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ABSTRACT

This study arose out of a search for a suitable scale to measure religion and
spirituality. The literature suggests that religion and spirituality are potentially
powerful explanatory variables in health and social research, but there do not appear
to be any instruments that are generally accepted as measures of an individual’s
religious or spiritual characteristics. While a lack of consensus in such a complex
area is probably to be expected, it is the lack of accepted measures or instruments

that drives this study.

The literature review describes the historical influence of religion on public health
practices, and the most recently reported associations between religion and both
physical and mental health. This establishes religion as a potentially useful construct
to include in any health study. However, the reported association between religion
and health is often unclear, and the measures used differ widely between studies.
This study goes beyond the health context and explores the reasons why existing

methods have not resulted in broadly accepted measures of religion and spirituality.

The study has two main aims: to identify the possible reasons why existing measures
of religion and spirituality have not been more widely used; and to explore suitable
alternative measures and methods. For this purpose, an analysis of twenty existing
scales purporting to measure different aspects of religion or spirituality, identifies
potential difficulties arising from items they contain. Similarly, a comparison of
definitions of religion and spirituality assesses the possibility that the ongoing
argument about whether they are the same or different concepts might be
contributing to the measurement dilemma. The study also tests the hypothesis that
religious groups are heterogeneous with respect to their religious beliefs, and not
homogeneous as is often implied by the use of the religious affiliation measure in

many published studies.

To explore which variables and methods to employ for measurement, a questionnaire
was constructed. This was preceded by the creation of a theoretical framework based
on the idea that both religion and spirituality are a collection of attitudes, beliefs or

values, and that each of these can be described by three constructs; cognition,
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conation and affect. These constructs were each incorporated into three separate
sections of the questionnaire that measured beliefs, behaviours and feelings
respectively. A fourth section of the questionnaire collected physio-socio-

demographic data.

The questionnaire was administered to over seven hundred respondents from both
religious and non-religious groups. Test-retest reliability was assessed by a second
administration to eighty-seven of the same respondents two weeks later. For
analysis, the questionnaire items were reorganised into eight groups representing the
different types of information obtained. Profiles of religious beliefs were constructed
for each respondent. Odds ratios and specially developed interaction terms were
used to test the hypothesis that religious groups are not homogeneous with respect to
their beliefs. Religious and lifestyle related health behaviours were presented as
Likert scales and analysed using frequency data. Affect was measured using
semantic differentials applied to a range of concepts that included; parent influence,
feelings about the future, the meaning of life, religion and spirituality, the poor and
the needy, and feelings about God. Exploratory factor analysis resulted in a number
of meaningful factors for each concept. The t-test was used to assess whether

religion and spirituality were perceived to be the same or different concepts.

Analysis of individual questions indicated which might be useful for inclusion in the
development of measures of personal religious or spiritual characteristics. The
findings were used to modify the survey questionnaire, by deleting, adding or
changing the concepts and questions used. However, it was beyond the scope of the
study to attempt more advanced modelling of the data. An additional modification to
the research methodology was the inclusion in the revised questionnaire, of questions
representing an idiographic approach, as compared with the nomothetic approach
normally used in this type of research. The purpose of the idiographic approach was
to collect more detailed information about the why respondents engage in certain

behaviours.

Testing the hypothesis that religious groups are not homogeneous in their beliefs
revealed that respondents within religious groups often exhibit major differences in

beliefs, particularly between genders. It was concluded that the variable ‘religious
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affiliation’ may be most useful where a religious group has strong prescriptive
beliefs that are held by the majority of group members; for example the health beliefs
of Seventh day Adventists. In other words, denominational groupings do not appear
to provide sufficient basis for discrimination. The implication of this finding is that
alternative homogeneous groups could be creaied by drawing respondents with
similar profiles from across all groups. The validity of such groupings would depend
on the power of the measures to discriminate between respondents. The second
specific finding was that respondents tended to believe religion and spirituality were
different rather than the same concepts. This is not an unexpected finding, but here it
has an empirical, and not just a theoretical basis. This finding provided the basis for
the development of a definition incorporating both religion and spirituality, in which
religion and spirituality are seen as being complementary, and spirituality is the

quality of one’s religion.

The major conclusions arising from the study draw attention to a number of
methodological issues which could be significant contributors to the present
uncertainties associated with researching-religion and spirituality. These conclusions

are as follows:

» the published scales analysed in this study contain both questions and
response options that clearly present difficulties in their interpretation.
However, the issue raised is not with the specific problems identified by the
analysis, but more with the assumptions or beliefs behind each question and
its interpretation. It cannot be expected there will be consensus regarding the
design of questions or interpretation of the responses, if there is no
corresponding consensus about the beliefs that underpin the content of the
scale items. That is to say, the same heterogeneity of beliefs found in the

survey responses also exists within the researcher population:

¢ religious groups are not homogeneous in their beliefs, as is implied by the use
of the religious affiliation variable. The heterogeneity appears to be largely
gender based. For research purposes, creating new groupings based on belief

profiles may be more meaningful;
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the question-by-question analysis shows that the beliefs-behaviours-feelings
approach adopted for the study does provide a basis for the further

development of scales that generate profiles of survey respondents;

that religion and spirituality are complex multi-dimensional constructs is
generally recognised theoretically, yet seldom implemented in the published
measures. True multi-dimensionality encompasses not only the variables, but
also the use of multiple measurement methods. The beliefs—behaviours-
feelings framework used in this study appears to provide a sound basis for

further scale development. The framework could be expanded to incorporate

“an idiographic component that would provide information for a more

complete respondent profile;

the survey results indicate respondents tend to consider religion and
spirituality to be different concepts. It is proposed that religion and
spirituality are each defined as elements of a complementary model in which
spirituality is an individual property, religion is a shared spirituality, and

spirituality is the quality of an individual’s religion; and

attempting to guantify religion and spirituality can increase the risk of
misclassification of respondents, because it implies that one person’s religion
is better than another person’s. Quantitative measures should be interpreted
as nominal categories, with the categories representing different ways of
being religious or spiritual, and not different quantities of a single way of
being religious or spiritual. This applies equally to measures such as
Jfrequency of church attendance, where different frequencies indicate different

types of religiosity, and not greater or lesser religiosity.

Recommendations arising from the study include:

ensuring that the embedding of beliefs and values in a question is intentional
‘and appropriate, and not likely to give rise to problems with interpretation of

the question or the responses;

recognising that groups could be heterogeneous with respect to any concept

of interest;
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giving consideration to using both nomothetic and idiographic approaches to
measurement. The idiographic approach may require the use of interview

methods;

including intention as a study variable. This would provide a different
perspective to that usually reported, but could require a longitudinal study for

adequate evaluation; and

paying greater attention to gender and age effects. Simply stratifying the
survey population may not provide sufficient detail to fully explore these two

variables. Specifically targeted questions may also be required.
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CHAPTER 1

Introduction

1.1 Background to the Study

1t is clear from the literature that few doubt religion and spirituality are potentially
powerful explanatory variables in epidemiological studies and in broader fields of
health and social research. It is also clear from the most recent literature that despite
the best efforts of many researchers, the development and application of the concepts
of religion and spirituality has not met with the success that might be expected from

the effort expended.

This study began as an attempt to measure the influence of religious factors on
lifestyle practices and health status in a number of defined groups, supported by
reports in the literature of a positive association between religious factors and health
outcomes. However, in the development of the measures of religiosity, it quickly
became apparent that the methods reported in the literature were inadequate for the
purpose. As the boundaries of the literature search expanded, an increasingly
confused picture emerged, and it became clear that development of the measurement
methods was a study in itself. This study reflects the need to identify the reasons for
the confusion, and to create a new foundation upon which to approach the

measurement of religion and spirituality.

Searching the literature sources reveals many changes to the way religion and
spirituality are presented. In particular, there are now so many definitions and
opinions expressed in both university and private web sites that any literature review
cannot possibly be exhaustive. Because of these advances in the electronic media,
some cited references that were published in the early 1960°s appear dated.
However, they were included because they represent the early development phase of
pertinent research into religion and spirituality and address fundamental questions
not usually included in the most recent literature. For this reason, they remain

relevant today, and represent an important confribution to the literature.



1.2 Objectives of the Study

The aim of the study is to investigate ways in which religion and spirituality can be

measured as a step towards their use as explanatory concepts in the health sector. To

achieve this goal requires that the study address a number of objectives, including:

identifying possible reasons why religion and spirituality have not been

accepted for general inclusion in epidemiological studies;

establishing how religion and spirituality have been defined, and whether

those definitions are consistent with the goal of measuring them;

investigating how religion and spirituality have been measured, and whether

those measures could be expected to produce meaningful results;

using existing measures of religion or spirituality, or developing additional
measures to investigate which types are best suited for epidemiological

purposes; and

using the results of the measurements obtained to introduce an empirical
element into the theoretical understanding of the measurement and

interpretation of religion and spirituality, and how it can be enhanced.

1.3 The Significance of the Study

This study contributes to the understanding and measurement of religion and

spirituality in the following areas:

analysis of a range of existing scales purporting to measure religion and/or
spirituality, leading to the identification of potential threats to the validity of

these scales;

development of a theoretical framework as the basis for building a series of

pilot measures;

development of techniques to create and analyse individual profiles for

selected religious beliefs;

examining fundamental assumptions regarding the homogeneity of religious

groups, and the use of ‘religious affiliation’ as a study variabie;



s providing operational definitions of religion and spirttuality that are
consistent with the study findings; and

e presenting a modified series of measures derived from analysis of the pilot

survey questionnaire.

1.4 Ethics Approval

The Curtin University (Human Research Ethics Committee) Approval Number for
the study was 196/95.

1.5 Study Design

The study used a cross-sectional design. There were three principal reasons for this.
First, the study is exploratory, aiming to assess possible measures of
religion/spirituality rather thao identifying any causal mechanisms relating
religion/spirituality and health outcomes. It is in effect measuring the prevalence of
the beliefs and behaviours. Second, the cross-sectional design is relatively simple
and inexpensive to administer, and is suitable for this exploratory study. The third
reason is that the survey sample was selected so as to maximise the range or diversity
of responses obtained. The outcomes of the study could be used as the basis for
more sophisticated study designs assessing causal mechanisms and hypothesis

testing.

1.6 Scope and Limitations of the Study

To maximise variability in the sample pool and in the data, approximately equal
numbers of respondents were drawn from selected religious or spiritually oriented
groups, and from the general population without regard for the proportion of the total
population they represent. This limits the application of the results to the general
population.

All respondents were volunteers. The study focused primarily on Christian groups
with variability of the data being achieved by including respondents from the wider
community. Religious groups from outside the Christian context, and those with

predominantly ethnic composition were excluded from this exploratory study.



1.7 Use of the Terms Religion and Spirituality

This study is about measuring how a person is religious or spiritual, or both, or
neither. The terms religion and spirituality are engaged in different ways as the study
proceeds. In the literature review in Chapter 2, most of the works cited refer only to
religion. In Chapter 3, which addresses the analysis of scales and reviews the
definitions, religion and spirituality are used as separate concepts as they are in the
literature. However, in Chapters 4, 3, 6 and 7 which cover the development of the
theory, through to the discussion of the results, the composite term
religion/spirituality is used to indicate that religion and spirituality are used without
any imposed meaning. The terms are again treated separately in the final stages of
the discussion in Chapter 7 when the issue of an empirical definition for each is
addressed.

1.8 Thesis Outline

Chapter 2 first presents a broad overview of the influence religious factors have had,
from ancient times through to the development of modern public health practice. It
then reviews the literature reporting on the association between religious and
spiritual factors and both mental and subjective well-being, and physical health.
Particular attention was paid to identifying the problems encountered by researchers

in the area.

Chapter 3 continues the review of the literature, focusing on two specific elements
arising out of the literature. The first element examines the fundamental question of
how religion and spirituality are, or should be defined. If this question is not
adequately addressed, then achieving consensus in the field is unlikely. The second
element is an analysis of a selection of scales purporting to measure religious and
spiritual factors. The analysis seeks to determine if these scales or their subscales

would be suitable for use in the study, and if not, why not?

Chapter 4 first describes the development of the theoretical framework for the study,
and of the specific model used to construct the survey questionnaire. The latter part
of the chapter provides a detailed description of the items making up the

questionnaire,



Chapter 5 describes the study methodology beginning with the response options for
the questionnaire items and the specific measurement techniques applied to each
item. It then describes the piloting of the survey instrument, the selection of the
survey target groups, the recruitment of the respondents, and the administration of
the questionnaire. The second part of the chapter addresses the analytical methods,
some of which were developed specifically for the study.

Chapter 6 presents the results of the survey. The results highlight empirical evidence
showing that a number of important assumptions common to study in the area are

questionable, and may contribute to the difficulties evident in the literature.

Chapter 7 first considers the broader impact of the results on the measurement of
religion and spirituality. It then discusses methodological shortcomings revealed by
the study, and proposes additional theoretical elements to address those
shortcomings. The final part of the chapter presents a revised survey questionnaire
that incorporates the study findings. This questionnaire is not validated, but still is
presented with a focus still on the question of measurement of religion and

spirituality.

Chapter 8 reports the conclusions drawn from the survey results, and
recommendations that are aimed mainly at improving the validity of the measures
used in the survey questionnaire. They also address a number of potentially

problematic issues identified in other measures explored in the study.



CHAPTER 2

Establishing the Context for the Study — A Review of the Literature
Linking Religion and Spirituality to Health

2.1 Overview

A growing body of evidence attempts to describe the link between religious/spiritual
factors and various health related outcomes. For example, Koenig, McCullough &
Larson (2001) and Levin (1996) have frequently published on the subject. The
literature reporting research into this link clearly and consistently indicates a depth
of interest, but is characterised by conclusions that are often controversial, or at best
are equivocal, and offer only qualified support for the existence of the link. Doubts
about claims for a positive association have only relatively recently appeared in the

literature (Sloan & Bagiella 2001).

This chapter presents a review of the literature with the aim of identifying the
leading issues responsible for this impasse and showing continued research into the
measurement of religion/spirituality is warranted. Section 2.1 presents historical
evidence for the influence of religious factors on health in various cultures.
Generally ignored by policy makers, religion/spirituality has nonetheless influenced
modern health policies and practices. Sections 2.2 and 2.3 look at the contemporary
influences of religion/spirituality on health policy, and on the rise of the New Age
movement. The current literature reporting on the association between
religion/spirituality and both mental and physical health is briefly reviewed in
Section 2.4. A comprehensive review of these relationships, and a discussion of
such research reported over the last century, was published by Koenig, McCullough
& Larson (2001). Section 2.5 describes some of the methodological limitations of
some of the research to date. These include issues such as the low rate of inclusion
of religion/spirituality in health studies, and bias arising from the use of restricted
populations and incorrect interpretation of religious/spiritual concepts. Out of this
examination, arise questions about defining the terms ‘religion’ and ‘spirituality’,
and about the way researchers incorporate religious ideas in the construction and

interpretation of the measures they use. These issues are addressed in Chapter 3.



2.2 An Historical and Cultural Perspective of Religion in Public Health

This study is about measurement of religion/spirituality, and as public health is one
field of application for any measures developed, demonstrating an association

between religion/spirituality and health outcomes provides a vehicle for the study.

Accounts of the history and development of public health practice typically
acknowledge religion as a significant influence, either for good or for bad. The
Code of Hammurabi from around 1700 B.C. is one of the earliest references to
medicine in a public context, and although more a civil document than overtly
religious, the code is dedicated to the sun-god Shamash (Gill n.d.). The ancient
Greek and Chinese civilizations are also commonly acknowledged for the
contributions their philosophers and physicians have made to the body of knowledge
about health (Breslow 1990). In both cases, and particularly in the Greek culture,
religious belief and practice was intertwined with, and inseparable from other
elements of their lifestyle (Hanlon and McHose 1971, p. 24). The Judeo-Christian
context presents some of the more thoroughly documented examples of the
influence of religion on ‘public health, particularly in the context of combating
communicable diseases through advances in public hygiene and sanitation (Afifi and
Breslow 1994). For example, it is in the Old Testament books of Leviticus and
Deuteronomy (from the Jewish Torah) that we find “... probably the world’s first
written hygienic code” (Hanlon 1974, p. 14. The heaith principles set down by these
books include matters dealing with eating clean and unclean foods (Leviticus
Chapter 11), communal sanitation (Deuteronomy 23: 9 — 14), quarantine and
disinfection regulations for dealing with contagious diseases (Leviticus Chapters 13
— 15), maternal hygiene (Leviticus Chapter 12), and regulations governing sexual
relations. (Leviticus 18: 1-30). According to (Hanlon 1974), the development of
modern public health from about the mid-1800's was accompanied by the
introduction of these same sanitation principles. Religion in this contextis widely
acknowledged as a positive influence on public health; but as the following

paragraphs show, there is also a negative influence that should be acknowledged.

