigated. Simmonds(1977) 
conducted a study designed to provide descriptive 
personality data on a group of members of the Jesus 
Movement in the USA. A lengthy questionnaire and three 
personality tests, the Adjective Check List, the 
State-trait Anxiety Inventory, and the Crovme-Marlowe 
Scale of Social Desirability, were used to assess the 
demographic and personality characteristics of group 
members. The main focus of analysis of the personality 
data was on the comparison of personality results from 
this religious group with those of a normative sample.

It was found that in comparison to a normative sample 
converts to the Jesus Movement in America revealed 
personality profiles which could be generally described 
as "maladaptive". More specifically, 96 members of this 
religious group scored significantly higher on the 
variables of unfavourable adjectives checked, 
succorance, abasement, counselling-readiness, and trait 
anxiety. The religious sample's scores were 
significantly lower on the variables of defensiveness, 
favourable adjectives checked, self-confidence, 
self-control, personal adjustment, achievement, 
dominance, endurance, order, intraception, affiliation, 
hetero-sexuality, and change.

Simmonds(l977) claims that this maladaptive pattern is 
consistent with previous research which has shown 
dependency patterns among the religious. Bolstered by 
the fact that a large majority of these converts 
reported unhappiness, difficulties in life and heavy use 
of drugs prior to conversion, variables which were 
discovered to be nonexistent after conversion, the 
notion o£ a switching of dependencies from other sources 
of gratification to a rigid religious belief system is 
suggested.Thus far I have reviewed studies that have 
found either a positive or a negative relationship 
between religiosity and mental health. Some other 
studies have found no particular relationship in either 
direction.

Panella(1977) examined the relationship between 
self-actualization and the degree of religiousness in a 
person's life. He postulated that self-actualizing 
people could be found in a population who claim to be 
religous to about the same extent as that found in the 
population in general. The results of this study seemed 
to confirm this hypothesis - Panella(1977) found no 
meaningful correlation between self-actualization and a 
person's religiousness. Bradford(1978) attempted to 
determine whether or not there are differences in the 
degree and type of mental abnormality between different



religious orientations. The results indicated that the 
intrinsic and extrinsic religious orientations were not 
significantly different on any of the MMPI scales. 
Hoover(1977) found no relationships between religious 
activity and marital adjustment, nor between 
self-actualization and religous activity. This 
supported the results produced by Panella(1977), above.
A similar conclusion was reached by Larsen(1979) who 
found that high and low self-actualizers alike have 
religious experiences, and that such experiences cannot 
inherently be viewed as either symptoms of pathology or 
as evidence of positive mental health.

In summary, the research conducted thus far into the 
relationship between religion and mental health has 
yielded three broad groups of results - those that 
indicate a positive relationship, those that indicate a 
negative relationship, and those that indicate no 
relationship at all between religion and mental health.

One noticeable aspect of all of the studies on religion 
and mental health that have been reviewed, with the 
exception of Gaither and Saltzberg(1978) and 
Bradford(1978), is that they have all treated religion 
as a unitary concept. Only the latter two studies have 
utilised the concept of religious orientation, as 
proposed by Allport and Ross(1967). it is my contention 
that this tendency to treat religion as a unitary 
concept has prevented previous researchers from 
achieving consistent results with respect to the 
relationship between religion and mental health. The aim 
Of the present study is to determine whether religious 
orientation will significantly affect personal 
adjustment.

A central assumption of the aim is that for the purposes 
of research it is more fruitful to consider how a person 
is religious rather than simply whether he or she is 
religious. This differentiation is reflected in 
Allport's conceptualization of intrinsic, extrinsic, and 
indiscriminately proreligious orientations(Allport & 
Ross,1967); therefore these conceptual tools are 
utilized in the present study.

With respect to the concept of personal adjustment, as 
used in the formulation of the aim of this study, it was 
noted in chapter 1 that "personal adjustment" refers to 
the humanistic concept of the extent of psychological 
development. The reason for taking this conceptual 
stance is that the present study is an attempt to 
examine the role of religious orientation in normal, 
healthy psychological development rather than in 
psychiatrically classifiable mental illness.



This notion of normal psychological development seems to 
be epitomised by Maslow's humanistic theory of 
self-actuali2ation(1970). This theory historically 
represented a shift in focus away from the negative, 
pathological emphasis on human nature, as popularised by 
psychoanalysis, towards healthy human functioning 
(Wertheimer,1979). The underlying assumption of this 
theoretical approach to human nature is that people are 
basically good and worthy of respect, and that they will 
move towards a realisation of their potentialities if 
environmental conditions are right. Within this 
framework then, self-actualization refers to a process 
of growth, or striving towards an ideal psychological 
state of mental health. Although this process obviously 
occurs along a developmental continuum (Maslow,1970), 
the fully self-actualized person can be said to have 
attained such an ideal state of mental health. This can 
only be achieved after the person has satisfied the 
heirarchically arranged physiological needs, safety 
needs, belongingness and love neeos, and self-esteem

In view of this conceptual framework, the present study 
attempts to determine to what extent this developmental 
process is a function of religious orientation. In 
other words how does a person's intrinsic or extrinsic 
religious orientation affect his level of 
self-actualization? The research studies on personality 
correlates of religious orientation, which were reviewed 
in Chapter 3.3, demonstrate a clear trend of negative 
personality characteristics being associated with 
extrinsic orientation, and positive personality 
characteristics associated with intrinsic orientation.
In view of this trend, my hypothesis is that 
extrinsically oriented people will tend to be 
significantly less self-actualized than1 intrinsically 
oriented people, as reflected on the Personal 
Orientation Inventory (Shostrom,1980). This inventory
" provides an objective delineation of the level of
the client's mental health..." (Shostrom,1980,p.4), and 
thus seems to be well suited to answer the research 
question addressed by the present study.

In view of this approach, the terms "personal 
adjustment’" "self-actualization", and "mental health" 
as utilized in the present study, should be regarded as 
synonyms for the same psychological process.



METHOD

5.1 Questionnaire
The questionnaire consists of three sections (See 
Appendix). The first section consists of questions 
relating to age, sex, marital status, educational level, 
religious denomination, and occupation. The second and 
third sections conyist of Allport and Ross's (1967) 
Religious orientation Scale (ROS) and Shostrom's{l968) 
Personal orientation Inventory (PCI) respectively.

The Religious Orientation Scale was used as a measure of 
religious orientation. This scale was developed jointly 
by members of a seminar at Harvard, and has been 
reported separately by E’aegin(1964) and Allport and 
Ross(19G7).
The 21 items are scored from 1 to 5, with 4 or 5 
indicating an extrinsic orientation, 1 or 2 an intrinsic 
orientation, and 3 being assigned to omitted items. The 
total score is simply the sum of the 21 item scores. 
Although one can thus obtain a single total score, 
Faegin(l964) and Allport and Ross(1967) recommended 
scoring the intrinsic and extrinsic subscales 
separately, because they found that for many respondents 
they appeared to be independent, Faegin(1964) found 
that item-to-scale correlations ranged from .22 to .54 
when the whole scale was given one score. The latter 
author noticed that some items were intercorralating 
well while others were not, and so performed a factor 
analysis. Two orthogonal factors emerged, representing 
intrinsic(l8% of variance) and extrinsic(11% of 
variance) dimensions.

When these were considered as subscales, 
item-to-subscale correlations ranging from .48 to .71 
were obtained for the top six items on each factor. 
Allport s Ross(1967) found item-to-subscale correlations 
ranging from ,18 to ,58. They also found that some 
people, labelled indiscriminately proreligious, tended 
to endorse both extrinsic and intrinsic items. These 
people are those who on the intrinsic subscale score at 
least 12 points less than on the extrinsic subscale.



Shostrom's P0I(1968) was used as a measure of 
self-actualization. According to Robinson and 
Shaver(1973), this scale seems to have a place as the 
measure of self-actualization in the literature. The 
questionnaire consists of ISO items in which the subject 
is posed with two different statements about himself, 
and he is asked to choose the one which most accurately 
describes himself. These questions are then scored to 
provide a profile on 2.4 subscales.

The first four subscales - Time Competence/Incompetence 
and Inner/Outer Directed - can be combined to give two 
ratio scores. However, Shostrom(1980) recommends that 
for statistical analyses, scores from the seperate 
scales be used in preference to the ratio scores. This 
study follows that recommendation.