If modern public health practice is seen as a rediscovery of sanitation principles that
had been neglected for centuries; then a question that arises is what factors lead to

the loss of those principles for so long? While there are likely to be many



contributing factors, the following illustration shows how prevailing religious
beliefs in Europe during the Middle Ages could have contributed to that neglect. In
the period between the fifth century and the rise of modern public health in the
nineteenth century, Europe experienced pandemics of contagious diseases such as
leprosy and bubonic plague. The bubonic plague of the fourteenth century is
estimated to have killed 20-35 million people in Europe alone (Goerke & Stebbins
1968, p. 11). Hanlon graphically illustrates the influence of religious factors on the

social and environmental conditions existing at the time of these plagues:

With the dawn of the Christian era there developed a reaction
against anything reminiscent of the Roman Empire and its attendant
paganism. The early Christian Church, which represented the
consensus of the period, took the attitude that the Roman and
Athenian lifestyles pampered the body at the expense of the soul.
Accordingly, belittiement of worldly and physical matters and
"mortification of the flesh" became the preferred patterns of
behaviour. This philosophy contributed to the prolonged
intermission in the progress of civilization known as the Dark
Ages, marked by superstition, mysticism, and the rigorous
persecution of free-thinkers ... So intense was the reaction that it
even included a significant change in attitude toward sanitation and
personal hygiene. It was considered immoral to view even one's
own body; therefore the people seldom bathed and wore
notoriously dirty garments...Diets in general were apparently poor
and consisted of badly prepared or preserved food (Hanlon 1974, p.
14).

The loss of knowledge of the ancient hygienic codes during this period of history
was associated with poor sanitary practices in the population centres. Garbage often
remained in the streets creating the conditions for the spread of contagious diseases
such as leprosy and bubonic plague (Hanlon 1974, p. 14). This loss occurred at a
time when religion dominated science, and astrology supplanted knowledge of the
Bible and became the primary source of medical knowledge. Physical and mental
illness were widely believed to be the result of demon possession or other spiritual

forces, and thus not requiring any kind of medical intervention (Koenig,



McCullough & Larson 2001), p. 162). Whether the religious influence of the time is
entirely responsible for the conditions giving rise to the plagues is subject to debate,

but there appears little doubt in the literature that it was a major influence.

Religious beliefs continue to influence health practices today, for example, the
refusal by some Jehovah's Witness’ to accept blood transfusions, even if this refusal
results in death. This position is based largely on interpretation of portions of
Leviticus, Genesis, and Acts (Jehovah's Witnesses Opposition to Blood
Transfusions n.d.). Other non-Christian cultures also provide useful illustrations of
similar influence. Religious beliefs and practices that assume a role for evil spirits
in disease aetiology, for example, are still prevalent amongst some population
groups. Tribal African societies, for instance, may have a shaman or witch doctor
invoke spirits in the healing process (Fountain 1989, p. 21). This could be instead
of, or in conjunction with, contemporary allopathic medicine. Eliade describes a

similar role for the medicine man in some Australian aboriginal tribes:

... the most specific characteristic of the medicine man is his
relationship with the Supernatural Beings and the others heroes
of the tribe’s sacred history. He is the only one ... who can do
what the ancestors did, for instance, fly through the air, ascend
to heaven, travel underground, disappear and reappear.
Moreover, only the medicine man can encounter the
Supernatural Beings and converse with them, and only he can
see the spirits and the ghosts of the dead. In sum, only the
medicine man succeeds in surpassing his human condition, and
consequently he is able to behave like the spiritual beings, or, in
other words, to partake of the modality of a Spiritual Being.
(Eliade 1973, p. 129)

The means different cultures use for the disposal of the dead is yet another example
of the way in which religious beliefs can influence what is essentially an issue of
public hygiene (Hanlon 1974, p.14). For example, sky burial is a Tibetan burial
custom in which the corpse is chopped up and the minced flesh placed on a raised

platform to be eaten by birds. This ritual is a form of sacrifice intended to show the



close relationship Buddhists have with animals (Celestial Burial in Tibet 2003). Ina
related example, the custom in one Australian aboriginal tribe, documented in the
early 1900’s, was to place the corpse on a raised platform until it was decomposed.
The bones were then buried, and the camp where the death had occurred was burnt
down “...to destroy anything that may be familiar to the spirit, so that it will not
follow the tribe and haunt the tribe’s people” (Marschall n.d.).

2.3 Religion/Spirituality in Contemporary Public Health Policy and Practice

In 1948, the World Health Organization defined health in terms of the wholistic
concepts of physical, mental and social well-being (Abelin 1991}, p. 559). This
definition was reaffirmed in the Declaration of Alma-Ata (1978) (World Health
Organization 1978). This was expanded by the Ottawa Charter for Health
Promotion (1986) (World Health Organization 1986), in which health was
considered a personal resource rather than just a desirable objective. More recently,
the 1997 Jakarta Declaration on Health Promotion into the Twenty First Century
(World Health Organization 1997) reaffirmed this position. Each of these
declarations has provided a starting point for the establishment of health policy, but
none of them makes any direct reference to a role for religious or spiritual factors.
Modern health promotion practice is strongly linked to the principles of the Ottawa
Charter and tends to consider religious/spiritual factors as encompassed by “...
mental and social dimensions" (Diaz 1993, p. 324). The absence of any specific
mention of a role for religious/spiritual factors in such influential statements of
health policy is an indication that a positive role for religious/spiritual factors is
considered irrelevant or possibly too divisive. It also cannot be taken for granted,
that those formulating these policies are aware of the body of evidence pointing to

the influence of religion/spirituality in health behaviours.

Breslow (1990, p. 17) cites the Ottawa Charter as an example of the recent re-
appearance of health promotion based around lifestyle choices. Drawing on ancient
Greek and Chinese history, he illustrates the point that lifestyle choices in health
promotion were an issue in health long before 1948. However, in referring to those
historical writings, Breslow makes no reference to the contemporaneous religious
writings in the Old Testament that include specific lifestyle prescriptions now found

in many modern health promotion lifestyle recommendations, for example, the
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restricted use of flesh foods and alcoholic beverages, and the recommended use of
fruits, vegetables and grains (Hubbard & Hawley 1983, p. 23).

Taking religious/spiritual beliefs or principles into account could change the way
some health issues are viewed. For example, consider the question of life-after-
death in the context of the treatment of a terminally ill patient. Where health
policies or practices are predicated on the belief that there is no life-afier-death, it
could reasonably be expected that health professionals would make every effort to
preserve life whatever the cost (Illich cited in Calian 1978, p. 46). The patient may
also wish this to happen. However, a prevailing belief that there is a life-after-death
may result in a lesser tendency for health professionals to seek to preserve life at any
cost, or that the patient would seek such treatment. The point underscored here is
that whether charters or policies acknowledge it or not, religious/spiritual beliefs are

significant factors influencing people’s decisions about their health practices.

2.4 Religion/Spirituality in the Holistic Health Movement

Evidence from several surveys, and increasing coverage in the popular press,
indicates a trend towards the use of alternative or complementary therapies, in what
is known as the ‘holistic’ health movement. Holistic medicine seeks to treat the
individual as a whole rather than as different components to be treated by different
health professionals: physicians the physical body, psychologists and psychiatrists
the mind, and clergy the soul or spirit (Calian 1978, p. 47). Pelletier, among many,
suggests that the mind, body and spirit interact to function as a single unit, and that
illness arises when stress and conflict disrupt an otherwise harmonious interaction.
Holistic medicine seeks to maintain that harmonious interaction (Pelletier cited in

Calian 1978, p. 47).

A 1991 survey in the USA reported that one in three respondents had used at least
one unconventional therapy including prayer in the previous year. It concluded that
the number of visits to providers of unconventional therapies exceeded the number
of visits to all primary care physicians (Eisenberg et al. 1993). Data from the Robert
Wood Johnson Foundation's National Access to Care Survey showed that in 1994,
10% of the US population, or almost 25 million persons, used at least one

alternative therapy such as chiropractic, relaxation techniques, therapeutic massage,

Il



or acupuncture (Berman & Swyers 1998). Most recent comparable data suggests a
similar trend has developed in Australia, with some estimates indicating up to 60%
of the Australian population have used some alternative therapy, as many as 20% of
medical practitioners are trained in alternative therapies, and an increasing number
of Australian universities now offer courses in alternative therapies (Head 2002).
Suggested reasons for the emergence of this trend have included, increasing value
being placed on treating the whole person, concern about iatrogenic iliness (illness
caused by conventional medical treatment), problems communicating with doctors,
and the increasing availability and acceptability of complementary medicine (Iilich
cited in Calian 1978, p. 47; Spencer n.d.).

Since holism assumes a unity or interdependence between mind and body and spirit,
and that this relationship strongly influences an individual's health (Alster 1989), it
is not surprising that many of these complementary therapies tend to have a
religious/spiritual component (Jones 1993). Examples from the holistic health
movement that illustrate this religious/spiritual component include the use of
astrology and channelling. Crystals, aura photography, feng shui and tarot card
readings can also be seen at markets and health and spirituality expositions. Popular
holistic health practitioner, Deepak Chopra, who has established a substantial
commercial enterprise based on the holistic health concept, establishes a clear
association between the health and the spiritual domain (for example, see (Chopra
2003). Another example that often appears in the mass media is the emphasis
placed on an afterlife in which the disembodied spirit of a deceased person is
claimed to live. Spirit mediums such as James Van Praagh (The man who talks to
the dead), and John Edwards (He s out of this worid), are internationally famous,
famed for their claims to be able to communicate with the spirits of the dead.
Associated with this belief in an afterlife, is a growing tendency to accept death
rather than fear it. By contrast, Illich suggests a fear of death is the reason for some

conventional medical practices.

In the U.S. "...death is the enemy..." and people are kept alive at any
cost. "The true miracle of modern medicine is diabolical. It

consists in making not only individuals but whole populations
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survive on inhumanly low levels of personal health (1llich cited in
Calian 1978, p. 46).

These examples of contrasting views of death and dying presented illustrate the
sometimes subtle, but nonetheless significant relationship between
religious/spiritual beliefs and health practices. They also highlight the need for a
deeper, rather than a simplistic understanding of the influence of religion/spirituality
in health outcomes. This echoes a call made more than twenty years ago, for the
acceptance of the spiritual dimension as an important determinant of individual
well-being (Osman & Russell 1979), a call that appears not to have been heeded by

policy makers.

2.5 A Review of the Association between Religion/Spirituality and Health

In reviewing the association between religion/spirituality and health, it is soon
apparent there are methodological shortcomings in the current approach to research
in the area. For a detailed systematic review on the role of religion/spirituality on
health outcomes in over 1200 studies conducted during the last century, see Koenig,
McCullough & Larson (2001). Powell, Shahabi & Thoresen (2003, p. 48) reported
on a critical analysis of an extensive selection of published works, and concluded
that religion or spirituality protects healthy subjects who are church attenders, but
not patients. Protection against cardiovascular disease in healthy subjects was

largely due to healthy lifestyle factors.

The literature dealing with the association between religion/spirituality and health
appears in three broad categories; literature dealing predominaritly with mental
health and psychologicdl well-being; literature dealing predominantly with physical
health; and literature dealing in a generalised way with both, but focusing on

discussion of the possible mechanisms for any effects
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2.5.1 The Association between Religion/Spirituality and Mental Health

Some caution is warranted when reviewing this literature, because historically, there
has been a competitive and sometimes antagonistic relationship between religion
and the mental health professionals (Koenig 1993). For example, Freud described
religion as a “... universal obsessional neurosis...that would eventually disappear”
(Freud 1927 cited in Koenig 1993, p. 34), while psychologist Albert Ellis made the

following statement.

... religion, in its usual definition, is not irrational nor disturbance
creating, but what I call devout religiosity tends to be emotionally
harmful. I define devout religiosity as a pietistic, rigid, dogmatic
belief in, and reliance upon, some kind of supernatural, divine, or
"higher" power and as strict obedience to, and fanatical worship of,
this hypothesised power. ... | define devout religiosity as the view that
there absolutely must be a spirituél reality, that there has to be a God
or divine intelligence, and that the identity, agency, and lifestyle of
humans must follow the inalterable and uncontradictable rules of this
God or spirit, or else human life and happiness are meaningless and
untenable (Ellis 1992, p. 428).

One object of Ellis’s derisive statement appears to be to the idea of human
subservience to an absolute God. The antagonism in Ellis’s view is seen in his
defining a strongly held belief in an absolute God as being emotionally harmful,
when the idea of an absolute or unchanging God is often central for a religious
individual; at least for the Christian. It is not clear from the statement or its context,
just how Ellis would decide when a person holds the view there “...absolutely must
be a spiritual reality...”, or even what he defines ‘spiritual’ to mean. Similarly, one
might ask what would be the point of a God that was not “...inalterable and
uncontradictable ...” However, not all negative comments about religion reflect this
apparent antagonism; some, based on survey results, are justified. For example,
Bergin, (cited in Ellis 1992, p. 428), and Allport & Ross (1968, p. 237) found
religiosity to be correlated with poor emotional health when religion was used as a
means of advancing one’s personal interests, or when experiencing ecstatic

emotional states was used as an indicator of their religiosity.
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In their introduction to a meta-analysis of over 200 studies of the relationship
between religious commitment and psychopathology, Gartner, Larson & Allen
(1991) described the literature on research into the relationship between religion and
mental health as confusing, even contradictory. Bergin (1983, p. 176) also found
survey results were often equivocal, being distributed much as they would be if
predicted by chance. He pointed out that 23% of surveys examined reported a
negative relationship between religion and mental health, 30% found no
relationship, and 47% found a positive relationship. Gartner, Larson & Allen (1991)
categorised the articles in their analysis using two main criteria: which aspect of
mental health was being measured, and how it was measured. Religion was
positively associated with mental health when the measures included physical
health, drug use, well-being, divorce and marital satisfaction, mortality, alcohol use,
suicide, delinquency, and depression. The association was ambiguous or complex
when the measures included anxiety, sexual disorders, psychosis, prejudice, self-
esteem, intelligence, or education, and negative when the measures used were
authoritarianism, suggestibility, dependence, temporal lobe epilepsy, dogmatism,
intolerance of ambiguity, rigidity, or self-actualization. They attributed these
disparate findings to a number of methodological shortcomings in the studies,
including the failure to control for potential confounders (for example, religious
attendance or commitment may be more influenced by physical health, than physical
health is influenced by religious attendance or commitment), the predominant use of
correlational or cross sectional studies, which would preclude any conclusions
regarding causality, and the use of so-called ‘soft measures’. Soft measures are
those that attempt to determine indirectly an individual’s status with respect to a
particular theoretical-trait. For example the concepts of self-actualization,
authoritarianism, dogmatism, or intolerance of ambiguity, cannot be directly
measured, but can only be assessed by inference based on indirect measures. Where
a negative association between religion and mental health was reported, soft

measures were most often found to have been used.

In contrast to results obtained using soft measures, the studies that found a positive
relationship between religion and mental health more often used “hard’ measures,
behavioural events that can be directly observed, reliably measured, and are of

unquestionable validity. Such measures include physical health, mortality, suicide,
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drug use, alcohol abuse, delinquency, and divorce. Hard measures tend to be
consensual or generally accepted. For example, few would contest the view that
suicide is a negative outcome. On the other hand, ‘soft’ variables often reflect the
values of the researcher. For example, orthodox religion may be interpreted as a
negative outcome despite empirical evidence that it could be a positive influence.
Similarly, psychological test traits such as self-discipline, altruism, humility,
obedience to authority, and conventional morality, are negatively weighted, whereas
traits such as self-expression, assertiveness, and a high opinion of oneself are
positively weighted. ‘Soft® measures are more susceptible to personal interpretation,
and bias or confusion can arise where there is the tendency to report correlations that
reflect the values of the researcher. These correlations are often strongest with other
tests constructed using the same value judgments but are weaker against ‘hard’
measures that are less susceptible to personal interpretation (Gartner, Larson & Allen
1991, p. 15).

The association between religious affiliation and mental health was also examined in
several studies conducted on ‘baby boomers’ (those born between 1945 and 1967).
The first of these studies looked at the association between religious affiliation and
major depression {(Meador et al. 1992, p. 1207). After controlling for psychosocial
factors, the likelihood of major depression among Pentecostals was found to be three
times that for persons from wider religious groups including mainstream Protestants,
conservative Protestants, Catholics, and subjects having no religious affiliation. A
second study examined the association between religious affiliation and psychiatric
disorder among Protestant baby boomers (Koenig et al. 1994, p. 586). After
conirolling for race, gender, physical health status and socioeconomic status, and
stratifying the sample based on frequency of church attendance, the frequency of
psychiatric disorder increased in the order: mainstream Protestants, conservative
Protestants, and Pentecostals. Those with infrequent church attendance also reported
a higher frequency of psychiatric disorder than those with frequent, regular church

attendance

Other reviews of the mental health literature have in general concluded that the
association with religion is significant, but differed regarding the magnitude and

direction of the association. Chamberlain & Zika (1992) reported the association as
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being generally positive, but often equivocal. Others have reported similar findings,
and also noted that the outcome depended strongly on factors such as how both
religiosity and well-being were measured, the religious affiliation of the subjects
surveyed, and the way in which the researcher chose to interpret the findings (Frankel
& Hewitt 1994). Williams et al. (1991) found that religious attendance indirectly
reduced psychological distress by allowing subjects to cope more effectively with the
threat to psychological well-being arising from stressful events, and from physical
health problems. These study findings illustrate the point that the relationship
between religiosity/spirituality and mental heaith is difficult to measure, and that the
outcomes are often dependent on the way in which the study variables were measured
and interpreted. The obvious next question is what the relationship between
religion/spirituality and physical health might be.

2.5.2 The Association between Religion/Spirituality and Physical HealthLevin &
Schiller (1987) reviewed over 200 published studies dating back over a century. The
studies covered a wide range of outcome measures including circulatory diseases,
cancers, and general indices of health status, morbidity, and mortality. The religious
measures used were most commonly religious affiliation and frequency of religious
attendance. They concluded that regardless of the religious measure used, the
association between religious factors and the physical health measures was a positive
one. Dwyer (1988), Jarvis & Northcott (1987), and more recently Koenig,
McCullough & Larson (2001), have all drawn similar conclusions, and note that
some religious communities (including Jews, Mormons, Seventh-Day Adventists,
Buddhists, and Trappist monks) actively promote healthy life-style behaviours that

contribute to favourable health outcomes.

A large prospective cohort study conducted from 1960 to 1980 and involving
approximately 25,000 Seventh-Day Adventists provides an example of the positive
association between religious factors and physical health. The study found that
standardised mortality rates for a range of chronic conditions including lung cancer,
large bowel cancer, coronary disease , stroke, and diabetes were each less than half
those for the general population (Nieman 1988). The Church of Jesus Christ of
Latter Day Saints (Mormons) are another example of a religious group identified as

having significantly reduced risk factors to chronic disease than for the general
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population (Haggerty 1977; Lyon, Gardner & Gress 1994). A second large
longitudinal study reporting a positive association between religion and mortality
rates was the Alameda County Study. Following over 5,000 respondents for 28
years, the study concluded that both males and females who were frequent church
attenders had lower mortality rates than those who attended church infrequently
(Strawbridge et al. 1997).

The literature strongly supports the idea of a positive association between
religion/spirituality and physical health, with little of the equivocation evident in the
mental health studies. The question as to the possible reasons for this association

will now be addressed.

2.5.3 Suggesting Mechanisms for the Influence of Religion/Spirituality on
Health Qutcomes.

Literature in this third category that addresses the issue of the possible mechanisms
through which religion/spirituality influences health outcomes, is exemplified in
works by Carey (1993), Idler (1987), Koenig, McCullough & Larson (2001), Levin
(1996), and Seeman, Dubin & Seeman (2003). Each deals specifically with the
association between religion/spirituality and health by reviewing existing works, and
then postulating mechanisms for the association. The work of Gartner, Larson &
Allen (1991), mentioned in the section on mental health above could also be
included in this category. The importance of these works is in the contribution they
make to dealing with the many conceptual and methodological issues confronting
the study of religion/spirituality and health.

Carey (1993) considered the role or purpose of religion across different societies and
noted several common features. First, religion provides answers to worries and
anxieties in modern society. Second, it reinforces norms as acceptable or
unacceptable by linking them to a supernatural order or structure. This gives those
norms more weight. Carey concluded that the benefits of religion to health or well-
being come not from any particular spiritual faith, religious belief, or religious
experience, but from the way in which religion influences the individual's way of

thinking or their lifestyle. Other researchers propose a similar approach to
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establishing the mechanisms for the association between religion and health,

commenting:

As religion addresses itself to all of man's major
uncertainties, it comes as no surprise that many religions
include rules and activities meant to ward off sickness and
death (Jarvis & Northcott 1987)

They propose that religion may reduce the risk of sickness or premature death
through prescribing preventive health behaviours and efficacious treatment regimes,
proscribing behaviours harmful to life, and by providing helpful perspectives for
stressful life situations. Koenig, McCullough & Larson (2001), Levin (1996), and
Levin and Vanderpool (1989), also suggest that the positive effects of religion on
health may be due not so much to religious commitment or devotion, but to its
influence on behaviours relating to diet and other lifestyle factors. These factors
include the promotion of a healthy lifestyle, hereditary effects within groups,
psychological and social factors associated with religious practices, and the
beneficial effects of certain beliefs and values held by the individual (including faith
and learned optimism). A second group of factors includes super-empirical
influences such as the Christian concept of the Holy Spirit, pantheistic forces or
energies, and supernatural influences. However, because these influences involve
influences from outside the individual, or even outside natural laws, they are far
more difficult to subject to detailed scientific scrutiny. The final suggestion is that
the positive association is an artefacts arising from a number of methodological
factors such as erroneous theoretical assumptions in the measurement and
interpretation of religious factors (for example, assuming a unidimensional indicator
to be valid for all groups in a study), and problems such as not controlling for
confounders(Gartner, Larson & Allen 1991, Levin 1996).

Idler (1987) postulated four avenues through which religion may influence health:
the Health Behaviour Hypothesis, the Social Cohesiveness Hypothesis, the
Coherence Hypothesis, and the Theodicy Hypothesis. The Health Behaviour
Hypothesis proposes that religiously involved individuals behave differently to non-

religiously involved individuals with respect to known health risk factors such as
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smoking, drinking, meat consumption, multiple sexual partners, rest, and relaxation.
The Social Cohesiveness Hypothesis proposes that religious groups provide social
and psychological resources, as do other groups. The Coherence Hypothesis
assumes religion gives meaning by providing symbols and knowledge in a way that
allows individuals to cope with the negative effects associated with some life
experiences. The Theodicy Hypotbesis suggests religious involvement has the
effect of providing meaning to an individual's perception of suffering and distress.
These four models together potentially provide the basis for an integrated model
addressing a wide range of factors that both directly and indirectly describe the
relationship between religion and health. However, the model is a complex one that

requires many measures to be integrated to achieve meaningful outcomes.

Other researchers have focused on psychological and social factors as being the
principal mechanisms through which religion influences health; for example
through coping mechanisms for stress, through social support, social networks, and
education (Bradley 1995; Pollner cited in Zika & Chamberlain 1992).

Although there are a number of useful models that attempt to describe the influence
of religion/spirituality on health, there is little evidence these ideas have been
developed. This may be due in part to the question of what to measure, and how to
measure it, remaining unresolved. The following section examines other

methodological concerns raised by the review.

2.6 Methodological Limitations in the Study of the Association between
Religion/Spirituality and Various Health Outcomes

There are a number of specific areas of concern arising from this review. These
include: the low rate of inclusion of religion/spirituality in health related studies,
issues of bias or validity such as the use of restricted populations, and researcher

bias, and the often ambiguous study outcomes.

In the first of these, the low rate of inclusion of religion/spirituality in health related
studies, Larson & Larson (1992) reported on several systematic reviews of more
than 3000 published works covering the fields of psychiatry, family medicine and
public health over the period 1976-1989. They found that only about 3% of the
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articles included at least one measure of religious factors. Of these, approximately
85% found the influence of religion on health to be beneficial, 10% found the effect
to be neutral, and less than 5% found it to be harmful. There does not appear to be a

comparable review of the most recent trends.

In a meta-analysis of the religion and wellbeing literature, Witter et al. (1985)
concluded that religious factors are as least as important in predicting subjective
well-being as factors such as education, socioeconomic status, marital status,
employment status, and social activity, but were rarely included in studies. Ellison
(1983), and Vogt (1993), also concluded that the religious factor is largely ignored in
the literature. Chapman (1986), and Moberg & Brusek (1978) both identified
spirituality as a component missing from health promotion programs, and from
quality-of-life research respectively, while Poloma & Pendleton (1990) pointed to the
continued failure of researchers to include religious factors in quality-of-life studies.
More than a decade later, spirituality, religion and health are still considered by some
as “...an emerging research field ...”, and that the “... study of spirituality and health
is a true frontier for psychology and one with high public interest” (Miller &
Thoresen 2003, p. 24).

The omission of religious/spiritual factors from what would seem to be the majority
of health studies, occurs against the background of a Gallup Poll showing that in
1996, more than 90% of the population claimed to believe in God, and nearly 60%
considered religious beliefs important in their life (Testerman 1997, pl). There is no
comparable data for Australia, but approximately 80% of the population claim
affiliation with mainstream religious denominations (Australian Bureau of Statistics
2001). The omission of the religion/spirituality variable from epidemiological
studies, when a large proportion of the general population reports adherence to

religious beliefs, would appear to be a limitation to those studies.

A number of researchers have proposed reasons as to why religious/spiritual factors
are so conspicuously absent from epidemiological and related fields. Discussion of
these reasons tends to be in the context of spirituality only, or religion only, but

generally not both. Goodloe & Arreola (1992) suggest the reasons include:
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» the concepts are complex, and the difficulty or even impossibility of defining

them for research rule out their being a valid criteria for inclusion in research;

» religious/spiritual issues are included in the psychosocial dimensions such as
mental/psychological/emotional health and separate dimension for them is not

necessary,

» to include spiritual/religious issues in health education raises the issue of

separation of church and state and is best left alone; and

» religiosity/spirituality is highly personal and not appropriately addressed in
the public forum. This personal nature makes it difficult to study the concepts

and satisfy rigorous scientific criteria.

Similarly, Sherrill & Larson (1994) suggest it is due to:

o the physical orientation of modern medicine shifts spiritual issues into the

realm of behavioural science for treatment;

¢ the anti-tenure factor discourages academic research into religion and
spirituality because those who choose to study such concepts often suffer

from lack of funding and lack of opportunities for advancement; and

s existing studies of religious factors have conceptual and methodological

flaws.

(Koenig 1993) notes that for centuries, the relationship between religion and the

mental health profession has been competitive and antagonistic. This would make

objective investigation difficult, and potentially lead to problems of researcher bias.

(Levin 1994) attributes the problem to the belief that religion is unimportant, is not

real, is delusory, or is a personality disorder, and goes against traditional training.

The second factor having the potential to affect adversely the validity of any studies

into religion/spirituality is the use of restricted populations. When reviewing the

literature, and becomes apparent that aging is a major focus of investigation in

researching the association between various aspects of health and

religion/spirituality. For example, the report titles in the following list are typical of

this area of research.
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Religious invoilvement and the health of the elderly (Idler 1987)
Religion and well-being in later life (Koenig, Kvale & Ferrel 1988)
The use of prayer amongst older adults (Bearon & Koenig 1990)

Aged people and the effects of public vs private religiousness (Breen
1992)

Religiosity and adapiation in the oldest-old (Courtenay et al. 1992)

The relationship between Judeo-Christian religion and mental health

among middle-aged and older adults (Koenig 1993)
Religion in aging (Ainlay & Smith 1993)

Frequent Attendance at Religious Services and Mortality over 28 Years
(Strawbridge et al. 1997)

Religion, Aging and Health: Exploring New Frontiers in Medical Care
(Krause 2004)

However, while aged people are a valid group for study, their religious/spirituality
experience is likely to be dissimilar to other age groups in society. This is because of
their different exposure to situations requiring them to consider the questions of
existence and purpose every person inevitably encounters; for example, those who
lived through World War II. As a result, the findings of such studies should not
simplistically be generalised to the broader population.

While the aged are the focus of research into the way religion/spirituality influence
health outcomes in general, it is the' younger age groups that are the focus of studies
into the development of scales for the measurement of religion/spirituality and
related concepts. In a number of cases, specific religious groups, often university
students from a particular faculty, were used to test and develop the scales. For
example, Francis & Stubbs (1987) measured attitudes towards Christianity and
established validity for their scale using a sample of 185 adults from a single church
related foundation. Faulkner & De Jong (1966) reported findings on the dimensions
of religiosity in a single group of sociology students from one university. Putey &
Middleton (1961) examined four potential dimensions of religiosity in a sample of

over a thousand social science students from thirteen universities. Kass et al. {1991)
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established an association between life purpose and satisfaction, health promoting
attitudes, and frequency of medical symptoms from a sample of 83 medical
outpatients. Ellison (1983) used data obtained from 206 university students
attending one of three religiously-oriented universities as the basis for examining
religious and spiritual well-being. The use of restricted samples is a convenient
starting point for the development of a scale. However, when the scale is published
for use in a broader population, the validity and reliability of those scales may be

called into question.

The third issue of concern is researcher bias, which can arise when researchers make
value judgments about factors including religious/spiritual concepts. These
judgments have the potential to distort the true association between
religion/spirituality and the measure of interest, and create methodological
difficulties such as those discussed in Chapter 2. These judgments most commonly
involve religious beliefs or doctrines that underlie specific questions in the scales.
They manifest themselves in value-laden questions. Researcher bias can also appear
where there is a lack of consensus regarding the value and weight applied to various
concepts and traits, and may also be evident in contention over the interpretation of
findings (Gartner, Larson & Allen (1991). Either of these situations couid
contribute to the uncertainty that pervades the study of religious/spiritual issues.

The fourth factor is the ambiguity factor. This factor is probably more an ouicome
than a causal factor, but it could influence the direction subsequent studies take. The
literature agrees that an association between religion/spirituality and health exists.
For the church attendance — mortality association, the consensus is strong and
positive. However, it is weaker for other associations between religion and health
status. A number of researchers have concluded the association is equivocal (Ellison
& George 1994; Frankel & Hewitt 1994), but perhaps the most lucid statement to this
effect was by Beijgin et al. (1988, p. 91 who concluded:

Many studies have been done, [in this area] but the overall picture of
the phenomenon and the principles operating therein are ambiguous
and inconclusive. Debates over the role of religion in mental health

have therefore been difficult to resolve (Bergin et al. 1988, p. 91).
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It is clear from the literature that ambiguous study outcomes are relatively common.
This suggests the measures used may be flawed. For example, they may lack the
power to discriminate between different aspects of religion/spirituality, or the
underlying basis for the questions and the interpretation of the responses is incorrect.

This latter issue is addressed in Chapter 3.

2.7 Chapter Summary

Since ancient times, religion/spirituality has influenced public and personal health
outcomes. Today, the literature continues to report that an association exists
between religious/spiritual factors and both mental and physical health outcomes,
but the magnitude and direction of the association is unclear. Research to date has
not been successful in resolving this issue, with recent dissenting reports claiming
any health advantage associated with religious involvement was often weak and
inconclusive (Bayne 2002), or flawed by methodological short comings (Sloan &
Bagiella 2001).