A brief description of the subscales is shown in Figure
5.1 for reference purposes.
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Numerous studies have demonstrated the Pol to have 
acceptable reliability and validity. Shostrom(l930) 
demonstrated that the POI significantly discriminates 
between clinically judged self-actualizing and 
non-self-actualizing groups. Another study iti a 
clinical setting involving a criterion group was 
reported by Fc Knapp and Michael(1968). The POI was 
administered tv . group of 100 hospitalized psychiatric 
patients, All scales significantly differentiated the 
hospitalized sample from the nominated self-actualizing 
sample and from the normal adult sample. Both Robinson 
and Shaver(l973) and Shostrom(1980) report that studies 
completed subseqv- ,c to these initial, critical studiesi 
have supported th ■ lidity of the POI as a measure* of 
self-actualization.

Shostrom(1980) reporto that test-retest reliability 
coefficients have been obtained for POI scales based on 
a sample of 48 undergratiu&Se students. The inventory 
was administered twice, a week apart, to the sampl• with 
the instruction that it was part of the experiment to 
take the inventory twice. Reliability coefficients for 
the major scales of Time Competence and Inner-Directien 
are .71 and .77 respectively, while coefficients for the 
subscales range from .52 to .82. According to 
Shostrom(1980), these correlations are at a level 
commensurate with other personality inventories.

5.2 Procedure

Batches of the questionnaire! together with a covering 
letter and a postage-paid return envelope were given out 
to Ministers or members nf various churches in and 
around Johannesburg and Pretoria. They were in turn 
asked to distribute the questionnaires to interested 
members of their congregations.

A total of nine-hundred questionnaires were given out, 
while two hundred and forty-four were returned. This 
represents a return rate of 27.11%. However, of these 
thirteen were considered unsuitable for analysis because 
too many questions had been omitted. Therefore, two 
hundred ahd thirty one subjects constitute the sample in 
consideration.



6. RESULTS

6.1 Description of the Population Sample

in order' to provide a descriptive overview of the 
subjects the composition of the sample in terms of 
scatter across the variables of age, sex, marital 
status, educational level, religious denomination and 
occupation follows. Chi-square teste were conducted to 
determine the significance of the differences in the 
observed frequencies across the variables.

6.1.1 Age

Subjects were classified into the following age-groups 
in order to facilitate a quick desci:.ptive overview of 
the sample.

17 aLE 6.1.:. : BREAKDOWN BY ACS (H =■ 231)

Since X’ * 34.43, which .Is significant at the 0.05 
confidence level, it would seem that there are 
significant differences between the frequencies of 
respondents within the above age-group categories.

Prom Table 5.1.1 above it would seem that the majority 
of respondents fall within the age-range 21 to 40, or 
what one might describe as young to middle-aged adults. 
There is a drop-off in the number of respondents, in the 
agn groups on either side of this range.



6.1.2 Sex

T A B L E  6 . 1 . 2 .  B R E A K D O W N  BY SEX (N - 231)

Since X* = s.58, which is significant, at the 0.05 level, 
it would seem that there were significantly more female 
than male respondents in the sample.

6.1.3 Marital Status
Subjects were classified into three groups s married, 
single and divorced or widowed.

t A B L E  6.1.3. BR E A KDO WN BY MA RI TAL STAT US

1
1 MA R I T A L  ST AT US N . 1

I H A RR IED 130 36,79 |

1 SINGLE
I DI V0 RC2 D OR WI DOWED 14

Since X  =89.33, which is significant at the 0.05 
level, it would seem that the frequencies of respondents 
in the above categories differ significantly. Although 
one would expect a relatively smaller amount of divorced 
or widowed respondents as a reflection of the general 
population, it does seem noteworthy that there were 19% 
more married than single respondents. However, if one 
considers that in terms of age distribution, only 17% of 
respondents were younger than 21, a higher percentage of 
'married than single respondents can be expected.
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6.1.4 Educational Level

Subjects were classified into four groups ; graduate, 
denoting those subjects with degrees or diplomas; 
matric ? secondary, denoting those with qualifications 
lower than metric? and others, denoting subjects with 
high school qualifications not based on the South 
African system. Since the latter group consists of only 
2 subjects, it was not included in the chi-square 
analysis.

TA BL E 6.1.4. I BR EA KDO WN BY E D U C ATI ON AL LEVEL (N » 2 B I )

1 I I I
1 ED UC ATI ON AL LE VE L 1 N 1 % 1
1
| G R AD UATE I 41,6 3 1
1 M A TR IC 1 45,49 1
1 SE CO NDARY 1 12,02 1
j OTHER | 1 1 0 , " |

Since X  = 47.83, which is significant at the 0.05 l e vel, 
it would seem that the frequencies of respondents in the 
above categories differ significantly. There seems to 
be an equivalent proportion of graduate and matric 
respondents, but there is a smaller amount of 
respondents with secondary qualifications.



6.1.5 Religious Denomination

Subjects were classified into six groups : Anglican, 
Baptist, Methodist, NGK*, Roman catholic, and others.

TA BLE 6 . 1 . 5 .  ; BREAKDOWN UY K i g m i O U S  Bl iNOM I N AT I UN

I DE NO MIN AT ION

I ROMA N CA TH OLIC 
I OTHERS

20 8,60
10,73

1 M 5
78

33 14,60

Since X  = 55.51, which is significant at the 0.05 level, 
it would seem that the frequencies of respondents from 
the various denominations above differ si'gnificantly.
One can see that by far the largest number of 
respondents were Roman Catholic - almost twice as many 
as the next largest group (NGK).

* Nederlandse Gereformeerde Kerk(Dutch Reformed church)



6.1.6 Occupation

Subjects were classified according to the following ten 
occupational categories:

TA BL E 6 .1.6 . : BREA KDO WN BY OC CU PAT IO N

1 1 1 
O C CU PAT IO N I N  1 Z 1
AR TISAN 5,58 |

CLERICAL 3,58 |
HOUSEWIFE 16,31 1

TE AC HE R / L E C T U R E R 16

MA NA GEM EN T 44
MBD ICAL/PA RA -ME DI CA L 9
SALES

SE CR ETA RI AL

S C H O LAR /S TUD EN T 17,60 1
OT HE RS 11,59 1

X* = 55.49, which is significant ar the 0.05 level. It 
therefore seems as if the frequencies of respondents 
from the various occupational groups above differ 
significantly. It can be seen that the proportions of 
respondents in the groups 'housewife1, 'management1 and 
'scholar/student' are the highest, and are roughly 
equivalent.

6.2 An Analysis of the Religious Orientation Scale (ROS)

The development of the ROS was discussed in chapter 5. 
Given :..e findings of Faegin(l964) and Allport and 
Ross(1967) that this scale should be considered as 
consisting of two separate subsoales, it was considered 
prudent to begin with a bivariate plot analysis of the 
sample in the present study.
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For the above bivariate plot there is a positive 
correlation between the Extrinsic subscale and the 
Intrinsic subscale (r=0.533; p=0.000). The scores 
spread adequately around the scale centre point "36" for 
the variable Extrinsic subscale, but not so for the 
variable Intrinsic subscale, with scale centre point 
"29". All scores above the line X satisfy the equation

Extrinsic score - Intrinsic score > 12.

It would seem that a comparison between indiscriminately 
proreligious persons (those above the line X) and the 
rest (those below the line} is called for. The scores 
below line X happen to belong to predominantly 
intrinsically oriented persons, Therefore the 
comparison would in effect be one of indiscriminately 
proreligious persons with intrinsically oriented 
persons. At this stage it would therefore seem 
worthwhile to preserve the Extrinsic and Intrinsic 
subscales as well as the total of the two scales as 
interval scales in the analysis.

At this stage the question can be asked whether these 
dimensions have any empirical justification. This issue 
is addressed below.

6.2.1 Reliability of the Extrinsic and Intrinsic 
subscales

The Cronbach alpha coefficients were computed for the 
Extrinsic subscale, the Intrinsic subscale and the total 
scale. They were found to be 0.74, 0.76 and 0.83 
respectively. These coefficients suggest a fair amount 
of internal consistency among items, Especially the 
0.83 for the scale as a whole suggests that a single 
underlying dimension might be appropriate. Some doubts 
therefore arise as to whether the Extrinsic and 
Intrinsic subscales found by Faegin(1964) and Allport 
and Ross(l967) can be empirically justified to be two 
separate dimensions.