It is evident that the need to address issues of conceptualization and interpretation of
religion and spirituality is restricting research into their influence on health. How to
define and measure religion and spirituality remain vitally important questions that

are yet to be resolved, and which are the focus of the next chapter
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CHAPTER 3

Analysis of the Content of Selected Scales, and a Review of the
Definitions of Religion and Spirituality.

3.1 Overview

The previous chapter showed that the association between religion/spirituality and
health is at best uncertain. A number of difficulties arising from attempts to
measure the impact of religion/spirituality on health outcomes could be attributed to
issues of methodology and interpretation. Put simply there is uncertainty about what
to measure, and how to measure it. This chapter examines possible reasons why
these difficulties have arisen. Section 3.1 describes the analysis of a selection of
published scales that have been used as measures of religion/spirituality. It
describes potential threats to the validity of the scales, and shows how these could
be contributing to that uncertainty. Sections 3.2 to 3.4 present an overview of
definitions of religion and spirituality, the purpose of which is to show how diverse
and convoluted some of these definitions are, and how difficult it can be to

incorporate them into a measurement regime.

3.2  Analysis of a Selection of Published Scales

Each scale in some way reflects the philosophical, religious, or spiritual beliefs of its
author(s). Different scales are used in different settings and for different purposes, so
simple comparisons of scales are inappropriate. A selection of scales purporting to
measure religion or spirituality in the Christian context, were analysed with the aim
of identifying possible errors in the construction and interpretation that might explain

the largely equivocal outcomes reported in the literature.

3.2.1 Selection of Scales for Analysis

All of the scales included in the analysis were available in the published literature,

and were selected using the following criteria.

Availability: A significant obstacle to the use of measures of religion/spirituality
in epidemiological studies has been their poor availability in the mainstream

literature. Typically, journals or other publications presenting peer reviewed



studies, even when widely available, did not make the scales used publicly
available. Others in the field have also drawn attention to this issue (Hood et al.
1996, p. 3). Scales chosen for this analysis, thus, had to be publicly available in

their entirety.

Citation in the literature: The extent to which the scales were cited in the
mainstream literature was used as a guide to the most up-to-date developments in
the field, regarding the extent to which particular scales were accepted and

adopted.

Relevance: Initially, only scales specifically relevant to epidemiological studies or
other health issues were selected. However, the restricted availability and content
of such scales meant a more diverse range of scales would need to be collected for

comparative purposes.

Methodological or Historical Significance: Some scales have been included in
this study because the methodology used in their development is particularly |
relevant, or the scale has some historical significance. For example, the Five
Dimension Scale of Religiosity (Faulkner & De Jong 1966) and the Spiritual Well-
Being Scale (Ellison 1983) were each included because they v(rere part of early
studies that recognised religion/spirituality as important variabies.

Representative: The scales selected should collectively be reasonably
representative of the scales available. Twenty scales were selected, but as there
were relatively few scales available in the literature, these twenty were the majority
of those available at the time the selections were made. Comparison of the
selected scales against those in the compilation by Hill and Hood (1999) showed

the twenty scales selected were sufficient to illustrate the point of the analysis.

The twenty scales selected for analysis are listed below.

1968 Questionnaire (Hilty, Morgan & Burns 1984)

Adventist Family Survey (Items 61-77) (Strahan & Craig 1995)
Attitude Toward Christianity Scale (Francis & Stubbs 1987)
Diabolical Experiences Scale (Source Unknown)



Dimensions of Religious Ideology (Putney & Middleton 1961)
Duke Religion Index (Koenig, Parkerson & Meador 1997)

Five Dimension Scale of Religiosity (Faulkner & De Jong 1966)
God Image Inventory (Lawrence 1997)

Inspirit (Kass et al. 1991)

National Church Life Survey-Attender Survey (National Church Life
Survey 2001)

Quality of Life (Poloma & Pendleton 1990)
Quest (Batson & Schoenrade 1991)

Religious Orientation Scale (Allport & Ross, cited in Hill and Hood
1999, p. 144)

Religious Orientation Scale-Revised (ROS-R) (Gorsuch & McPherson
1989)

Religiousness Scale (Strayhorn, Weidman & Larson 1990)
Royal Free Interview (King, Speck & Thomas 1995}
Shepherd Scale (Bassett et al. 1991)

Short Christian Orthodoxy Scale (Hunsberger 1989)
Spiritual Well-being Scale (Ellison 1983)

Subjective Measures of Spiritual Well-being (Moberg 1984)

3.2.2 Analytical Criteria and Details of the Analysis.

The analysis of the scale items aimed to identify the central concept or dimension the
item was attempting to measure, and any issues that could threaten the validity of the
instrument and possibly preclude its use for the measurement of religion/spirituality.

Details of the analysis are presented in the following sections.

3.2.2.1 Criterion 1: Identifying The Central Concept of each Item.

For each scale, items were grouped according to the concept the item addressed.
Examples of these groupings include frequency of church attendance, financial
contributions, and beliefs about God. Where an item contained references to more
than one concept, the one appearing to be the most central was used to group the
item. Due to the complexity of the analysis, these categories are not exhaustive, but
rather, provide a broad overview of the content of each scale. The eighteen main

ideas identified are as follows. They are presented in the same order as in Table 3.1.
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A. God, Relationship with God: These items ask about the respondent’s belief in
God, the nature or character of God, and about their relationship with God. This
also includes any references to other gods or to atheism, as each position directly

or indirectly implies a view about God.

B. Bible/Prayer: This category deals with the relevance or inspiration of the Bible,
Bible study, and all items addressing the frequency and perceived efficacy of

prayer.

C. Satisfaction (Religious): These items deal with issues such as the respondent’s
self-reported religiosity, perceived importance of religion, and satisfaction with

religious directions, as compared with ‘spirituality’.

D. Church/Group Attendance: Items in this category relate to frequency and

duration of church or other group attendance.

E. Philosophy: This category of items was included to deal with concepts that fall
outside what would normally be termed religion/spirituality, but which relate to
the individual's existential beliefs, or to a philosophy of life that provides the

individual with a framework for decision making.

F. Church/Group Involvement: These items deal with respondent involvement
within the church or group, in activities such leadership, teaching, or

administration.

G. Jesus: This category of items deal specifically with issues such as the existence,

character and deity of Jesus.

H. Helping Others, Evangelism: Inciuded in this category are all items relating to
helping others as a personal effort, rather than through institutional programs,
and any tendency to share religious/spiritual material or ideas with others in an

evangelistic sense.

I. Sin/Salvation: The items in this category include those having the concepts of

sin or salvation as their central theme.

J. Other Personal Beliefs: This category collects a small number of items not

readily included in the other categories.

K. Life Meaning, Satisfaction, Purpose, Peace, Happiness: These items ask the

respondent to rate how satisfied they are with their life, whether or not they are at
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peace with themselves or others, and whether they are generally happy or sad.
They ask about the respondent’s beliefs about the meaning and purpose of life,
and the reasons for human existence, but they do not include satisfaction with

religious/spiritual matters.

L. Church/Group Organization: This category groups general questions about the
way the respondent’s church or group operates, and specific doctrinal or other

positions adopted.

M. Spirituality: These category items specifically address personal spiritual

matters or practices, as distinct from more formal religious doctrines or beliefs.

N. Physio-socio-demographics: These items ask about the respondents, physical

characteristics, age, gender, education, marital status, income, and so on.

0. Financial Contributions: This category includes factors such as, frequency and
amount of donations (e.g. tithing), and respondent’s feelings about making

donations.

P. Death, Soul, Heaven, and Hell: This category includes all references to beliefs

about life after death, heaven and hell, and to the question of evil.

Q. Religious/Spiritual Affiliation: This category refers to the respondent’s
membership with a religious/spiritual group.

R. Holy Spirit: This category was included as a separate item to ‘God’, as there

are various Christian interpretations about who or what the Holy Spirit is.

Results of the analysis of item contents using these categories are presented in
Appendix B and are sumnmarised in Tables 3.1 and 3.2. Table 3.1 shows the
distribution of scale items into the categories listed above, whereas Table 3.2 shows

for each scale analysed, the proportion of items collected by each categories.

Table 3.1 shows the most common items were: God, and the individual’s relationship
with God (found in 90% of scales), the Bible and Prayer (in 81% of scales),
Religious Satisfaction (in 61% of scales), and Church Attendance (in 53% of scales).
Some categories such as Religious Affiliation, which were expected to be prevalent,
were represented in only 5% of scales. As is discussed later in this thesis, this item

was an important indicator of individual health and lifestyle practices, and its
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omission from the majority of the scales analysed could point to an inherent

weakness in the research paradigm represented by those scales. -

Table 3.2 shows that only three of the twenty scales analysed included at least half
the eighteen categories of items. Those three instruments, the 7968 Questionnaire
(Hilty, Morgan & Bumns 1984), Subjective Measures of Spiritual Well-being (Moberg
1984), and the Royal Free Interview (King, Speck & Thomas 1995), are larger
instruments containing a number of sub-scales. The remaining scales tended to be
smaller (for example, the Duke Religion Index (Koenig, Parkerson & Meador 1997)
which has five items) or more narrowly focused (for example, the God Image

Inventory (Lawrence 1997) which uses 72 items in only three categories.)

3.2.2.2 Criterion 2: Identifying Possible Issues Affecting the Validity of the

Items

This second analytical criterion aimed to identify problems that might threaten the
validity of the item or ultimately, the scale. The problems identified were grouped
according to the type of problem; some items dealt with more than one issue and
presented more than one problem type. Examples of the types of problems identified
and the potential threat they pose to the validity of the scale, are presented in the
following section. Again, the analysis is illustrative and not intended to be
exhaustive. The complete analysis is presented in Appendix B, but examples of
problems revealed include; items assuming a certain docfrinal stance , items that
require certain assumptions to be made when interpreted, or that are difficult to

interpret because of negative wording.,

3.2.3 Examples of Threats to Validity

The validity being considered here is not simply the face, content, criterion, or
construct validity per se, but refers to a broader meaning. Regardless of which type
of validity is referred to, if the item in question is incorrect, or produces incorrect or
illogical outcomes, then that question does not have face validity. In the strict usage
of the term, the items and/or the scale that contains the item does not have content,

criterion, or construct validity.
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The first group of item types posing a threat to the validity of a scale includes those
items that assume a particular interpretation of religious issues or behaviour is correct
or desirable; those that give rise to uncertainty about the weighting of responses, and

those that present difficulties with the interpretation of negatively worded items.

An example of such a value laden item is How ofien have you personally tried to
convert someone fo faith in God? (Hilty, Morgan & Burns 1984). In this example,
‘...personally trying to convert someone to faith in God’ is presented as a religiously
oriented behaviour that can be used to discriminate between respondents. The
respondent is asked to assume that converting someone to faith is desirable
behaviour. In other words, value assumptions are embedded into the item about the
consequences of religious belief and affiliation. Similarty, the use of Likert response
options suggests that greater response value appears intended to indicate a ‘more
religious’ individual. This may not necessarily be the case, as not all ‘religious’
people consciously set out to convert someone, and not all believers equally value
this behaviour. Respondents who return a negative response to this item could be
judged as being ‘less’ religious, an erroneous judgment in many cases. An item such
as this could at best be used in an environment where the embedded values are

accepted.

Similarly, the item 7 believe there is a physical Hell where men are punished after
death for the sins of their lives’ (Putney & Middleton 1961) appears to assume both
the concepts of a physical Hell and of an immortal soul that lives on after death (and
is punished). The truth or otherwise of the two concepts contained in the items is in
this case less important than the problem of interpreting the result. If the response is
to be interpreted using an ordinal response structure, then the interpretation can be
strongly influenced by the researcher’s beliefs. For example, if the researcher
believes the statement to be true, then a positive response is likely to be considered
positively, and a negative response weighted negatively. From another perspective,
the researcher may believe the statement to false, in which case a positive response

could be weighted negatively. In both instances a value judgment is contained in the



Table 3.1: Distribution of survey scale items into the eighteen concept categories

% of Scales

Category Description Containing this
Category

God, Relationship with God 90
Bible/Prayer 81
Satisfaction (Religious) 61
Church/Group Attendance 53
Philosophy 38
Church/Group Involvement 33
Jesus 29
Helping Others, Evangelism 28
Sin/Salvation 24
Other Personal Beliefs 24
Life Meaning, Satisfaction, Purpose, Peace, Happiness 21
Church/Group Organization 15
Spirituality 14
Physio-socio-demographics 10
Financial Contributions 10
Death, Soul, Heaven, and Hell 9

Religious/Spiritual Affiliation 5

Holy Spirit : 5

Table 3.2: Representation of concept categories in each scale

% of Item
Categories
Scale Title (Author) Elos(fallzems Reprgesented
({Max: 18=100% )
1968 Questionnaire 75 61
Subjective Measures of Spiritual Well-being 43 56
Royal Free Interview 35 50
Five Dimension Scale of Religiosity 2] 44
National Church Life Survey-Attender Survey 51 44
Quality of Life 3 44
Religiousness Scale 12 44
Religious Orientation Scale 20 39
Shepherd Scale 43 39
Dimensions of Religious ldeology 18 33
Duke Religion Index 5 28
Attitude Toward Christianity Scale 24 28
Religious Orientation Scale-Revised 14 28
Adventist Family Survey (Items 61-77) 17 28
Quest 34 22
Inspirit 2] 22
God Image Inventory 72 22
Short Christian Orthodoxy Scale 6 17
Diabolical Experiences Scale 16 12
Spiritual Well-being Scale 20 11




item and another value judgment being applied to the response. This may render the

item flawed.

A further example of the potential problems with weighting of a response is ‘The
truly religious person is sure his beliefs are correct’ (King 1967). On its own, the
item may appear reasonable but as it is used in a scale measuring ‘dogmatism’, the
question arises as to how the responses would be interpreted. Is a positive response
interpreted as being dogmatic? If so, the implication may be that a person who is
sure about their beliefs is being dogmatic, but that being unsure about one's beliefs is
a less dogmatic but more acceptable response. While a person who is dogmatic
about their religious/spiritual beliefs undoubtedly considers those beliefs to be
correct, it is not necessarily the case that every person who considers their beliefs to

be correct is dogmatic.

Another methodological issue in this category is the assumption that a negative
response to a positively worded item is the same as a positive response to
negatively worded item. For example, the Francis Scale of Attitude toward
Christianity (Francis & Stubbs 1987) includes the item ‘7 know that God helps me.’
In this example, does a 'Strongly Disagree' response mean ‘I do not know that God
helps me’, or ‘I know that God does not help me’. These two possible
interpretations have very different meanings. Similarly, in the same instrument,
two items about the Bible are both worded negatively (I find it boring to listen to
the Bible’, ‘I think the Bible is out of date”’). In neither case is the respondent given
the opportunity to respond positively about the Bible, except to respond negatively
to the negatively worded items. The potential for misinterpretation of the

responses and drawing incorrect conclusions is obvious.

The Spiritual Well-being Scale (Ellison 1983) similarly contains examples of
problems arising from the use of negatively worded items. An ‘Agree’ response to
the item ‘7 feel that life is full of conflict and unhappiness’ indicates the respondent
feels their life is full of conflict and unhappiness. However, it is not clear whether a

negative response indicates a lack of conflict and unhappiness, or conflicts and



unhappiness that are resolved. Similarly, a negative response to the item, 7 don't
have a personally satisfying relationship with God’ does not indicate whether the
respondent does have a satisfying relationship with God as is probably assumed, or
no relationship at all with God. The embedded values of items in many of these
scales produce issues of interpretation of responses that while not unique, are

nevertheless complex.

The second group of items posing a threat to the validity of a scale are those specific
to believers, and which non-believers cannot readily answer. These items commonly
have a narrow focus, and are intended for a restricted population, for example those
who are familiar with or engage in ‘religious’ practices, or who are regular church
attendees. The items do not readily allow non-attenders, or, non-Christians, to
respond adequately. That is, they assume the respondents are familiar with the terms

and expressions used by the majority of respondents.