Factor analyses were subsequently performed on the ROS 
items to try to establish whether a two-dimensional 
factor structure exists.



6.2.2 Factor-Analysis Results for the ROS

A principal axis factor analysis was performed on the 
items of the ROS.
Two factors were extracted since Paegin{1964) and 
Allport and Ross(l967) suggest a two-dimensional 
structure. An oblique rotation of the factor solution 
was performed since the bivariate plot above(Fig. 6.2) 
already suggests that the Extrinsic and Intrinsic 
subscales are correlated. The eigenvalues (Table 6.2.2) 
and thr oblique rotated factor pattern (Table 6.2.3) are 
presented below.

TABIS 6.2.2. I EI GE NVA LU ES 0? ROS ITEMS

1 1 1 5,226 1 24,9 1 24,9 1

! 2 1 3,066 14,6 I 39,5 1

j 3 i 1,510 7,2 1 46,7 1

1 4 1 1 , 137 5 ,4 1 52,1 1

1 5 j 1,009 4,8
! 51,9 1

CUMULATIVE



TA BL E 6.2.3. ; OB LIQUE RO TA TED FACTOR PA TT ERN FOR THE ROS

-0,396
0,797*

0,436*

0,222 
-0,161 

v, 1 71

0,605*

0,115

FACT OR

0,034
0,032
0,442

C O MM ONA LI TY

F A C T O R  STRUCTURE
FACTOR 1

0,368

0,651

0,243

FA CT OR 1 1,000
FA CT OR 2 o , 199



For the present study, a loading of 0.4 was chosen 
because it enables one to distinguish between items that 
predominantly constitute a factor, and items that are 
less significant. Thus, in Table 5.2.3, all factors 
loading above 0.4 have been marked with an asterisk to 
indicate which items load on which factors, it is 
immediately clear that the first twelve items which 
constitute the extrinsic dimension do not load on the 
same factor. Similarly, the last nine items, which 
constitute the intrinsic dimension do hot load on the 
same factor.

An inspection of the eigenvalues in Table 6.2.2 would 
however suggest that some underlying factor structure 
might exist. The first two factors have substantial 
eigenvalues but from factor 3 onward there is a marked 
drop in the eigenvalues. The point is however that the 
two factors that do emerge are not those suggested by 
Faegin(1964) and Allport and Ross(1967).

In the final analysis then, it can be concluded that the 
Extrinsic and intrinsic dimensions reported by 
Faegin(1964) and Allport and Ross{1967> were not found 
in this study. Moreover, since the construct 
"Indiscriminately Proreligious" depends on the existence 
of the Intrinsic and Extrinsic dimensions (as discussed 
in chapter 5), the construct "Indiscriminately 
Proreligious" also has a doubtful existence in the 
present study.

It was therefore decided to adhere to the original 
conception of the scale (Faegin,1964) as a bi-polar 
dimension with extreme intrinsic orientation on the one 
pole and extreme extrinsin orientation on the other 
pole. For the purpose of further analysis, then, the 
total score on the Religious Orientation Scale will be

6.3 A Breakdown of the ROS and POI by Demographic 
Variables.

In this section the ros and poi scores will be compared 
across the variables sex, marital status, education, 
denomination, occupation and age.



6.3.1 POI and ROS by Sex

: :
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From Table 6,3.1 above it can be seen that there e 
significant differences between males and females 
respect to either self-actualization or religious 
orientation at the .05 confidence level.



6.3.2 POI and ROS by Marital Status



From Table 6.3.2 above it can be seen that significant 
differences occur across marital status on the Time 
Incompetence (Ti), Spontaneity (S), Synergy (Sy) and 
Religious Orientation (ROS) scores at the .05 confidence

Scheffe tests were conducted to denote which pairs of 
groups are significantly different at the .05 confidence 
level. The following results were established : on the 
Time Incompetence scale, divorced and married subjects 
scored significantly different? on the Synergy scale, 
single and divorced subjects scored significantly 
different? and on the ROS scale, divorced and married 
subjects were significantly different. On the 
Spontaneity scale, no two groups scored significantly 
different at the .05 level. Since the Scheffe test is a 
conservative test, this analysis was extended to 
determine at what level significance would occur. It was 
thus determined that the single and married groups were 
significantly different at the 0.12 level.



6.3.3 POI and ROS by Educational Status



From Table 6.3.3 above it can be seen that significant 
differences occur across educational status on the Time 
Competence (Tc), Inner Directed (I), Existantiality 
(Ex), Acceptance of Aggression (A), Capacity for 
Intimate Contact (C), and ROS scales.

Scheffe tests revealed significant differences between 
the following pairs at the .05 confidence level: on Time 
competence, between the graduate and secondary and 
between the graduate and matrie groups; on the Inner 
Directed and Existentiality scales, between the graduate 
and secondary groups; on the Acceptance of Aggression 
and Capacity for Intimate Contact scales between the 
matrie and secondary and graduate and secondary groups; 
and on the ROS between the secondary and matrie and 
secondary and graduate groups.

tik lArffidu .



6.3.4 POI and ROS by Religious Denomination
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From Table 6.3.4 above It can be seen that significant 
differences occur across denomination on the Time 
Incompetence(Ti), Time Competence (Tc), Mature of Man 
(Nc) and ROS scales.

Scheffe tests revealed the following significant 
differences at the .05 level:
On the Time Incompetence scale, Catholics scored 
significantly higher than Methodists, Baptists and the 
NGK. Conversely, on the Time Competence scale Catholics 
scored significmtly lower than the Methodists, Baptists 
and the NGK.
On the Nature of Man scale, Catholics scored 
significantly higher than the Baptists and Anglicans.
On the ROS, Catholics scored significantly higher, and 
thus more extrineically, than Methodists, Baptists and 
Anglicans. The NGK group scored significantly higher 
than Methodists, Baptists, Anglicans and others.



HOS by Occupation



From Table 6.3.5 above it can be seen that there are no 
significant occupational differences on the POI and ROS

6.3.6 POI and ros by Age
tABLl &,3.6. i COUCLATIOKS OT THS POt AKD 1105 W m _ M S S

From Table 6.3.6 above it can be seen that significant 
negative correlations exist between age and the 
following scales of the POI at the .05 level; Time 
Competence, Feeling Reactivity, Spontaneity, and 
Acceptance of Aggression. This imp]ies that for this 
sample, the above self-actualizing qualities tend to 
decrease as a function of age.

6.4 The Relationship Between Religious Orientation and 
Self Actualization

Since the POI and the ROS can be considered as being of 
interval measurement strength, a Pearson Product Moment 
correlation coefficient seemed to be an appropriate 
procedure for establishing whether a linear relationship 
exists between self-actualization, as measured by the 
POI, and religious orientation, as measured by the ROS.



The problem, however, lit that such a correlation may be 
spurious. It was therefore decided to partial out the 
contributing effects of sex, marital status, education, 
denomination, occupation and age on self-actualization.

The zero-order correlations, followed by the 
correlations with religious denomination, marital 
status, educational lev*!, sex and age controlled for 
are presented in Table 4.4.1 below.
m u  a.A, t. i :s*o ORDSB wo m m i  com uTicm  c o t m c i t i n s  poa pot s aos

c o m iA t io a s caaRtiAtiows

From Table 6.4.1 above it can bti .'itifcn that before the 
contributing effects of the demog.^e- hie variables have 
been partialled out, significant uyifalations exist 
between religious orientation and Tiaife Incompetence 
(Ti) , Time Competence (Tc) , outer Dv'-ectedness (6), 
Self-Acceptance (Sa) , and Capacit:,- for Intimacy (C) .

However, once the contributing etfects of the 
demographic Variables have been partialled out, only 
Time incompetence (Ti), Time Competence (Tc) and outer 
Direotedness (0) remain significantly correlated with 
religious orientation,



7. DISCUSSION

7.1 Description of the Population Sample
From the previous chapter it can be seen that the sample 
is not distributed evenly across any of the demographic 
variables. In this section, these distributions will be 
compared to those which have previously been reported in 
the literature. Furthermore, certain features of the 
sampling technique which could have contributed to the 
distributions found in the present study will be 
discussed.

The results of the present study indicate that the 
majority of respondents fall within the age-range 21 to 
40, with a steady decline in the number of respondents 
in either side of this range. Therefore, in terrs of 
this sample it would be tempting to assume that 
religious activity tends to peak during middle-age. 
However, this contrasts with previous results reported 
by Spinks{l963) and Argyle and Beit-Hallahmi(1975), who 
reported that religious activity peaks during 
adolescence(12-28 years), declines between 18 and 30 
years, and then increases steadily, especially after age

This discrepancy could have been influenced by the 
sampling pattern in the present study, whereby it was 
left up to Church Ministers to distribute questionnaires 
to their congregations. It is possible that the 
Ministers were biased in their distribution of the 
questionnaires. For example, they might have felt the 
relatively sophisticated contents of the questionnaire 
would make'it more suitable for the attention of young 
to middle-aged adults. Moreover, it could well be that 
this age-group is both more interested in, and aware of, 
the Importance of research.

In the present study it was found that there weire 
significantly more female than male respondents. This 
is consistent with results based on a number of studies 
reported by Argyle and Beit-Hallahmi(1975), wherein it 
was indicated that women are mote religious than men* 
This tendency has been explained by the latter authors 
in terms of more guilt feelings for women, less 
aggression and more fear than men, greater 
influenceability of Women, and the argument that higher 
religiosity among women is a reaction to the greater



level of deprivation and frustration they face in 
society.
7.1.3 Educational Level
The results of the present study indicate an equivalent 
proportion of graduate and matric respondents, with a 
very much smaller proportion of respondents with 
secondary qualifications. Argyle and
Beit-Hallahmi(lP75) report that the relationship between 
education and r-.igosity is unclear, with no conclusive 
support for a relationship in any direction. The uneven 
distribution of educational status in the present sample 
could htv/e been affected by the probability that people 
with qualifications lower than matric are less 
interested in or aware of the importance of research, 
and are therefore less likely to return questionnaires.

7.1.4 Religious Denomination

In the present sample there were almost twice as many 
Roman Catholic respondents as the next largest group 
(NGK), with the remaining respondents spread fairly 
evenly across the other denominations. If these results 
are compared to those obtained in an analysis of 
religous affiliations in South Africa by the 1980 
population census (HSRC,1985), it can be seen that the 
scatter of the present sample across religious 
denomination can hardly be considered as representative 
of general trends in South African society. For 
example, 17..15% of the present sample are affiliated to 
the NGK, whereas according to the 1980 population 
census, 37,4% of South African whites belong to the NGK. 
Other figures that can be compared are: Anglicans ~ 8.6% 
of the present sample, 10.1% in the 1980 census/ 
Methodists-15.02% of the present sample, 9.1% in the 
1980 census; and Roman Catholics - 33.90% in the present 
sample but only 6.7% in the 1980 census.

However, the figures from the present study must be 
considered in the light of the sampling technique, 
whereby the amount of questionnaires distributed to the 
different denominations depended on the relevant 
Minister's subjective opinion of how many he could give 
out to his congregation. Therefore it was not the case 
that even amounts of questionnaires were distributed to 
the various denominations,



7.2 Comparison of the ROI and Pol scores across
Demographic variables

In this section the relationship between the Religious 
Orientation Inventory and Personal Orientation Inventory 
Scores and the various relevant demographic variables 
will be discussed.

From the previous chapter it can be seen that there are 
no significant differences between males and females 
with respect to either self-actualization or religious 
orientation at the .05 confidence level. This contrasts 
with research done by Shostrom(1980), who found 
significant differences between males and females on the 
Time Competence, Self-Acceptance, Nature of Man, and 
Synergy subscales. In all of these instances the female 
sample mean was higher than the male sample. However, 
as Shostrom(1980) points out, with the exception of the 
Time Competence scale all mean differences were less 
than one raw score point, and thus may be of little 
practical significance for individual interpretation. 
Furthermore, Fox(1965), in reporting on a sample of 50 
male and 50 female adult hospitalized psychiatric 
patients, found no significant sex differences on POI

7.2.2 Marital Status

The results of the present study indicate that divorced 
subjects scored significantly higher than married 
subjects on the Time Incompetence sub-scale. This 
implies that in relation to the married subjects, the 
divorcees tend to live primarily in the past with 
guilts, regrets, and resentments; and/or in the future 
with idealized goals, plans, expectations, predictions 
and fears. This seems to be consistent with what one 
would expect given that being divorced or widowed would 
mean experiencing these types of feelings about both the 
past and future. Divorced subjects also scored 
significantly lower than single subjects on Synergy, 
which suggests that the former group is less able to 
transcend dichotomies than the latter group. On the 
Religious Orientation Scale, divorced subjects were 
significantly more extrinsically oriented than married 
subjects, implying that divorced subjects are more prone 
to use religion for social and psychological gain.

It is interesting to note that in the above comparisons 
the divorced group consistently appeared as the least 
self-actualized in relation to the other groups. This



seems to be consistent with the rating of divorce as a 
severe psycho-social stressor according to DSM 
III(American Psychiatric Association,1980),

7.2.3 Educational Level

On the POI, the group of subjects who hold either 
university or other post-matric qualifications scored 
significantly higher than the matric and/or the 
secondary education groups on Time Competence, Inner 
Directedness, Existentiality, Acceptance of Aggression, 
and Capacity for Intimate contact. On the ROS, the 
graduate group scored lower, and therefore more 
intrinsic, than the secondary education group. The 
matric group also scored lower than the secondary group.

For all of these comparisons there is thus once again a 
consistent trend - that the degree of self-actualization 
tends to increase with educational level, and that those 
subjects with the lowest level of education tend to be 
the most extrinsically oriented. There thus seems to 
exist a positive relationship between self-actualization 
and educational level, and religious orientation and 
educational level. This suggests that the more educated 
one is, the more self-actualized and intrinsically 
religious one is likely to be. However, the possibility 
that the more educated subjects are more aware of the 
norm that the qualities that contribute towards 
self-actualization are more socially desirable, and 
therefore that they responded in a favourable way, 
cannot be discounted.

7.2.4 Age

Significant negative correlations were shown to exist 
between age and Time Competence, Feeling Reactivity, 
Spontaneity and Acceptance of Aggression. This suggests 
that for this sample, the older subjects tended to be 
less able to live in the here and now, and were less in 
touch with and less able to express their true feelings. 
This appears to be consistent with what one might 
expect, given that people approcaching old-age are 
probably more likely to dwell on the past. If one 
considers the remaining scales which are negatively 
correlated with age - Feeling Reactivity, Spontaneity, 
and Acceptance of Aggression - they all seem to reflect 
the area of feeling. It thus appears as if the older 
the subjects within the sample, the less sensitive they 
are to needs and feelings within themselves, and the 
less able they are to express feelings behaviourally.



7.2.5 Occupation

The results of the present study indicate that there are 
no significant differences between the various 
occupational groups with respect to either 
self-actualization or religious orientation.

7.2.6 Religious Denomination
Significant differences were found across various 
denominations on the Time Incompetence, Time competence, 
and Nature of Man subscales of the POI, as well as on 
the Religious Orientation Scale.

On the Time Incompetence scale, Catholics scored 
significantly higher than Methodists, Baptists and the 
NGK. Conversely, on the Time Competence scale,
Catholics scored significantly lower than the latter 
three denominations. This suggests that in relation to 
the other denominations. Catholics tend to live 
primarily in the past, with guilts, regrets and 
resentments, and/or in the future, with idealized goals, 
plans, expectations, predictions and fears. This could 
possibly be related to the Catholic ritual of 
confession, which could activate a sense of sin, and 
therefore guilt about the past. Moreover, the stringent 
Catholic doctrine with regards to issues such as 
pre-marital sex, contraception, and divorce is likely to 
reinforce a preoccupation with sin, ani therefore guilt.

It could be argued that the Catholic confession acts as 
an outlet for the alleviation of guilt, but the point !.-> 
that this is extremely short-lived in the sense that as 
soon as one leaves confession, one is bound to start 
sinning again. This makes confession an on-going, 
intermittent event which might temporarily alleviate 
guilt, but inbetween which guilt is bound to 
re-accumulate. In this sense, the devout Catholic 
develops a lifestyle whereby he lives from one 
confession to the next in order to have his guilt 
alleviated.