The Religious Orientation Scale - Revised (Gorsuch & McPherson 1989) and the
Religious Orientation Scale (Allport & Ross, cited in Hill & Hood 1999, p. 144)
from which it was derived, have been used for both secular and religious
respondents, but the item content indicates a focus on ‘religious’ respondents. For
example, ltem 6 in the VE-R Scale is I pray mainly to gain relief and protection. A
secular respondent who does not pray would be forced to respond with ‘disagree’ or
‘don't know’, whereas a religious respondent may respond with ‘disagree’ because
they pray for other reasons. In this case, while it would be possible to discriminate
between these different respondents using other items, there remains an element of
confusion in the interpretation of response for that item, even though both

respondents may belong to the same religious group.

Similarly, the Duke Religion Index (Koenig, Parkerson & Meador 1997) that was
developed for use in psychiatric research into the relationship between religion and
mental health, contains only five items, two of which are identical to those in the
Religious Orientation Scale (Allport & Ross 1968). The Duke Religion Index is
apparently used for both secular and religious respondents. The items; ‘My religious
beliefs are what really lie behind my whole approach to life’, and I try hard to carry

my religion over into all other dealings in life’ have the response categories
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‘definitely true’ through to ‘definitely not true’. Respondents who consider
themselves as ‘not religious’ would presumably have to respond negatively to both
items. However, those respondents who come under the ‘extrinsic’ religious
category (Allport & Ross 1968), that is, they tend to use institutional religion as a
tool for their own ends, might also respond negatively to the first item. In these
examples, interpretation of the results could be difficult, but it is clear that a
respondent with little or no interest in religion is likely to have different attitudes and
engage in different behaviours to someone who ‘uses’ religion but whose religious
beliefs do not modify their otherwise secular behaviour. As can be seen from Tables
3.1 and 3.2, and Appendix B, this category of item is found in at least fourteen of the
twenty instruments reviewed, indicating that the problems arising from this category

of item could be widespread in the literature.

The National Church Life Survey (2001) is included as a special case in this group.
It is used mainly to profile church congregations, and is intended to measure different
aspects of the of the religious/spiritual dimension to many of the other instruments.
Although many of the items may be difficult for a secular attendee to respond to, this

would be a minor issue in a congregational context.

The third category contains items that potentially breach today’s ethical guidelines.
It is the smallest category in terms of the number of scales in which it was identified,
and the most difficult to assess, but the issue is nevertheless an important one.
Examples of items in this category appear in the Intolerance of Ambiguity sub-scale
of the 1968 Questionnaire, an instrument examining dimensions of religious

involvement (Hilty, Morgan & Burns 1984). This scale includes the following items:
1. There are two kinds of women; the pure and the bad.
2. There are two kinds of people in the world; the weak and the strong.
3. You can classify almost all people as either honest or crooked.
4. It is part of one's patriotic duty to worship in the church of his choice
3. The purpose of prayer is to secure a happy and peaceful life.
6. A person is either a 100% American or he isn't.

7. A person either knows the answer lo a question or he doesn't.
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8. Church leaders should pay attention to recent scientific studies which

prove that the White race is best.
9. There is only one right way to do anything.

10. One reason for being a church member is that such membership helps

to establish a person in the community.
11. It doesn't take very long to find out if you can trust a person.
12. Being religious is mainly a matter of being honest and good.

13. What religion offers me most is comfort when sorrows and misfortune

strike.

The content of these items is consistent with the intended aim to measure 'Intolerance
of Ambiguity’. From a methodological perspective the responses would be useful,
however, Items 1 and 8 potentially breach ethical guidelines. In the first instance,
they provide an outlet for a respondent to demean women, and in the second, because
of possible racial vilification. It could of course be argued that the questions are
designed to measure a specific characteristic in the respondents, and that they do not
necessarily reflect the researcher’s point of view. In addition to any ethical issues,
there is also the question of how some of the responses would be weighted or
interpreted. For example, Items 12 and 13 could both pose difficulties in

interpretation because they raise the question, what is religion?

Items in the fourth group potentially present philosophical or methodological
difficulties, are confusing, or contain what appear to be errors of logic. Most of the
instruments or scales included items of this type. Numerically, this group was almost
as significant as the first, and is possibly the greatest threat to the validity of the
instrument because it raises doubts about the basic content and structure of the items. -
A number of examples follow to illustrate the point. The ‘Literalism’ scale of the

Adventist Family Study (Strahan & Craig 1995, p. 153) contains the following items:

Item 66: “The Bible is the final and complete guide to morality: it
contains God's answers fo all important questions about right

and wrong.’
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Item 69: ‘It is very important for true Christians to believe if is the
infallible word of God.’

ftem 77: ‘I am sure the Bible contains no errors or contradictions.’

Item 62: ‘Christians should not let themselves be influenced by worldly

ideas.’

Item 73 ‘Christians must try hard to defend the true teachings of God's

word.’

Item 78: ‘The best education for a child is in a Christian school with

Christian teachers.’

A high score in this scale is claimed to indicate a high level of literalism, and is *...
predictive of prejudicial attitudes against non-Christians, feminist ideology, and
gay men ...’ (Strahan & Craig 1995, p. 73). These items appear to assume particular
belief structures, whereas there could be a number of different responses to the
items for which no response option is provided. To disagree with the items,
correctly makes a respondent appear less literalistic, but it raises questions about
interpretation of the responses. A respondent returning a high score is not
necessarily literalistic, as they may respond in the same way as a literalistic person,
but for different reasons. Items such this highlight the problems associated with

the nomothetic approach, which is discussed in Chapter 7.

The second example comes from the Quality of Life scale (Poloma & Pendleton
1990). The ‘Belief’ sub-scale contains two items dealing with life after death; 7
believe in a life after death where good deeds will be rewarded.’, and I believe in
a life after death where evil deeds will be punished’. These items present some
difficulties with philosophical interpretation of the responses, because they shape
the meaning of a respondent’s answers. For example, a respondent who believes
there may be a punishment for evil deeds, but that the punishment is not associated
with life after death, or one who believes that life after death is independent from
any reward, would not be able to respond adequately to this item. Similarly, a
respondent who believes that ‘death’, as in ‘death is the end’, with no possibility of
an after life, would also not be able to respond to this question. The researcher is

then forced to make a value judgment about non-conforming responses. The
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problem appears to be one of interpretation, but is in fact based on the

philosophical and theological concepts embedded in the question.

The third example comes from the Religiousness Scale (Strayhorn, Weidman &
Larson 1990). Items in the ‘Private’ sub-scale are also subject to philosophical or
conceptual difficulties with interpretation of the responses. For example, Item 1
asks the respondent ‘ How religious would you say you are?’ on a scale ranging
from ‘Not at all’ to “Very much’. Superficially, this is a relatively straightforward
question. However, as has been noted in the analysis of several other scales, this
approach may be simplistic. Indiscriminately pro-religious (Allport & Ross 1968,
p. 238) or ‘pharisaical’ (hypocritical self-righteous) respondents would both be
expected to score highly for this item. Yet their actual philosophical base and
values outlook are significantly different. In contrast to this position, a deeply
religious person who as a consequence of their experience feels “unworthy’ may
return a low score but in fact (according to other measures) be “more religious’
than some high scoring respondents. The same argument applies to the iter, ‘How
would you describe the nature of your relationship to God?” If administered to a
general population sample where there are a variety of belief systems, individual
items such as these can be ambiguous, but of greater importance is the likelihood
that scales incorporating such items are at best ambiguous. It is this potential for
ambiguous interpretations that may be an important factor in the equivocal results

reported in the literature.

A fourth example comes from the ROS-R Scale (Gorsuch & McPherson 1989) which
was included in this study to evaluate the concurrent validity of elements of the
survey instrument developed for this study. Application of this scale to both secular
and religtous respondents has been reported (Gorsuch & McPherson 1989; Hill and
Hood 1999), but the item content indicates that the scale assumes most respondents
to be ‘religious’. The difficulties that could arise as a result of using the scale for
secular respondents, are illustrated by Item 6 in the Scale; */ pray mainly fo gain
relief and protection.” A secular respondent who does not pray would be forced to
answer ‘disagree’ or ‘don't know” because they do not pray, whereas a religious
respondent may answer ‘disagree’ because they pray for other reasons. While it may

be possible to discriminate between these varying respondents using other items,
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there remains an element of conceptual confusion in the interpretation of responses

for that item.

The final example is taken from the Dimensions of Religious Ideology, Orthodoxy
sub-scale (Putney & Middleton 1961). This scale contains the following two
items; I believe there is a physical Hell where men are punished after death for
the sins of their lives’, and ‘I believe there is a life after death’. These items suffer
the same conceptual and philosophical difficulties with interpretation of the
concept of ‘life after death’. A positive response the first item forces a positive
response to second; there can be no punishment after death in a physical Hell if
there is no life after death. However, a negative response does not have this effect,

as one can believe in ‘life after death’ without believing in a physical Hell.

3.2.4 Summary of Findings for the Analysis of Scales.

The analysis shows that all twenty instruments reviewed contained items that
potentially adversely affect the validity of the host scale. As it is not practical to
discuss every item or even every instrument here, the results of the analysis are
summarised in Appendix B. There are several adverse outcomes that potentially can
arise from the types of problems identified in this analysis. The most significant of
these is the misclassification of respondents. Data from a flawed scale could well

result in equivocal or ambiguous results as noted earlier on the chapter.

The analysis suggests there are a number of empirical criteria that could be applied to
the development of items and scales within an instrument to minimise threats to

validity. These are as follows:

e avoid or minimise the use of negatively worded items or the need for reverse
scoring. These techniques should only be used if it can be demonstrated that

the reversal does not change the meaning of the item or of the responses;

¢ Avoid items that do not allow adequate response choices. Many
religious/spiritual concepts are subject to more than a single interpretation, so
all items should contain response choices that allow a diverse range of both
religious and secular respondents the opportunity to indicate their true

position in respect of the item content;
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e items should contain only a single measurable concept; and

» avoid unintended embedded values. A response to one item should not force

a response to another.

3.3  Defining Religion and Spirituality

The majority of studies reviewed either did not include any definitions of
religion/spirituality in their discussion, or describe what meaning the researcher
might have attributed to the concepts. Without this understanding of the meaning
attributed to the concepts by all of the different researchers, it is difficult to compare
the results of the various studies. Understanding the individual concepts is made
more difficult by the relationship between them. For example, religion and
spirituality may be related and used interchangeably (Benner 1991; Kozier, Erb &
Blais 1992), or they may be entirely different concepts. Equally challenging is the
question of their diversity and how this can be encompassed by any definitions. For
example, typical estimates number Christian denominations and groups at around
1500 (Fairchild 2005). A definition must provide the basis for measures that will
discriminate within a group, or between subgroups. Even limiting the number to
only 1500 different Christian groups, the adequacy of a definition that is broad
enough to include even a fraction of this number is unlikely to have the power to
discriminate between them. The issue of an alternative fo a formal definition is

discussed further in Chapter 7.

The review that follows addresses religion and spirituality separately and in that
order. The-majority of the definitions of religion and spirituality come from sources
outside the religious literature. There are four principal areas of the literature
reporting definitions of religion; in dictionaries, in the philosophy, psychology, and
sociology literature, in the nursing and health promotion areas where religion is often
used as a contrast for the process of defining spirituality, and in encyclopaedias and
on the World Wide Web. Biblical references to the concepts are also considered.
These definitions are examples of type and content, and represent only a small

sample of the total.
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34  Defining Religion
3.4.1 Definitions from Dictionaries and Encyclopaedias

Dictionary definitions are important, as they tend to reflect the etymological origins
of the words and their common usage, but they can sometimes be too succinct to
generate sufficient meaning for a study such as this one. This discussion does not

consider associated concepts such as ‘religious’ and ‘religiosity’.

The Oxford English Dictionary defines religion as

Action or conduct indicating a belief in, reverence for, and desire to
please, a divine ruling power; the exercise or practice of rites or
observances implying this ... as ... A particular system of faith and
worship ... or ... Recognition on the part of man of some higher
unseen power as having control of his destiny, and as being entitled
to obedience, reverence, and worship; the general mental and moral
attitude resulting from this belief, with reference to its effect upon
the individual or the community; personal or general acceptance of
this feeling as a standard of spiritual and practical life. (Oxford
English Dictionary 1989, p. 568)

Other dictionary sources define religion as;

... the human recognition of superhuman controlling power and
especially of a personal god entitled to obedience, and the effect of
such recognition on conduct and mental attitude (Australian
Concise Oxford Dictionary 1997, p. 1140)

Or as

Belief in or sensing of some superhuman controlling power or
powers, entitled to obedience, reverence, and worship, or in a
system defining a code of living, esp. as a means to achieve
spiritual or material improvement (The New Oxford Shorter
Dictionary 1993, p. 2538).
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Each of these three definitions, despite being from various editions of the Oxford
Dictionary, reveals subtle nuances indicating that views about the concept are not

static.

The Collins English Dictionary (1993) also defines religion in terms of worship and
obedience involving a superhuman power, but importantly, includes the definition
“...the attitude and feeling of one who believes in a transcendent controlling power or
powers” (p. 1309). The importance of this definition 1s that unlike the earlier
definitions, the ideas of attitudes and feelings it contains are elements for which

measurement techniques are available, an idea which is discussed in Chapter 4.

Along similar lines, the Encarta Dictionary defines religion as:

...people’s beliefs and opinions concerning the existence, nature,
and worship of God, a god, or gods, and divine involvement in the

_ universe and human life (Encarta Dictionary 1999, p. 1587).

The idea of religion as “...recognition on the part of humans of a controlling
superhuman power entitled to obedience, reverence and worship” 1s also found in the
Macquarie Dictionary (1998). This source also presents an idea not as succinctly

presented in the others, that religion is;

...the quest for the values of the ideal life involving three phases,
the ideal, the practices for attaining the values of the ideal, and the
theology or world view relating the quest to the environing universe
{Macquarie Dictionary 1998, p. 1799)

Contained in this idea is concept of religion as a set of values, a point that is of
considerable interest and together with the attitude and feelings elements is also
developed further in Chapter 4.

Dictionaries commonly note the etymological origins of the word ‘religion’ is the
Latin “religio" that refers to the bond between “...man and the gods.”, or “religare"
meaning to "...to bind back”.(see for example, The Heritage Illustrated Dictionary of
the English Language 1973, p. 1099)
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Dictionary style definitions can contribute some elements towards a definition that is
a basis for research, because they attempt to describe the concept in succinct terms
that uncover its normative meaning. Elements that can be distilled from these

definitions inciude:

e recognition of the existence of a superior being or divine force and

humankind’s dependence on that superior being;
e the individual’s world view; and

e an organizational structure that incorporates an organised system of beliefs,

worship, and rituals and codes of behaviours regarding that superior being.

These elements can be framed as beliefs, values, attitudes and opinions that are
discussed in Chapter 4. However, as the next section will show, definitions from
other sources are not always subject to same constraints as the dictionary definitions,

and are often broader and more open to different interpretations.

Definitions in encyclopaedias are included here for completeness, but they often
simply expand on those in the dictionaries. For instance, the Encyclopaedia

Britannica presents religion as:

... human being’s relationship to that which they regard as holy,
sacred, spiritual or divine. Religion is commonly regarded as
consisting of a person’s relation to God or to gods or spirits.
Worship is probably the most basic element of religion, but moral
conduct, right belief, and participation in religious institutions are
generally also constituent elements of the religious life as practiced
by believers and worshipers and as commanded by religious sages

and scriptures (Encyclopaedia Britannica 2002, CD-ROM)

The Encyclopaedia of Religion and Ethics (1980), and The Encyclopaedia of
Religion (1987) both highlight the difficulty in adequately defining religion. The
latter describes the quest for discovering the distinctive properties of religion as a
peculiarly Western phenomenon; a result of the “... Western speculative,

intellectualistic, and scientific disposition.” (The Encyclopaedia of Religion 1987
vll, p. 283)
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Contrasting with this so-called Western approach, is that of other societies’,
religious behaviour is an integral part of the day-to-day lifestyle. In these societies,
religion is not considered as a separate activity, but is inextricably connected with all

other influences (The Encyclopaedia of Religion 1980, p. 282).