In contrast to this, the more progressive Baptist and 
Methodist churches tend to preach a "born-again" 
doctrine, whereby once the believer has accepted Christ 
into his life, he is given the message that Jesus loves 
him, no matter what his short-comlnqs or faults may be. 
This type of "doctrine is bound to lead to a once-off 
cathartic release of guilt about what one may have done 
in the past. This is despite the fact that early 
Protestant doctrine placed considerable emphasis on sin 
and salvation(Argyle,1958} and that the arousal of a



sense of sin was a standard technique of nineteenth 
century revivalism (Sargant,1957). Modern conversion 
techniques might still utilize the arousal of a sense of 
sin, but once the person has accepted his sinfulness and 
has been "re-born" there is a belief that he has been 
cleansed of his sins and has therefore been "saved". 
Unlike the Catholic, then, the Methodist or Baptist does 
not have to attend confession on a regular basis to cope 
with the guilt which is aroused by his sense of 
sinfulness.

Although this argument appears to go against the grain 
of the apparently popular conception based on the work 
of sociologist Entile Durkheim(1952) that Catholics have 
lower suicide rates than Protestants, a closer 
investigation of this argument raises some doubts about 
its validity. Firstly, Durkheim(1952) actually claimed 
that predominantly Catholic countries have lower suicide 
rates than those which are mainly Protestant, which is a 
far more generalized statement than claiming that 
Catholics have lower suicide rates than Protestants. 
Moreover, Stengel (1970) in his study of " '-•id© notes 
that although it is true that some Romr '<="> -slic 
countries, such as the Republic of Ire' . ;; -in, and
Italy have very low suicide rates, otha ; < ■< Ainantly 
Roman Catholic countries such as France, ria, and
Hungary have high suicide rates, Austria and Hungary 
being among the top five in the world.

On the Mature of Man scale. Catholics scored 
significantly higher than Baptists and Anglicans, This 
suggests that in relation to the latter two 
denominations, Catholics tend to see man as essentially 
good, amj are more able to resolve the goodness-evil, 
masculine-feminine, selfishness-unselfishness and 
spirituality-sensuality dichotomies in the nature of 
man. Although it might appear as if this tendency 
contradicts the above premis that Catholics are more 
prone to guilt out of a heightened awareness of their 
own sinfulness, it can also be argued that these two 
tendencies actually support each other. If a Catholic 
sees man(but not himself) as essentially good, this 
disposition is likely to increase his sense of guilt 
about his own sinfulness, and therefore his own 
shortcomings in relation to the idealized conception he 
has about the nature of man.

On the Religious Orientation scale, the Catholics and 
the MGK group scored significantly higher than 
Methodists, Baptists, Anglicans and others. This 
suggests that the former two denominational groups are 
relatively more prone to use religion for their own 
ends, for example to provide security and solace,
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sociability and distraction, status and
self-justification. For these groups the embraced creed 
is selectively shaped to fit the above-mentioned more 
primary needs. The research into religous orientations, 
which was reviewed in chapter 4 of this study, does not 
seem to include any studies comparing religous 
orientation across religous denominations. This 
question certainly doe's seem to be worthy of future 
considerations for empirical research.

Moreover, in the literature reviewed for the present 
study, there was no mention of any r search having been 
done on the relationship between s«ij-actualization and 
any of the demographic variables discussed above. This * 
was with the exception of sex differences, as discussed. 
It was therefore not possible to compare the trends 
found in the present study t/ibh any other norms.

7.3 The Relationship Between Religious Orientation and 
Self-Actualisation

To recap briefly, the aim of the present study is an 
attempt to clarify the unclear relationship that has 
thus far been shown to exist between religion and 
psychological adjustment. As discussed in chapter 4 
above, it is my contention that a tendency to regard 
religion as a unitary concept has prevented previous 
researchers from achieving consistent results with 
regards to the relationship between religion and 
personal adjustment.

The aim of the present study is therefore to determine 
whether religious orientation will significantly affect 
personal adjustment, in accordance with previous 
research into the personality correlates of religious 
orientations, my hypothesis is that extrinsically 
oriented people will tend to be significantly less 
self-actualized than intrinsically oriented people, as 
reflected on the Personal Orientation Inventory. In 
relation to the present research design, this implies 
that confirmation of this hypothesis would be provided 
by a significant correlation between subjects' scores on 
the ROS and their scores on the subscales of the PCI.
For the twelve ’healthy’ dimensions, this relationship 
should be negative, i.e. the higher a subject scores on 
the ROS, and therefore the more extrinsically oriented 
he is, the lower he should score on the poi. For the 
two 'unhealthy' dimensions (Time Incompetence and Outer 
Directed) this relationship should be positive, i.e. the 
higher a subject scores on the ROS, the higher he should 
score on the relevant subscale of th? POI.



If the results of the present study are evaluated in 
this light, it can be seen that once the contributing 
effects of the demographic variables have been 
partialled out, only Time Incompetence (r = 0,3707),
Time Competence (r = -0.2625) and outer Directedness 
(r = 0. 1(590) are significantly correlated with religious 
orientation. The former two scales are the converse of 
each other; therefore the opposite directionality of 
these two correlations reflects the same relationship.

This implies that the more extrinsically oriented the 
subjects are, the less able they are to live in the 
present. It therefore seems as if those people who are 
more prone to use religion for social and psychological 
gain are also more likely to live in the past, with 
guilts, regrets, and resentments, and/or in ths future, 
with idealized goals, plans, expectations, predictions, 
and fears. This relationship therefore supports my 
hypothesis that extrinsically oriented people will be 
less self-actualized.

This hypothesis is further supported by the second 
significant relationship - that between religous 
orientation and Outer Directedness. This suggests that 
those subjects who tend to use religion for social and 
psychological gain also tend to be largely influenced by 
their peer group or other external forces, rather than 
by internalized principles and motivations. There seems 
to be a degree of logical consistency between these two 
modes of functioning, in that both of them extrinsic 
orientation and Outer Directedness - appear to entail a 
similar dynamic - a tendency to have one's behaviour 
guided by external rather than internal needs and 
forces. In other words, it might be postulated t.hat 
both these modes of functioning are determined by an 
external locus of control, which is clearly antithetical 
to Maslowls(1970) depiction of the self-actualizing 
individual, who is more prone to use his own internal 
norms as a basis for constructing a meaningful 
lifestyle.

Although the fact that none of the remaining Subscales 
of the PCI are significantly correlated with religious 
orientation might be seen to detract from support for 
the hypothesis that self-actualization and religious 
orientation are significantly related, it should be 
•noted that Shostrom(1980) suggests that if a quick idea 
of a person's level of self-actualization is required, 
the first two dimensions - Time Competence/Incompetence 
and Inner/outer Directed - can be regarded as the most 
representative of the overall level of 
self-actualization.



Given that these are the two dimensions which in the 
present study have been shown to correlate significantly 
with religious orientation, it seems as if one would be 
justified in making certain tentative conclusions about 
the relationship between religious orientation and 
self-actualization in general.
In conclusion, then, the present study revealed that 
intrinsic religious orientation is associated with a 
psychologically healthy, self-actualizing mode of being. 
In other words, the degree to which a person practices 
his religion because of some internal, intrinsic value 
that .he or she wishes to express behaviourally in life 
is the degree to which that person is psychologically 
healthy or well-adjusted. On the other hand, the degree 
to which the person's religious behaviour is motivated 
by an extrinsic orientation is the degree to which that 
person is likely to be psychologically unhealthy or 
maladaptive.
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IN T HE INCLUDED S TAMPED ENVCIOPE, A ND R E TURN SAME BY POST 
AS SOON AS POSSIBLE,

Hll OUESrI O N N A I R E  SHOULD TAKE YOU HO LONGER THAN 2 0  TO 30
a u w n s  lu COMPLETE, 1RY T O  A H SW6K lilt. QUESTIONS Wl'thOUt .
''IVINA IHhM lO'J MUCH THOUGHT; ANS'-||;P AS Q UICKLY AS POSSIKLF.

PLtAS? UfJ HOI SIGN Y OUP NAN-f. THIS S U RVEY IS ANONYMOUS A ND _
HO ATTEMPT W I L L  BE MADE T O  IDENTIFY RESPONDENTS,

T H I S  STUDY IS BE I DO C O N DUCTCU UNDER THE S UPERVISION OF PROfFESSOft 
(7,A, TY S O N  1 TO IHOM ANY fcNOUlRlES MA Y  UE SENT AT THE ABOVE 
ARDRE5S, IP Y OU WOU H )  LIKE AN Y  I M ^ O R M A T 1 ON ABOUT T HE R ESULTS OF 
7 % I S  StUDY, YOU r.AN WRITE TO ME Al'UFi JUNE 1984 AT!