3.4.2 Definitions of Religion from the Philosophy of Religion

The discussion that follows-examines the position regarding the definition of religion
adopted by a number of significant contributors to the philosophy of religion: Karl
Marx, William James, Emile Durkheim, Sigmund Freud, Carl Jung, Milton Yinger,
and John Hick.

Karl Marx's view of religion is probably best known through his often quoted
description of religion as "... the opium of the people" (Marx 1844, cited in Niebuhr
1964, p. 42). Taken in isolation, this statement conveys the idea of religion as a form
of control of the masses, subjugation, or at least a narcotic. However, when placed in
the context in which it was written, the statement can also be view from a different

perspective. The original context is as follows.

Religion is the sigh of the oppressed creature, the heart of a
heartless world, just as it is the spirit of a spiritless situation. It is
the opium of the people (Niebuhr 1964, p. 42)

However, Marx also made a second statement about religion;

Man makes religion, religion does not make man...Religion is the
self-consciousness and self-feeling of man who has either not yet
found himself or has already lost himself again (Niebuhr 1964, p.
41)

It would appear Marx saw religion as the people's response to the oppressive social

conditions of the time.

This idea of religion as a response to adverse experiences is an important one. The
question can be asked whether Marx viewed religion as a crutch for the weak who
would prefer to opt out of the pressures of life, or whether he may have viewed it as a

more substantial element of life. Marx raises the possibility that religion can be
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considered in terms of feelings about the social environment and not simply as

religious beliefs or behaviours in/of themselves.

William James (James 1994) observed that most books on the philosophy of religion
attempt a precise definition of religion. He concluded that the many different
definitions, each purporting to define religion, provide proof that reducing the
meaning of religion to a single essential statement is difficult. He further suggested
the concept was oversimplified and often considered in a narrow one-sided way,
when in reality, the field of religion is very broad making it impossible to cover. To
study religion, it needs to be defined so content boundaries are clarified. Agreement
on what is to be included and excluded would allow different studies to be

standardised for comparison.

In 1912, Emile Durkheim defined religion as:

... a unified system of beliefs and practices relative to sacred
things, that is to say, things set apart and forbidden - beliefs and
practices which unite into one single moral community called

Church, all those who adhere to them (Durkheim 1995, p. 44).

Durkheim holds that all religious systems consist of two distinct religions. One,
‘naturism’, deals with natural phenomenon or forces: wind, water, storms, the sky,
and with natural objects such as plants, animals, and rocks. The second system,
‘animism’, takes account of beliefs in spiritual beings such as spirits, souls, genies,
demons, and other deities. These are each animate and conscious, but differ from

humans in that they are usually not seen, and exhibit supermatural powers.

Like Marx, Sigmund Freud in his work Future Of An Illusion likens religion to “...
the universal obsessional neurosis of humanity" (Freud 1985, p. 226). This theme is
prevalent throughout Freud’s writings. Freud's view is a prominent departure from
the dominant philosophical approach that tends to approach the study of religion
through the examination of intellectual questions; for example, proof of the existence

of God, death, or the origin of the human race. Freud's view does not readily lend
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itself to the development of either a theoretical or a functional definition of religion.
At best, it could be considered as an indication of the need to include measures that

tap into the affective element of religion/spirituality.

(Jung 1988) defined religion as "... a dynamic agency or effect not caused by an

arbitrary act of will" (Jung 1988, p. v), and as:

...a peculiar attitude of mind which could be formulated in
accordance with the original use of the word religio, which means a
careful consideration and observation of certain dynamic factors, that
are conceived as ‘powers’: spirits, daemons, gods, laws, ideals, or
whatever name man has given to such factors in his world as he has
found powerful, dangerous, or helpful enough to be taken into
careful consideration, or grand, or beautiful, and meaningful enough

to be devoutly worshipped and loved (Fordham 1966, p. 71).

As presented, this definition does not appear immediately useful, but it identifies
several important elements that could be incorporated into a working definition of
religion. First, it contains the idea of religion as a relationship or series of
relationships, for which theoretical structures could exist within sociology, and
second, it allows for different gods within the same definition, which broadens the

scope of the definition.

Like William James, Yinger observed that “Many studies of religion stumble over
the first hurdle: the problem of definition.”(Yinger 1970, p. 3). He wrote of religion
surviving the growth of modern science, and of the difficulties of studying religion as
it changes with changes in society. Yinger suggested three types of definitions: The
first, the Evaluative definition describes religion in terms of what writers think it
ought to be (that is, in terms of value judgments). The second, the Descriptive
definition, describes the beliefs and practices belonging to religion, but does not
evaluate them or their function. The third, the Substantive definition, applies to
stable societies having well-established religious systems, and refers to the doctrines
and beliefs that describe the supernatural. Anthropologist, E.B Tylor, advocated
religion as the "... belief in spiritual beings" (Tylor, cited in Clack & Clack 1998, p.

2). This view may be relevant for Christianity, which includes a supernatural God,
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and for some, angels and demons. However, for beliefs systems such as Buddhism,
which generally place little emphasis on such beings, the substantive type of
definition is not applicable (Clack& Clack 1998, p. 3).

As they stand, these definitions are unsuitable for practical use. Yinger (1970), for
instance, goes on to discuss at length the problems with establishing a definition of
religion. The outcome of that discussion is the functional definition (also later called
an operational definition), that focuses not on the essence of what religion is, but on
the processes it incorporates, the functions it serves, and on the relationships between
the elements of that definition. It evaluates religion in terms of the functional role it
has in binding communities together, rather than the beliefs or doctrines in
incorporates (Clack & Clack 1998, p. 4)

Yinger does offer the following definition;

Religion then, can be defined as a system of beliefs and practices
by means of which a group of people struggies with (these) ultimate
problems of human life (Yinger 1970, p. 7).

Yinger qualifies the functional definition by noting that not only religion deals with
ultimate problems in life, but rational thinking also seeks to do so. However, in the
end “... all societies, however rational they may be, have to deal with the problems of
evil and suffering ... so religion could be seen as the mechanism for dealing with life
when all else has failed ... ultimately requiring a ‘leap of faith’ in regards to what we
believe” (Yinger 1970, p. 8). He also suggests a definition should not contain value
judgments, as there are many different manifestations of religious belief within
society, leading to difficulties with selecting which of these religions should be the

basis for the definition.

The approach adopted by Hick quite possibly captures the essence of many of the

arguments raised in discussions about what religion is. He observes:

The nature of religion is a vast and complex subject that can be
approached from a bewildering variety of viewpoints. Religion is
one thing to an anthropologist, another to a sociologist, another to

the psychologist (and another again to another psychologist!),
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another to the Marxist, another to the mystic, another to the Zen
Buddhist, and yet another to the Jew or the Christian. As a result
there are a great variety of anthropological, sociological,
psychological, naturalistic, and religious theories of the nature of
religion. There is, consequently, no universally accepted definition

of religion, and quite possibly never will be (Hick 1973, p. 3).

Hick’s view leaves little room for optimism for the development of a definition of
religion, but it is possible that closer attention to theoretical elements common to
each of these forms of religion, rather than to the minutiae, will reveal common

elements to form the basis for a working definition.

In another recently published work on the philosophy of religion (Brown 2001)
begins with an examination of the question of life after death. It deals in particular
with the questions of the soul and the idea of disembodied existence, arguments for a
universe by design, the existence of evil and the implications for the question of the
existence of God, and faith and reason. However, no definition of religion is offered,
nor does the author discuss the concept of spirituality. It is typical of works on the
philosophy of religion to address issues such as the existence of God, the attributes of
God, evil, miracles and revelation, faith and reason, religious pluralism, and ethics

without actually defining religion.

In another example of this approach, Pojman (1988) discusses religion without

offering a concrete definition. However, he makes the following comment,

No other subject has exercised as profound a role in human history
as religion. Offering a comprehensive explanation of the universe
and of our place in it, religion offers us a cosmic map; through its
sacred books, it provides lessons in cosmic map reading, enabling
us to find our way through what would otherwise be a labyrinth of
chaos and confusion. Religion tells us where we came from, where
we are going, and how we get there. In this regard, religion
legitimises social mores, rituals, and morals. All have a coherent

place on reality's map (Pojman 1998, p. viii, ltalics added).
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The element of the statement in italics describes a key conceptualization of religion
not seen in any of the other works examined for this study. It is a simple statement
with four elements relevant to any study of religion/spirituality. The phrase element
“...Religion tells us where we came from...” encompasses our origins or beginnings;
“...where we are...and ...where are going...” could be seen as implying growth,
development, or a journey timeline; and “...how we get there...” suggests religion
includes a process or system for the person to follow. The statement is broad, even
ambiguous, but when compared with other literature, it stands alone in its potential
usefulness for suggesting a means for establishing content boundaries for the study of

religion.

Despite the consistent position adopted by philosophers that religion cannot
be defined in a way acceptabie to all, it does not prevent them from
discussing religion, or from describing ideas or concepts as ‘religious’ (for
example, religious language, religious behaviour). It would seem these
discussions assume a definition of religion which the language used cannot

adequately describe.

3.43 Definitions of Religion from the Psychology of Religion

In the first of several relatively recent works dealing with the psychology of religion,
Hood et al. (1996, p. 4) unequivocally state the futility of attempting to create a
definition of religion that will satisfy anyone other than the author of the definition.
They refrain from attempting any formal definition of religion, maintaining that these
offer little factual information and tend only to complicate the subject. However,
they do differentiate between what they call the outside perspective which
emphasises the instifutional element (church, sect, rituals, and doctrines as avenues
for the individual to express their religious faith.), and the inside perspective which
focuses on the individual's faith and experience, particularly in relationship to "...a
Beyond" (in Western society the connotation is particularly a deity, God) (Hood et al.
1996, p. 6). Furthermore, they suggest that a definition of religion should incorporate
these perspectives, but acknowledge such a definition as being useful only as an
operational one. That is, they provide a framework for developing the content of
research questions, but do not necessarily provide any more detailed description of

the concept.
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Operational or functional definitions are an attempt to deal with these practical
difficulties in defining religion, sb that empirical research into religion can be
conducted (Hood et al. 1996, p. 7; Levin 1996). In this approach, religion is defined
by the researcher in terms of tangible elements or dimensions that can be measured.
This approach may, or may not limit an operational definition to what the researcher
perceives religion to be. Hood et al. (1996, p.8) suggest that religion be condensed to
a concept describing an individual’s knowledge, beliefs, feelings, and experience in
relation concepts including God, or the supernatural. Batson, Schoenrade & Ventis
(1993), focus on religion as experienced by the individual, and they also avoid stating
any rigid definition. Instead, they describe the basis for a working or operational
definition that acknowledges the complex and diverse nature of religion as an integral
part of an individual's life, rather than as a concept that can be treated apart from the
individual's day to day existence. In this way religion is seen as a coming to terms
with questions such as existence and eventual death which confront us, and is defined

as

... whatever we as individuals do to come to grips personally with
the questions that confront us because we are aware that we and
others like us are alike and that we will die. Such questions we

shall call existential questions (Batson, Schoenrade & Ventis 1993,
p- 21).

These existential questions might include the meaning and purpose of life,
relationships with others, death, dying and suffering, and the way in which an
individual deals with personal shortcomings. The definition is intended to take
account of each and every way of dealing with such questions; including whatever
beliefs, behaviours and practices an individual might bring to bear in the process of

dealing with those questions.

The approach to defining religion as presented by these two examples from the
psychology literature is to encourage the development of operational or analytical
definitions that describe religion terms of elements taken from the context in which it

is to be applied.
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3.4.4 Definitions of Religion from Nursing and Health Promotion

A fourth context in which the concept of religion is presented is in the closely allied
fields of nursing and health promotion. Like the psychology of religion literature,
this body of literature also deals mainly with the practical issues of defining the
religion. However it differs in that religion is often presented as a contrast to

spirituality rather than for discussion in its own right.

Emblen (1992) provides an in-depth review of definitions of religion from a sample
covering over two decades of the nursing literature. These definitions typically
present religion and spirituality as different concepts. Specifically, religion is
considered as an element of spirituality. Spirituality is seen as incorporating religious
concepts, but religious affiliation or beliefs are not an essential element of spiritual
development. In this view, an individual considered as having a well-developed
spirituality is seen to have rejected organised religion (Goodloe & Arrecla 1992). A
similar view is also expressed by Leann, "... if internalised religious convictions are a
part of one's spirituality, there must be an element of reflection upon these principles.
If not, its essence would become distorted" (Leann 1988,, cited in Goodloe & Arreola,
1992, p. 233), and Pilch, “... spirituality is one's response to life experiences based on
spiritual values or religious beliefs" (Pilch 1988, cited in Goodloe & Arreola, 1992,
p. 223).

Kozier, Erb and Blais (1992) propose a closer relationship between religion and
spirituality.
Religion is an organised system of worship. Religions have central
beliefs, rituals, and practices usually related to death, marriage, and
salvation. They also often have rules of conduct applicable to daily
life. Many people satisfy their spiritual needs through a specific

religion or religious framework (p.516)

Here, religion and spirituality are more complementary. They are still presented as
different concepts, but with spirituality being the overarching concept and religion a

means of expressing it.
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3.4.5 Definitions of Religion and the World Wide Web.

A search for definitions of religion on the World Wide Web typically retrieves
thousands of sources. Where the academic literature reviewed tends to focus on the
Western Judeo-Christian religion, the content of Internet sources varies widely, from
the personal ‘soap box’ to peer reviewed academic research articles. There is also
greater representation of non- Judeo-Christian religions (for example, see
http://www.Wikepedia.org/wiki/Definition of religion). The Internet sources add

little to what has already been presented.

3.4.6 Religion’s Definition of Religion

The most recent Australian Census reported that over 80% of Australians claim a
Judeo-Christian orientation (Nagle 2001). Similarly, the great majority of
Americans who acknowledge a religious preference claim Judeo-Christian
affiliation (Koenig, McCullough & Larson 2001, p 4; Powell, Shahabi & Thoresen
2003, p. 36). While this review is not intended as an in depth treatment of the
theological issues, it would be relevant to consider how the principal resource for
Christianity, the Bible, deals with the question of defining religion, if at all. The
review first identified occurrences of the word ‘religion’ in the New Revised
Standard Version, then looked for those occurrences that were common to a number

of those Bibie versions. Table 3.3 presents those findings.

Table 3.3: Occurrences of the word ‘religioli’ in five Bible versions

Bible Version Number of Verses
Occurrences
New Revised Standard (NRSV) 5 Acts 25:19, 26:5, 1 Timothy 3:16,
James 1: 26, 27
King James Version {(KJV) 5 Acls 26:5, Galatians 1: 13, 14, James
1:26, 27
New American Standard Version (NASV) 5 Acts 25:19, 26:5, Colossians 2:23, and

James 1:26, 27

Douay-Rheims Bible (DR} 9 Leviticus 16:31, Esther §;17, 9:27,
Acts 26:5, Galatians 1;13, 14,
Colossians 2:18, and James 1:26,27

New Century Version (NCV} 9 Acts 13:43, 25:19, 26:5, Galatians
[:13, 14, Colossians 2:23, 1 Timothy
[:9, and James 1:26, 27




The table shows there are three usages of the word ‘religion® common to all five
Bible versions (Acts 26:5, and James 1:26 and 27). The content of these verses are

as follows.

They have known for a long time, if they are willing to testify, that
I have belonged to the strictest sect of our religion and lived as a
Pharisee (Acts 26:5 NRSV).

If any think they are religious, and do not bridie their tongues but
deceive their hearts, their religion is worthless. Religion that is
pure and undefiled before the Father, is this; to care for the orphans
and widows in their distress, and to keep oneself unstained by the
world (James 1:26,27 NRSV).

In each occurrence, the word religion is derived from the Greek word
“Threskos” has the meaning “...fearing or worshipping God”, “..to
tremble”, or “...trembling or fearful” (New Testament Greek Lexicon
n.d.}.

Although there will be deeper theological considerations associated with
these words, it would appear that a definition of religion could include
two concepts. The first is worshipping God with fear and trembling, and
the second, that ‘true’ religion is a relationship with God expressed
through kindness or service to others, according to James 1:26, 27. This
idea of service to others is possibly, what many would consider the
practical role of religion. However, the academic literature does not

generally acknowledge such a role for religion.