15 T A PLOW COURT 
E L I ZABETH STREET 
ROBERTSHAM, 2190,

SIW.E THIS QUESTI O N N A I R E  IS BEI N G  SENT TO A FEW PEOPLE ONLY,
IT 13 IMPORTANT THAT YOU RETURN IT,

T H A NK-YOU FOR YOUR KIND CQ-OPIiRAT I O N ,



l I M u l O A

i.iASE KLAl'. EACii St.JOTC AXtl iht. kiSt-^SE. YOU
I h l r E P ,  UR MOST C LO SELY aOR! I UMi, liY TIUIKG THE LETTER 
ajRRESPONDING TO YOUR ChOIO-, IP NUNl: OF Till: RESPONSES 
Al'I'lY TO YOU, OR IF THEY RIFER 10 SUMLUIIRO YOU DON'T KNOW 
AROiJT, YOU MAY OMII TH E ITEM, THERE ART NO "RIGHT" OR "WRONG" 
ANSWERS - GIVE YOUR OWN OPINION OF YOURSELF AND DO NOT LEAVE 
OUT ANY ANSWERS IF YOU CAN AVOID IT.

AGE: _______
SEX: MA L E _________  FEMALE
MARRIED: SINGLE _______ DIVORCED   WIDOWED _______
HIGHEST LEVEL OF EDUCATION:

€W -
RELIGIOUS DOMINATION: ________________
OCCUPAIION: ________________

VIMT MLUC.ION O F FERS ME MOST IS C OMFORT WHEN
s o r r o w :; a n d  m i s f o r t u n e  s t r i k e .

A, I DEFINITELY DISAGREE
B, I TEND TO DISAGREE
C, 1 TEND TO AGREE
D, I DEFINITELY AGREE

ONE REASON FOR MY BEING A CHURCH M E MBER IS THAT 
SUCH MEM B E R S H I P  HELPS TO E S T A B L I S H  A PERSON IN 
THE COMMUNITY,

A. DEFINITELY NOT TRUE
B. TENDS MOT TO BE TRUE
C. TENDS TO BE TRUE
D. HIFINITELY TRUE

THE PURPOSE O F  PRAYER IS TO SETURI: A HAP P Y  AND 
PEACEFUL LIFE.

A, I D E F INITELY DISAGREE
B, I TEMD TO AGREE

C, I TEND TO DISAGREE
D, I D E F INITELY AGREE

117



niRKiio,^

PLEAS!: SEAJ) EACH STATLM EN f AND W ,U  W W .  P t S W E  YOU 
PREFER, UR MOST C LO StLY  AGREE W ITH , BY T 'U I K G  THE L E H E R  
CORRESPONDING TO YOUR CHOI"-. (F MUNI-. OF flE WESP3NSCS 
APPLY TO YOU, OR IF  THE Fi:R TO S u M U H lN O  YOU D O N 'l KNOW 
A B O U r ,  YOU MAY M i l  THE I T i ' i ,  T iC C E  AKF NO "R IG H T ' OR "WRONG" 
ANSWERS -  G IVE  YOUR OWN OP H I  ON OF YOURSELF AND DO NOT LEAVE 
GUI ANY ANSWERS IF  YOU CAN AVOID IT ,

AGE: ___
SFX: M A L E ________  F E M A L E __
MARRIED: S IN G L E   D IV O R C E D   W IDOW ED_ _ _ _ _ _ _
HIGHEST LEVEL OF EDUCATION;

£N
R ELIG IO US DOM INATION: _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _

OCCIJPAI IO N : _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _

W A T  R C U G l O N  O F F E R S  !•',£ MOST IS COMFORT WHEN 
r.OKW)Wj; AND MIS F O R T U N E  STRIKE,

A. i DEFI N I T E L Y  DISAGREE '
B. I TEND TO DISAGREE
C. I TEND TO AGREE
D. 1 DEFI N I T E L Y  AGREE

OHE R E ASON FOR MY BEING A C H URCH M E M B E R  IS THAT 
SUCH MEM B E R S H I P  HELPS TO E S T A B L I S H  f\ P E RSON IN 
THE COMMUNITY,

A, D E FINITELY NOT TRUE 
E i TE N D S  NOT TO EG TRUE
C, TENDS TO BE TRUE
D, I H F l N t T E l Y  T R U E

THE PURMSE OF PRAYER IS T O  SECURL' A HAPPY AND 
PEACt'FUU LIFE,

A, I DEF I N I T E L Y  DISAGREE
B, I TEND TO AGREE
Ci ! TEND TO DISAGREE
D, I DEF I N I T E L Y  AGREE

117 ...



IT DOESN'T MATTER f,0 ''VO! WH.M : V':, !-VV 50 LONG 
*5 1 I.EAD A MORAL Llrt;,

I DEFlNiTEtY DISAGREE
11, 1 7£ND TO DISAGREE
C, 1 TEND TO AGREE
D, I DEFINITELY AfiRHC

A LTHOUGH I A M  A RELIGIOUS PERSON I REFUSE TO LET 
RELIGIOUS C O N SIDERATIONS INTLIOCL' MY EVERYDAY 
AFrAiRS,

A, D E FINITELY NOT TRUE OF Kfc
B, TENDS NOT TO BE TRUE
C, TENDS TO BE TRUE
D, C LEARLY TRUE IN MY CASE

THE CHUR C H  IS MOST IMPORTANT AS f< I'tACi: 70 
FORMULATE GOOD S O CIAL RELATIONSHIPS,

A, I D E F INITELY DISAGREE
II, I TEND TO DISAGREE
C. I TEND TO AMEE

U. I U l . r iN tU L Y  AGHtiL

A L M O U G H  I BELIEVE IN M Y  RELIGION, I FEEL THERE 
ARE MANY MORE IMPORTANT THINGS IN MY LIFE,
- A, 1 DEFINITELY DISAGREE

B. I TEND TO DISAGREE
C, I TEND TO AGREE
D. I D E F INITELY AGREE

I PRAY CH I E F L Y  BECAUSE 1 H A W  BEfcti TAUG H T  T O  PRAY. 
A. DEFI N I T E L Y  TRUE O F  ME 
», TENDS TO BE TRUE
C, TENDS NOT TO BE TRUE
n, D EFI N I T E L Y  MOT TRUE OF ME

A PRIMARY R E ASON FOR MY INTEREST Ui RELI G I O N  IS 
THAT MY CHUR C H  IS A C O N GENIAL S O CIAL ACTIVITY.

A. DEFI N I T E L Y  NOT TRUE OF ME 
y. TENDS NOT TO BE TRJE
C, TENDS TO P,E I RUE
D, D E F INITELY TRUE OF ME

O C C A S IONALLY /



uv(.a;'h’:;al:y i r ineccS'.arv k -. r
,'V r: U MS ORUK- IP :y
i j 1' I/ l  ,\;iv L, v.’i u . - u r

A, Df.F I M  IGLY MOT TkUE OF Ml 
I), TENDS NOT 10 HE Fftl'F.
C, TENDS TO l i t  TNUL

D. DEFI MlTELY TRUE Of ME
T HE PRIMARY PURPOSE OF PRAYER IS TO GAIN RELIEF 
AND PROTECTION.

A. I D E FINITELY AGREE 
8. I TEND TO AGREE
C. 1 TEND TO DISAGREE
D. I DEFINITELY DISAGREE

RELIGION HELPS TO KEEP MY LIFE BALA N C E D  AN D  STEADY 
Hi EXACTLY T HE SAME WA Y  AS MY CITIZENSHIP, F R I E N D ­
SHIPS, AND OTHER MEMBER S H I P S  DO.

A. I DEFINITELY AGREE
B. I TEND TO AGREE
C. I TEND TO DISAGREE
D. I D E F INITELY DISAGREE

I TR Y  HARD TO CA R R Y  M Y  RELI G I O N  OVER INTO A LL MY 
OT H E R  DEALINGS IN LIFE.