From these two views arises the question of whether, given the
complexity of defining religion, a definition should refer to religion as it
is practiced (that is, an empirical definition derived from what people
actually do), or as it is considered it should be (a theoretical definition),

or should incorporate both. This issue is discussed further in Chapter 7



3.5  Defining Spirituality
3,51 An Overview

Attempting to define spirituality has been described as “...a study in itself and of
itself”(Angeli 2001, p. 115). The literature consistently comments on how difficult
defining the concept in words can be. It “...eludes the kind of rationalistic knowing
that arrives at simple definitions” (Tacey 2000, p. 17). These difficulties are only
exacerbated by the common usage of associated concepts such as the “spiritual
dimension’, ‘spiritual health’, and “spiritual well-being’; terms whose meaning is
dependent on the meaning attributed to ‘spiritual. The challenge to studying

spirituality is illustrated, for example by the introductory sentence in one recent
papet:

Spirituality has had an impact on people’s lives, and on society in
several ways (Horsfall 1997).

If spirituality was as clearly defined as are the basic laws of physics or chemistry,
this statement would be acceptable because there are boundaries and validated
methods can be used to describe the concept and its effects, Spirituality as it is
presented in the literature has no such properties, so a claim that spirituality impacts
on people’s lives cannot be justified because it might be some other factor that is the
causal element effecting society. While such as view might be considered pedantic,
it is quite common in the literature for spirituality to be used in a way that assumes it
to be defined by the context, rather than in accordance with any accepted definition.
The value of such work can be called into question. Tacey’s view is that defining
spirituality is difficult because it seeks to define “...what we don’t know about
ourselves” (Tacey 2000, p. 24). This idea invokes thoughts of transcendence that 1s
frequently used in describing spirituality. In concluding a discussion of the quest for

an Australian spiritual identity, Tacey proposes that spirituality could be defined as:

...all the cultural forces and mechanisms opposing the alienation of
the ego and the self imposed isolation of the rational intellect. We
desperately require a larger story, one which allows us to shed the
illusions of the separate ego and join in celebration of our spiritual

unity. (Tacey 2000, p. 242)
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One of the early calls for spirituality to be considered as a concept relevant to the
study of health was by Osman & Russell (1979, cited in Diaz 1993). There have
subsequently been many attempts made to establish a working definition of
spirituality (Heliker 1992; Goodloe and Arreola 1992), to explain the apparent
association between spirituality and health outcomes (Bensley 1991a; Chapman
1986), and to develop models of spiritual well-being (Seawood 1991). However,
despite the many definitions in the literature, the only real consensus is that there 1s
no singie generally accepted definition (Bensley 1991a; Diaz 1993; Heliker 1992;
Mansen 1993; Levin 1996; Moberg 2001).

The spiritual dimension has variously been described as the least obvious or
measurable of known dimensions (Banks 1980}, and as difficult to define or
operationalise (Bensley 1991b, Levin 1996). The task of resolving these issues is
further complicated by the increasingly eclectic nature of present-day spirituality
evident in the mass media. Even so, as Ellison (1983), and Archer (1987, cited in
(Bensley 1991a) have pointed out, without consensus as to the definition of
spirituality scientific study of the concept is more difficult. Even the most recent

literature has not been able to satisfy this need for a coherent, useful definition.

The development of useful definitions of spirituality requires continued research in
the field, but until very recently, strong interest in such research has not been
evident. It appears this historically low level of research into the effects of

spirituality on health and wellness has largely been the result of four arguments.

1. Spirituality cannot be defined and therefore cannot be researched. (Diaz
1993)

2. Itisnot necessary to study spirituality because it is already included in the
mental/emotional/psychological aspects of health (Diaz 1993).

3. Its inclusion in education is against the principle of separation of church and

state (Goodloe &Arreola, cited in Diaz 1993).

4. The ‘anti-tenure factor’. Researchers in academic circles fail to attract
research funding, or are unable to retain tenure of position if they venture to
research the areas of religion or spirituality (Sherrill & Larson 1994)). It has

been suggested, a way of dealing with such obstacles is to give the concepts
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of religion or spirituality some other name, such as ethics, values, or

purposes (Chapman 1986).

Despite these obstacles to progress and with an accepted definition yet to appear,
there is consensus among researchers across many disciplines that spirituality has an
important bearing on health (Goodloe& Arreola 1992; Koenig, McCullough &
Larson 2001). A recent White House Commission on Complimentary and
Alternative Medicine Policy, 2001, provides an indication of the growing level of
interest in the association between spirituality and health at a government level
(CAM 2001). That is, the importance of the influence of spirituality on health is
recognised at the highest level of the United States government. However, there have
recently been notable exceptions to this consensus. For example, when (Afifi &
Breslow 1994) published their views on the future directions of public health
research, these eminent researchers in the field of public health made no mention of

spiritual factors as being important to public health.

A recent phenomenon that further complicates the issue of defining spirituality is the
dramatic rise in use of the World Wide Web (Internet) as a vehicle both for the
dissemination of academic literature on spirituality, and for the publication of
opinions and ideas unlikely to be published in the peer reviewed literature. The
effect has been to create two competitive spheres; the peer reviewed academic
sphere, and the relatively unconstrained popular sphere which tends to present views
predicated on the assumption that spirituality is a valid and defined concept; and
philosophical or semantic difficulties are ignored or considered irrelevant. The
popular sphere has raised awareness of the concept of spirituality (or at least certain
‘types’ of spirituality); most noticeably in the commercial context where books or
spiritual services such as clairvoyance, astrology, or tarot card readings can be
purchased. This popular view now appears to be dominant in both the electronic
and the printed media, with relatively little discussion of definitions of spirituality in

the current academic literature.

The academic literature reveals a growing tendency to separate the concepts of
religion and spirituality, with spirituality usually being considered a more

encompassing concept than religion. It was noted earlier that religion and
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spirituality are often considered as incorporating elements of the other (Ellison
1983; Goodloe and Arreola 1992; Koenig 1992). It has also been suggested that
spirituality encompasses not only traditional monotheistic religion, but also
polytheism, the supernatural including the occult, (Roozen, McKinney &
Thompson, 1990, cited in Koenig 1993), and beliefs and practices such as those of
the New Age’ philosophies from outside the normally defined religious sphere
(Ellison 1983). These viewpoints reinforce the complexity of the task of studying
spirituality.

As was the case for the review of definitions of religion, the definitions of spirituality
are drawn from four main sources: dictionaries, the broad secular academic literature,
the World Wide Web, and the Bible. The definitions of spirituality have a broader
range of content and tend to be less tangible and more complex than definitions of

religion.

The following definitions are examples of those typically encountered, and address
the terms ‘spirituality’ or ‘spiritual’. The term ‘spiritualism’ is addressed separately.
A compilation of one hundred definitions of spirituality taken from the health care
field can be found in Unruh, Versnel and Kerr (2002).

3.5.2 Dictionary Definitions

The Oxford English Dictionary (1989) defines spirituality simply as “The quality or
condition of being spiritual; attachment to or regard for things of the spirit as
opposed to material or worldly interests.” From the same source, ‘spiritual’ is; “Of
or pertaining to, consisting of, spirit, regarded in either a religious or intellectual
aspect; of the nature of a spirit or incorporeal supernatural essence; immaterial.” In
this context, ‘spirit’ refers to either a supernatural being, a disembodied entity that

exists in the human body and that is separated at death

Other dictionary definitions of spirituality and/or spiritual include the following.
Spirituality is “The state or quality of being dedicated to God, religion, or spiritual
things or values esp.as contrasted with material or temporal ones” (The Collins
English Dictionary 1991). ‘Spiritual” here is defined as, *...relating to the spirit or
soul and not to physical nature or matter...”The Macquarie Dictionary (2001)
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similarly defines spirituality in terms of spirit in contrast to matter, or of a
relationship with the soul or spirit in contrast to an external reality. The Encarta
Dictionary (2005) links spirituality to the condition of being spiritual; where
spiritual refers to the relationship between the soul, spirit, or sacred things in

contrast to material or worldly things.

There are elements within the definitions that need to be more concretely defined
before the definitions take on relevance or meaning for measurement. For example,
‘spirit’, ‘soul’, ‘supernatural’ or ‘external reality’ are all concepts that are
themselves subject to interpretation Thus, without further interpretation, these
dictionary sourced definitions are of limited value to the development of a

measurement strategy.

3.5.3 Definitions from the Academic Literature

Definitions of spirituality are more diffuse in the academic literature than was the
case for definitions of religion, so the examples presented here are discussed without
reference to the particular discipline (for example, philosophy, or psychology) they

are drawn from.

The discussion of definitions of spirituality can quickly become embroiled in
theological or philosophical argument because many of the definitions cannot be
expressed in terms that are themselves adequately defined. Consider the following

example from Chapman:

Optimal spiritual health may be considered as the ability to develop
our spiritual nature to its fullest potential. This would include our
ability to discover and articulate our own basic purpose in life,
learn how to experience love, joy, peace and fulfilment and how to
help ourselves and others to achieve their full potential (Chapman
1986, p. 41)

Elements Chapman associates with spirituality, such as purpose in life (Hill
& Hood 1999), and joy or happiness can be measured, but the definition

offers little insight into how such measures may be interpreted in the



context of spiritual health because ‘spiritual health’ itself requires

definition.

The following definitions present a different type of problem. Here,
spirituality defined in terms of transcendence: of the individual’s striving

for a relationship with that which cannot be grasped, or measured.

...the human awareness of a relationship or connection that goes
beyond sensory perception. This relationship as perceived by each
person as an expanded or heightened knowledge beyond or outside
of his or her personal being. This knowledge is not controlled by
the subject’s effort; instead it is given substance by drawing on the
person’s personal experiences for its shape and substance (Schultz-
Hipp 2001, 86).

or as “...a human capacity for relationships that transcend sense

perception.” (Holmes, cited in Schultz-Hipp 2001, 86).

These statements suggest knowledge of the hypothesised relationship must come
about by means other than the normal senses. There is no suggestion as to what these
senses beyond the normal senses might be. Introducing the element of personal
experience reduces the relationship back to one of normal perceptions. It is difficult

to envisage how such definitions could be used as a basis for measurement.

One of the most recent definitions or spirituality is:

...a feeling of being connected to a greater or larger whole, and an
awareness that in the part or fragment, the radiance of the whole
shines forth (Tacey 2000, p. 20).

It is also about transcending ordinary humanity to have a relationship with what he
terms the ‘sacred’ (Tacey 2000). Again, application of such a definition to the
question of measurement is problematic because the elements of the definition are

subject to definition.
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The next two definitions are several decades old, but are among the few definitions
that contain information that might contribute to the process of developing a measure

of spirituality. In the first example, spirituality is seen as:

...a quality that goes beyond religious affiliation, that strives for
inspiration, reverence, awe, meaning, and purpose, even in those
who do not believe in any god. The spiritual dimension tries to be
in harmony with the universe, strives for answers about the infinite

... (Murray & Zentner 1989, p. 78).

Reverence, awe, meaning, and purpose may respond to some measures, however,
measurement of the degree of harmony with the universe would be problematic. In
the second example, there is a similar attempt to create a framework within which to

place spirituality. Here, spirituality is:

... the quality of those forces which activate us, or are the essential
principle influencing us. Spiritual, although it might, does not
necessarily mean religious; it also inciudes the psychological. The
spiritual is opposed to the biological and mechanical, whose laws it
may modify (Vaillot, cited in Emblen 1992, p. 43).

Both these examples link with psychological concepts, some of which have known

measures. Sheehan proposes a definition based on specific elements:

There are at least three components to this spiritual dimension.
First, spirituality is an expression of how a person relates to a larger
whole, be it God, a higher power, or the human family. Second,
personal spirituality provides a source of meaning and
understanding about the significance of being human. Third,
personal spirituality often contains habits, rituals, gestures, and
symbols that provide ways in which a person can interpret and

manage existence (Shechan, cited in Angeli 2001, p. 115)

This definition goes some way to meeting the requirements suggested by Koenig
(1993), who concluded that spirituality is a broad and complex term which needs to

be broken down into specific elements that can be tested to determine their suitability
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for inclusion in the definition. There are a large number of definitions of spirituality
having similar content to those discussed so far. Further consideration of the
majority of them will not contribute significantly to this discussion. More detailed
listings are available in Unruh, Versnel & Kerr (2002), or Emblen (1992).

3.5.4 Definitions from the World Wide Web

A search for spirituality and its related terms, such as spiritual and spiritualism
reveals the enormous diversity in the utilization of the concept. For example, a
search of “spirituality’ conducted in 2004 using the Google search engine returned
nearly six million references. The content included references to Christian, New
Age, occultic and indigenous spirituality, spiritual theology, commercial spirituality
advertising spiritual literature and services, peer reviewed journal articles, book
reviews and so on. There are web sites presenting personal opinions and stories, and
criticism of other sites. Such diversity is to be expected and it is clear that the growth
in information is mainly in the non-peer reviewed literature. Consequently, the
usefulness of the World Wide Web for this study lies in the opportunity it presents to
locate peer-reviewed articles not readily available from other sources, or that fall
outside the realm of mainstream journals. The following examples fall into this

category.

From the theological literature:

One’s level of spirituality could be defined, or at least somewhat
measured, by a lack of self-centeredness. Think ofitasa
continuum with service at one end and self centeredness at the

other (Hovde 1999).

In this example, spirituality is presented as the individual’s willingness to be of
service to others. The concept of self-centredness is an indirect measure of
spirituality that could potentially be measured using any of a number of measures of

personality or attitudes.
In the medical literature, we have the definition; spirituality is:

...the dynamic, interpretive, integrative, and relational dimension

of human life, springing from, coextensive with, and grounded in
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the relationship between the self and the transcendent (De Marco
2000, p. 920).

This definition also alludes to the potential for psychological measures such as

various personality and relational concepts as ‘soft’ measures of spirituality.

One definition sourced from the World Wide Web was of particular significance for
this study:

Religion was defined as a quest for the sacred or ultimate reality
involving the means, methods, rituals or prescribed behaviours
receiving validation and support from an identifiable group.
Spirituality was defined as the feelings, thoughts, experiences, and
behaviours that arise from a search for the sacred, or of being a part
of something greater than oneself. This distinction between
religion and spirituality means that a person can be religious
without being spiritual and be spiritual without being particularly
religious (Jackson 2002)

The significance of these definitions lies in its disclosure of feelings, thoughts and
behaviours as elements of empirical research into religion and spirituality, and in the

strong support it proffers for the approach adopted for the structure of this study.

3.5.5 The Concept Of Spirituality In The Bible: Use Of The Terms
Spirituality, Spiritual, And Spirit

There is clearly the potential for this discussion to be subject to theological and
philosophical conjecture. Such is not the intention of the discussion; it is presented
with the aim of examining how the use of the concept of spirituality in the Biblical
context might contribute to the resolution of the difficulties with measuring

spirituality evident in the literature.

The term “spirituality” is not used in either the New Revised Standard, or the New
International Versions of the Bible. ‘Spiritual’ occurs from 26 to 31 times
depending on the version, and ‘Spirit” from 498 to 580 times (from 99 to 108 times

of these in the expression ‘Holy Spirit’.) So, unlike the word ‘religion’ which has
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limited expression in the Bible, the term ‘spirit’ occurs frequently. The meaning
attributed to the term ‘spirit” is dependent on the context in which it is used. In
simple terms these meanings include: the breath (of a living person), mind,
disposition or temperament, life energy, soul or Holy Spirit. In the above versions,
the term ‘spiritual’ is used only in the New Testament, and most commonly refers to
a belonging to, or relationship with a being higher than humanity, especially God the
Holy Spirit (New Testament Greek Lexicon n.d.) Nelson's New lllustrated Bible
Dictionary (n.d.) defines spirituality in a Biblical context as

...sensitivity or commitment to religious values and sacred
matters. In the New Testament a person is spiritual because of
the indwelling presence and power of the Holy Spirit and the
spiritual gifts He imparts to the believer (1 Cor. 12:1; Col. 1:9)

3.5.6 Public or Popular Perceptions of Spiritual Concepts

The definitions presented so far have presented spirituality as a way of looking
beyond the everyday existence, and of dealing with issues of personal meaning or
ultimate purpose. These definitions have been taken mainly from the academic
literature. However, in the public health setting that is the underlying focus of this
study, the general public is the object of attention so there needs to be an accounting
for the views of the general public. The literature, in practical terms, the
measurement of spiritual concepts in population samples will be influenced by the
interpretation the respondents place on the ideas of the human ‘spirit’ or ‘soul’ that
seem to be the focus of the majority of usages of the term ‘spirituality’. There are
two common, but competing, even antagonistic interpretations for these two
concepts. These will be discussed here together with examples of how they

manifest in Western society.