A. I DEFINITELY DISAGREE 
8. I TEND TO DISAGREE
f. I TEND TO AGREE
U. I DEFINITELY AGREE

OUITE O F T E N  I HAVE BEEN KEENLY AWAKE OF THE PRESENCE 
O F  CO D  I’R THE DIVINE BEING.

A. D E FINITELY SOf TRUE 
k, TENDS NOT TO BE TRUE
C. TENDS TO BE TRUE 
0, DEFINITELY TRUE

MY RELIGIOUS BELIEFS ARE WHAT R E ALLY LIE BEHIND MY 
WHOLE APPROACH TO LIFE,

A. THIS IS D E FINITELY NOT SO 
ii, PROBABLY NOT SO 

P ROBABLY SO 
11, DEFINITELY SO

T HE  I



I' , SOI'XT IHCS 
L, USUALLY
D, ALMOST ALWAYS

IF NOT PREVENTED BY U NAVOIDABLE CIRCUMSTANCES,
I ATTEND CHURCH:

A. MORE THAN ONCE A WEEK 
8. ABOUT ONCE A WEEK
C, TWO OR THREE TIMES A MONTH
D, LESS THAN ONCE A MONTH

IF I WERE TO JOIN A C H U R C H  GROUP, I WOU L D  PREFER 
TO JOIN (1) A BIBLE STUDY GROUP, O R  (2) A SOCIAL 
FELLOWSHIP.

A. I WOULD PREFER TO JOIN (1)
B. I PROBABLY WO U L D  PREFER (1)
C. I P ROBABLY W O U L D  PREFER (2:
D. I YfO'JLD PREFER TO JOIN (2)

P LLI G I O N  IS E S P ECIALLY IMPORTANT TO ME BECAUSE 11 
A NSWERS M A N Y  Q U E S TIONS ABOUT THE M E A N I N G  OF LIFE.

A. DEFINITELY DISAGREE 
If. H M D  TO DISAGREE
C. TEND TO AGREE
D. D E FINITELY ASREC

I HEAD LITERATURE ABO U T  FAITH (OR CHURCH)
A, FRENUci.'TlY
II. O C C A S IONALLY
C. RARELY
0, NEVER

IT IS IMPORTANT TO ME TO SPEND PERIODS OF TIME IN 
PRIVATE R E L I GIOUS THOUGHT AND MEDITATION,

A. F R EQUENTLY TRUE
II, O C C A S IONALLY TRUE
C, RARELY TRUE
D, NEVER TRUE



m  b o un d  by the principle ef lalrneaa, 
m  not absolutely b o un d  b y  tho prlnatple •

l f avor, I fee!that I

b, 1 don't foel guilty w h e n  I a m  ssllish.

. a, 1 have no objection to getting angry.
b, A n g e r  Is something I try to avoid,

, t, f o r  m e ,  anything Is possible If! believe

, I feel I m u s t  always tell the truth. 
. 1 d o  not always toll the euth.

. U I m&ntga the elmation right, I c a n  iv»!d 
being hurt,

. 1 feel that I m u s t  strive for perfection In 
everything that 1 undertake,

. I do not fee! that 1 m u s t  strlvu for perfection 
in everything that 1 undertake.

, l often m a k e  m y  doclalutii spontaneously,
. I s e l d o m  m o k e  m y  decisions spontaneously,

. I a m  afraid to be myself.
, I a m  not afraid to be myself.

-, I feel obligated w h e n  a stranger d o es  m e  a 

, I d o  not (eel obligated w h e n  a stranger does

n  conecrnerl wiih self - i m pr o v e me n t  at all 

n not concerned with self - i m pr o v o me n t  at

i. I put others1 Interests before m y  own,
b, I d o  not put others' interests before m y  own,

6,1 s o m e t i m e s  ( e e l  e m b a r r a s s e d  b y  
c o mp liments,

3, I a m  not embarrassed by compliments.
a. I believe It Is Important to accept others as

b. 1 believe It Is important to understand w h y  
others are as Ihcy are.

a. l ean put off until t o m o r r o w  w h at  1 ought to do

b, ! don't put off until t o m o r r o w  wh at  I ought to 
d o  today.

a, I c a n  give without requiring the ether person 
to appreciate w h ai  I give.

h. 1 h a ve  a right to expect the other person to 
appreciate wh at  1 give.

a. M y  mo ra l  values a r e  dictated b y  society.
3, M y  m o ra l  values are self-determined.
i, 1 d o  w hat others expect of m e .
3. Ifcol Iree to not d o  wh at  others expect o( m e .  
i, I accept m y  w e aknesses,
3. I ''on't accept m y  weaknesses, 
s , o r de r  to g r o w  emotionally. It is necessary 

lo k n o w  w h y  1 act as I do, 
i, In or d o r  to g r o w  emotionally, It Is not nvevs- 

s a ry  to k n o w  w h y  I act as I do, 
i, S o m e t i m e s  I a m  cross w h e n  I a m  not reeling

! a m  hardly e \ n  cross,
G O  ON TO TH E NEXT PACE



, it is nere s m i ry  thai others ap pr o v e  ot wh o:  I

, It In not n I w a y  3 nece s s a ry  that o there ap pr o v e  
of whnt 1 do.

. 1 n m  afrnld of m a ki n g  mlatakes.

. 1 n m  not afraid of m a ki n g  mistakes.

. I trust the rluclslone 1 innko apontaneoualy,

. 1 rto n o t  I r u a t  t h e  d e e i a l o n e  f m a k e  
spontaneously.

. M y  feelings of self-worth depenrt on h o w  m u c h  
I accomplish.

. My feeifngs of self-worth d o  no< d e pe n d  on 
h o w  m u c h  1 .iccomplUih.

, I feir failure.
. I don't fear failure,

. M y  m o ra l  values nro determined, for the 
m o st  part, liy thi- Ihounhls, fcollisis olid <lv- 
clalona of others.

. M y  m o ra l  values * r u  not determined, for tho 
m o s t  part, b y  tho thoughts, feelings and d e ­
cisions of others.

. U  1$ possible to live I lie In t e r m s  of wh at  I

, It 1$ not possible lo live life In t e r m s  of wh.it 
I w m h  10 do.

. I unit co pe  with the ups and d o w n s  of Ufa.
I cannot co pe  with tho tips and d o w n s  of life.
1 believe m  saying w h at  1 feel in dealing with
others.
I d n  ficl lieliuvd m  wiyirig wh at  I fuel In tlenl- 
m g  with olhurn.
Children should ri-nlitL- that they d o  not have 
tho s a m e  rights and privileges as adults.
!! Is nvl Imi’orun! lo irtsks a n  issuv of rights 
and prlvlltiBtts.
l c n n lln l l e k m y  ni'ck out* In m y  rotations with

1 avoid "sticking m y  ne :k  out" In m y  relations
with others.

38. a. I bvlicve the [jursult of solf-MtercsT is ('i'-
posed to interest in otnera. 

b, 1 believe the pursuit of svlf-lnlurcst is not 
o p po s e d  to interest in others,

37. a. I find that I ha ve  m j ee t c d  m a n y  of the mo ra l  
values I w a s  taught, 

b. I have not rejected any of the m o ra l  values I 
w a s  taught.

U6. a, 1 live tn t e rm s  of m y  w a n t s , likes, dislikes 
a n d  values,

b, I d o  not live In t u rn s  of m y  wants, likes,dis­
likes a n d  values,

39. a. 1 trust m y  ability to size u p  a  situation.
b. Ido not trust m y  ability to size u p  a situation.

40. a, I believe I ha ve  an Innate capacity to cope
with life.

b. I d o  not believe I ha ve  an Innate capacity to

41. a. i m u s t  justify m y  actions In the pursuit of m y
o w n  interests,

I). I nocd not justify m y  actions in the pursuit of 
m y  o w n  Interests,

42. a. 1 a m  bothered b y  fears of being Inadequate, 
b. l a m  not both e r e db y  fears of being Inadequate,

43. a. I believe that m a n  Is essentially go od  and cun
b e  iruszed,

b. 1 believe that m a n  Is essentially evil and c a n ­
not be trusted.

•1-1, !i, I l l w  ii,v tliu i-u!vs iiml sutmlavils of sovivty,
I), I d o  not al wa y s  ne ed  to live b y  the rules and

standards of society.

4G. a. t a m  b o un d  b y  m y  duties and obligations to

b. 1 n m  not bo un d  liy niy duties nml obllgniions
to othvrs.

a. R e a s o n s  ore needed to justify m y  feelings,
b. R e a s o n s  are not needed to justify m y  feelings.

0 0  O N  TO TH E NE XT PAGE



w h e n  )u*t being silent te the

feel tt nece s s a ry  alway$1 (tad It difficult to e xpress m y  feeling: by 
)ust being silent,

I often (eel It nece s s a ry  to defend m y  past It is Important that others accept m y  point of

fee! It nece s s a ry  to rtefemi m y  past nece s s a ry  for others to necept m y

only feel free to express1 like ev eryone 1 Imow.

I feel Ireo to exprrsx hoih wa

portant to express feelings than to carefullynecessarily m a k e s  people

! S ri afraid to be an gr y  at those I love. e k o m e  criticism a.< an opportunity

b. M y  basic responsibility is
not terribly Imporienl.

! hardly

a. T o  (iial right, ! need always to ploosc others, 
1), I c m  fee! right without u I w a y s  having to pleoso

feel free to reveal m y  weak n e s se s

s. t will risk a friendship in order to sa y  or do
v.iys A s s u m e  responsibility

other people's feelings,■Isk a friendship Just to say or do
ilwnys a s s u m e  responsibility

other people's foollngs.i, 1 fevl lioumf io keep the p r o m i s e s  I make.

). Idor o t a kn y . i  feel b o un d  to k e ep  thv pr om i s e s

l e d  free to be mysslf and bear



. 1 olroii'iy k n a w  nil 1 need to k n o w  about m y  
fcvlmni-,

. A s  Ufo Ru ns  mi, I contlnuo to k n o w  m o r e  and 
m o r n  nliout m y  feelings,

. t husituto to s h o w  m y  w o a k n o a a s s  a m o n g  
itrangora,

. I d o  not hoeltate to s h o w  m y w e a k n e a s e e  
a m o n g  o-mtngers.

. I will continue to g r o w  only b y  setting m y  
sights o n  n higli-luvol, suclally a p pr o v e d  goal, 
I will contlnuo to g r o w  beat b y  Icing myself.

, 1 accept Inoimslstenulos within myaol/.
, I cannot nocnpl Inconsistencies within myself,

. M a n  to naturally cooperative,
, M a n  Is naturally antagonistic.

. I don't m i nd  li.nghing at a dirty joko.

. I hardly ever laugh at n dirty )oks.

. U a p p l n c S J  is n b y - p r o d u c t  I n h u m a n  
rei:itlonshi|i<.

. Happiness Is a n  end In h u m a n  relationships.

, 1 unly leal free to s h o w  friendly feelings to 
strangers.

, I feel free u i nh i w  both friendly and unfriendly 
feellnijn t<t siriingnrsi

, I try to b e  sincere but 1 s o m e t i m e s  fall,"
, I try in hr sincere and I a m  sincere.

, Self-iinnn'st is natural.
, Self- intcrcM i.» unnatural,

, Anecivali'.ariycan m e a s u r e  i  happy relation­
ship b y  nl wr v a i lo n .

, A  miutrnlpnriy ennnot m e a s u r e  a  ha pp y  rela­
tionship b y  observation,

, For m e ,  t.iirkand play are Ihti sa me ,
, F o r  m e ,  w n r k  and play are opposites.

81, a, T w o  people will <e: alor.f cost H  to. 
cuntraicr on plcastic Ih" 'iher. 

b, T w o  people can get a k i p s  in nt if v.ich • i stm 
feels free to ttxpri'SS hm ts v u .

92. a. fhave/eellnifso/ r t ecrlnium nboui thi'us th.i

b. 1 d o  not have feelings til rescntntcnl nbuu' 
things that are past.

S3, a. ! like only m a s c u l i n e  m e n  a n d  feminine 
w o m e n .

b. I like m e n  and w o m a n  w h o  s h ow  mii.wiliiiilv 
as Well as i> 1 .iVnity,

84. a. 1 actively attempt to avoid e m b a r r a s s m e n t  
w h en e v e r  I can, 

b, I d o  n o t  a c t i v e l y  a t t e m p t  to u v o i d  
e m b a r r a s s m e n t ,

8». n, I b l a m e  m y  parents for a lot of m y  troubles, 
b. 1 d o  not b l a m e  m y  parents for m y  troubles,

80. a, I feel that n person should b e  silly only at the 
right time and pla;c, 

b, I c a n  b e  silly w h e n  I foci like 11.

87, n. People should always report their w v on g -  

b. People need not always rrpvnt their w o n g -

83, a. I w o r r y  about the future,
b, I d o  not w o r r y  about the future.

“0. n, Klndnossnnit rutliU'SsnvsK m u sl  be uiip'isii'V'. 
b. Kindness and r u t h l e s s n e s s  r ued not b" 

opposites,

flfi, a. I prefer to sa ve  go od  things for future use.
I;, f prefer to u s e  g o od  things now,

91, a. Poqple should always control their anger, 
b, People should express honrstly-felt anger,

CO ON T O  TH E NEXT PACE



trul) spiritual

iblo to e x press m y  foulings lovpii b euimse 1 give

likely to result in undesirable consequence*.
W h e n  1 really love myself, there will still be

that t feei bubbling u p  within
let other people control m e ,  
li’i nther people control m e  If I

they will

A s  they are, people s o m e t i m e s  an no y  m e .  
A s  they sre, people d o  not an no y  m e ,orthodoxiy religious.
Living lor the fururugtves m y  life its p r i m a r y

c ompletely Ires o( guilt. Only w h e nl i v i ng  far the future tie 
for the present de es  m y  life have

I d o  not fool bo un d  b y  the
t. I enjoy d e ta c h m en t  and privacy.

W h a t  I have be en  In the past does not nocc 
sarily dictate the kind of pe rs o n  1 will be.

It Is of little Import:

i. Living (ortho future Important as living experience w h e r e  life s e o m e d

s e e m e d  just perfect.

i. It Is better to be popular. Evil is the result of frustration in trying

always good.



ipletely change hie eeaentlal

vgr ch an g e  hie caaentlal

K ; >

I see my an l f  aa others

go od  Idea to think about yo ur  greatest
1 feel uncertain and Insecure In m y  relation- 
ahlpa with others., person w h o  thinks about his greatest poten-
I like to wi th d r e w  temporarily

withdraw temporarily f r o m
r n  should nut hr flxsertlve anil arflrmtng.

llnd any people w h o

Deing myself xs helpful to others.
helpful to others.Just being myself

I have had m o m e n t s  of Intense happiness w h e n

I h ave not had m o m e n t s  of intense happiness 
w h e n  I felt like 1 w a s  experiencing a kind of



n, Pt‘ii|il« hiive nn inaunft lor uvil. 
li, I’cfiplo (Id m u  hitvc n n  InHtinf’l (or pi’ll, 

ti, F o r  m o ,  the future usually e o c m a  hopeful, 
li. F o r  m e ,  the future oltun soeraa hopeless,

a. Pd op l e  ure both g o od  and ovll,
b. Pe op l e  are not both g ood and evil,
a. M y  pn«t la a  stopping atone for iho (uturo,
b. M y  past Is a handicap to m y  future,
a, "Killing tlmu" U  a prebli-m for m e ,
b, 'Killing ilmf" Is not a  p r o b l e m  for m e .
a, F o r  m e ,  past, present and future la In m e a n ­

ingful oontlnulty.
b. F o r  m e ,  the proaent Is an Island, unrelated 

lo the past and [uturv,
a. M y  h ope for the future d eponda on having

b, M y  hope lor the future do es  not de pe n d  on 
having Irli'iiris,

b. 1 cannot u k u  peopie uiiiv.-s I :ilsu uw -i w , '  m

147, a, People are boslcally good,
b, People a r e  not basically good,

148. a. Honesty Is always the best policy,
b. T h e r e  are times w n c n  honesty la not the best

148, a, I can fee! comfortablu with less ihnn ii pcrfuei 
performance,

b. I feel uncomfortable wlih anything less Ihmi u 
perfect p e rf ormance.

150, a. I e a n o v e r c o m e  u n y  obstacles sa long as I Vu- 
llcve in mveielf,

b, I cannot o v e r c o m e  ov er y  o h s t u d u  w e n  i| I 
believe In myself.

(^1 POI 001
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