The first interpretation is that which maintains there is no real existence, including
any spiritual existence, apart from the physical body (Provonsha 1993, p. 9), that the
soul is not something separate from the body, but rather refers to the total person
(Whitlock, cited in Moberg 2001, p. 6). In this view, the individual is a soul. The
second interpretations is predicated on the belief that the human being has separate

physical and spiritual entities, as illustrated by the idea that at death, the ‘soul’
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leaves the body and continues as a separate living entity. Often referred to as the
‘immortality of the soul’ or, ‘dualism’, this concept is perhaps best illustrated by its
usage at funerals when the deceased person may be said to have a soul that has gone
to ‘heaven’ or to after-life. The concept has become increasingly evident in the
popular press in such ideas as ‘out-of-body” or ‘near death experiences’ and by the
claims in the popular press that spirits of the dead can be contacted through spirit

mediums or by channelling.

In the first interpretation, the individual is a soul, as compared with the second
interpretation in which an individual sas a soul. The two ideas are, as in this first
interpretation there is no soul to live on after death or to leave the body in a ‘near
death experiences’, and no spirits of the dead to contact through channeling or the
like. The distinction between the two ideas is important because it is highly likely
that adherents to these different beliefs about the human spirit would have

manifestly different views in beliefs and practices in other areas.

Examples of the popularity of the second interpretation in use in the public domain
are television programs such as Crossing Over, which features clairvoyant John
Edward apparently communicating with the spirits of deceased persons in a public
setting. In the television and motion picture domain there are Dead Zone, Second
Chance, and Ghost depict life after death, while Star Wars, The Haunting, Sixth
Sense, and Buffy — Vampire Slayer are largely predicated on the forces of the
supernatural. In the print media, there are many magazines and books dealing with

the subject.

While the popularity of such mass media programs does not necessarily mean the
viewing public accepts the beliefs expressed in the programs, it is highly likely that

any measurement would be influenced by this high level of exposure.

3.5.7 Spirituality and Evil

None of the definitions encountered in the literature include any significant
reference to spirituality in a context of its being associated with evil. However, in
addition to the above two interpretations of ‘spirit’, there are uses of the term ‘spirit’

(both in Biblical and other literature to describe ‘evil spirits’, ‘demons, or Satan
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(New Testament Greek Lexicon n.d.; Rogers 1992). In the extreme, this concept
may even include cult based practices or satanic worship or ceremonies. The point
here is not to investigate the association between spirituality and evil, merely to
acknowledge that in some instances this connection is made and taken seriously
(Pulling and Cawthon 1990; Fountain 1989). The ‘evil” aspect of the *spirit’
concept is not commonly dealt with in the literature and it is presented here for the
purpose of illustrating the point that the concept of spirituality is complex and often

dealt with in the literature in a simplistic fashion

3.6  Summary of Findings for the Definitions of Religion and Spirituality.

The complex nature of the definitions of religion and spirituality in the academic
literature makes detailed comparison of the two concepts very difficult, but in
general, most literature tends to contrast the two. Religion is usually presented as an
organizational structure or framework supporting individual beliefs concerning a
Divine being, usuélly God, who is external to the individual. It is bound together as
much by traditions and structures as by beliefs. Spirituality on the other hand is
generally seen as transcending the structures of religion while emphasizing the
process of developing the inner divinity that all individuals are assumed to possess
and share. However, what is meant by transcendence not clear from the literature. In
most cases, it seems to require the individual to acknowledge a benevolent superior

entity, and that there is some type of personal benefit for the individual involved

Definitions based on Biblical sources suggest religion/religiosity and spirituality are
more closely associated, describing different aspects of the one relationship between
the individual and God, but including overt worship of a deity, and service to others.
In contrast to this close relationship, definitions in the secular literature are not so
closely associated; definitions of spirituality sometimes include religion as an
element of spirituality, whereas none of the definitions of religion make mention of

spirituality as either a complementary, or a competing concept.

3.7  Chapter Summary

Two important conclusions arise out this review of scales and their items, and of
definitions of religion and spirituality. Dealing with the latter issue first, the

uncertainty of study outcomes referred to in Chapter 2 is at least partly due to a
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failure of researchers to adequately define religion and spirituality, or to achieve
consensus regarding any definitions. Section 7.5 addresses this issue of definitions.
The second conclusion is that many of the scales in the analysis include items
containing errors of logic that present problems in interpretation of the responses.
This issue is in addition to the problems of defining religion and spirituality. Given
the diversity of people’s beliefs and practices, even within Christianity, it will be very
difficult to arrive at uniform interpretations of both the meaning of the questions, and

of the responses.

While researchers continue to use different belief systems to create and interpret
scales, reliable and valid outcomes will not be achieved, because there is no agreed
foundation, or common set of interpretations upon which to progress a line of
enquiry. Chapter 4 describes the development of a theoretical framework used to
create the survey questionnaire that in turn was used to evaluate different types of

questions and measurement techniques.
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CHAPTER 4

The Theory and Development of the Survey Questionnaire.

4.1 Overview

The previous two chapters revealed that an association between religion and various
aspects of health status is both expected and tentatively established, but that a causal
link is difficult to identify due in part to a failare to resolve important conceptual and
philosophical issues. These difficulties also impact on the study of spirituality. The
fragility of any consensus is underscored by the fact that recent literature, For
example, neither Koenig, McCullough & Larson (2001), or Chatters (2000) reveal
any unequivocal theoretical framework in which the research can be located. Miller
& Thoresen (2003, p. 24) describe research into the association between health,
spirituality and religion as “...an emerging research field.” suggesting a broadly
acceptable framework is yet to be developed. Therefore, for this study to progress, a
framework is required that supports an acceptable methodology.

As described in detail later in Chapter 5, the survey questionnaire approach was
selected for this exploratory cross sectional study because it was considered io be the
most effective way to reach sufficient numbers of respondents so as to achieve
diversity in the responses. The decision to develop a new questionnaire was made
after consideration of the following issues. Two decades ago, Gorsuch (1984)
argued that there was little need for the development of new scales to investigate
religion, and proposed a number of criteria to be met should development of a new
scale be considered necessary. These included whether an existing scale could be
revised or extended, whether a comparable scale existed, and whether a proposed
concept provided unique information not available from another scale. Gorsuch
(1990, p. 84) later repeated this call, but it appears to have gone unheeded, as the
most recently published compilation of measures of religiosity lists 127 scales,
nearly half of which were first published in or after 1983, and a fifth in or after 1990
(Hill & Hood 1999). This suggests that other researchers also saw a need to develop
new scales, possibly because they also considered existing scales were inadequate.
The scales may not have addressed the necessary concepts or, as was the case at the

start of this study, many scales such as those made available by Hill and Hood, were
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not available or accessible. The questionnaire used in this study was developed for a

specific purpose not met by any of the other scales.

In this chapter, Section 4.2 describes the selection and development of the theoretical
framework on which the structure of the study and subsequent methodology was
constructed. It presents the idea that religion and spirituality can be considered as
comprising beliefs, attitudes and values. It also describes the content boundaries for
the questionnaire. In Section 4.3, this idea is developed further with the use of the
tripartite classification that has three elements; cognition, conation, and affect, as a
basis for exploring a person’s beliefs, desires and feelings. This concept provides the
basis for the structure of the questionnaire. Section 4.4 describes the four section

structure of the questionnaire, and the content of each section.

4.2 Selection and Development of the Theoretical Framework
4.2.1  Selection of the Theoretical Model

(Jacox 1974) in discussing the state of research in the nursing profession, commented
that researchers in nursing were collecting information in the expectation that a
theoretical structure would emerge. She argued this to be “... analogous to a
collection of bricklayers each making a brick in isolation from other bricklayers and
with no blueprint to follow. They throw the bricks together into a large pile,
confident that, somehow, a house will emerge” (Jacox 1974, p- 11). (Chalmers 1999,
p. 105) argues that where there are no guiding principles governing a study, the
results add little to the meaning of a concept. A recurring observation throughout the
review of the literature was the absence of a structured approach that built on
previous studies. Instead, research into religion/spirituality has tended to be
fragmented, with each researcher attempting to establish a basic structure for
research into the area Gorsuch (1990, p. 84). This is further illustrated by a recent
study (Adamson et al. 2000) that used relatively sophisticated statistical tools to
compare two scales said to measure religiosity. The study included in its analysis the
Francis Scale of Attitude toward Christianity, which in the analysis of scales in
Chapter 2 was argued to be simplistic or potentially flawed. If this assertion 1s

correct, then studies built on such flawed scales are themselves potentially flawed.
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A theoretical framework needs to be appropriate for the type of research it supports.
(McKenna 1997, p 432) describes four different relationships between research and
theory: Theory Testing Research, Theory Evaluating Research, Theory Generating
Research, and Theory Framed Research. It is not implied that one type of study is
better than another, only that they each meet different objectives. These different

types of research will now be briefly discussed.

Theory Testing Research (TTR) tests existing theory for accuracy in predicting
actual events or outcomes. As there is no relevant theory available to be tested, the
TTR approach was not applicable to this study. Where a theory is not sufficiently
well developed to support hypothesis testing using TTR, then Theory Evaluating
Research (TER) can be used to provide a more general evaluation of the theory.
TER relies on collective observations that are then compared with expected
outcomes. This approach is also not applicable to this study, because although there
has been quite a volume of information collected about religious behaviour relating
to health outcomes, there is no suggestion in the literature that this information has
yet be successfully used to create a predictive model that can be tested. The third
type of research, Theory Generating Research (TGR), is usually applied where little
is known about the concept under study and where the research aims to generate a
theory from observation. It aims to discover new concepts from which theories may
be derived. This approach is similar to that initially proposed for this study, but
which was abandoned in light of the complex questions encountered, not the least of
which was the question of what to observe for the purpose of generating a theory.
McKenna's fourth type of research, Theory Framed Research (TFR), is useful where
a theory does not need to be generated, cannot readily be generated, or where other
theories are not being evaluated. TFR uses theory to provide a generalised
framework, and a focus for the research. This research model was adopted for the
study as it was acknowledged early in the study that development of a theory or
hypothesis was not likely to be an outcome of the study.

However, while the TFR concept provides a useful description of the approach
guiding the development of the theoretical structure for the study, it does not itself
supply the structure, this still needs to be developed as. will be discussed later in this
chapter. Support for the TFR approach adopted in this study is supplied by
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Chalmers, (1999, p. 105) who asserts that a theoretical structure is crucial in
establishing the meaning of a concept. Chalmers argues that there is a need to
present observations of phenomena within some theoretical structure, in the language
and terminology of that structure, and that the value and precision of those
observations will only be as precise and informative as the theory used to describe
them. That is, the more coherent the theoretical structure supporting a concept, the
more precisely the meaning of the concept can be argued. The reverse is probably
also true. The ambiguous results identified in Chapter 2 could then be explained by
an inadequate or imprecise theoretical structure being used to describe or define

religion/spirituality.

Chalmers also addresses the problems of defining concepts, and examines the role of
using the definition to establish the meaning of a concept. Defining a concept
requires that the terms used in the definition have an established meaning (for
example, a dictionary meaning), which provides insights into the theoretical
structures that can be used to research them. However, if the meanings of those
defining terms must in turn be established by definition, then the meaning of the
original concept can become vague, circular, or be lost in the process (Chalmers
1999, p. 105). This effect was seen in a number of attempts to define religion and
spirituality described in Chapter 3, in which the definitions included some terms
having an uncertain meaning, which in turn introduces uncertainty into the intended

definition.

The need for a theoretical structure for the study is clearly indicated and supported
by elements of the literature. The TFR approach adopted removes the immediate
need to define religion/spirituality, leaving open the possibility of later creating an
empirical definition of religious/spiritual factors based on the survey responses. The

following sections describe the development of the TFR type framework.

4.2.2 Clarification of Terminology

Before developing the study structure, it is necessary to clarify some of the
terminology to be used. Religion/spirituality has been subjected to comment or study
by researchers in theology, psychology, sociology, philosophy, medicine, physics,

and many other fields. As a result, there are differences in the terminology used.
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Religion and spirituality have been variously described as a concept (Diaz 1993, p.
324), a construct (Gorsuch 1984, p. 228), a philosophy (Pojman 1997, p. x), or a
system (Chaplin 1975, p. 452); while in quantitative or statistical studies, the terms
variable or dimension could be used. Any or all of these terms could be relevant for
describing religion/spirituality depending on the context. (Fawcett & Downs 1986,
p- 19) define a construct as a non-observable property that results from thought, and
a concept as describing the meaning or structure of a phenomenon. (Chaplin 1975, p.
105) uses ‘concept’ to describe an idea that combines a number of related elements.
As this study is not restricted to any particular discipline, to minimise the potential
for confusion, religion/spirituality is referred to by the less restrictive term ‘concept’
rather than ‘construct’, and the terms ‘variable’, ‘dimension’, and ‘item’, are used
when referring to the elements under consideration; for example, behaviour, or

beliefs.

4.2.3  Content Boundaries for Variables to be Supported by the Theoretical
Structure.

The dimensions selected for use in the questionnaire cannot exhaustively define the
content boundaries for the study. However, they reflect the idea that religion and
spirituality are complex concepts described by composite indices derived from
indirect measures. The measures used include issues the public might associate
either directly or indirectly with religion/spirituality. Typical measures such as
religious or group affiliation, or church attendance were retained for their
comparative value, but other dimensions could be quite diverse. An initial list of
possible item pools was drawn from the literature review, from a review of issues
appearing in the media, and from informal discussions. The list included ideas such

as:

the role of religion in war or sectarian conflict;
+ religious/spiritual beliefs, experiences and feelings;
¢ abortion and euthanasia;

s questions about the existence and nature of deity and about the origins and

purpose for human life;

e the search for meaning, miracles, the soul and life-after-death;



¢ religious doctrines and rituals; and

» scandals involving religious people or institutions.

At the organizational or institutional level, there are issues such as:
» the enormous diversity of religious groups, denominations and sects;
+ the increasing tendency to see religion and spirituality as separate concepts;

¢ the general decline in church attendance and the rise of eclectic religions

such as the “‘New Age’ movement;
+ questions about the relevance of religion in modern society; and
» the growing influence of religion/spirituality on lifestyle choices.

The majority of dimensions were selected because they could be incorporated into a
structure that described religion/spirituality in terms of values, attitudes, and beliefs,
that were chosen as the conceptual starting points for the development of the
questionnaire. Fundamental to the social sciences, these concepts do not appear to
have been used as the theoretical basis for any study into the measurement of
religion/spirituality. Their definitions, interrelationships, and usages are complex

and are discussed in the following sections.

4.2.4 Beliefs, Values, and Attitudes: Their Roles in the Theoretical Structure.

Beliefs, values, and attitudes are the conceptual starting point for the study because
the responses or thoughts evoked by religion/spirituality often have fo do with
personal values, and beliefs about one’s place in the world. The literature generally
suggests that beliefs, values, and aftitudes are discrete concepts able to explain
different aspects of human thought and behaviour. However, the reality is somewhat
different. The concepts can be seen as part of a continuum, as different ways of
describing a single idea or set of ideas. The following discussion is an overview of
selected definitions that underpin each of these three concepts. It also includes a
discussion of the relationships between the concepts, the difficulties arising from
their application to the study of religion/spirituality, and the use of the tripartite

classification to link the concepis.
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4.2.4.1 Beliefs

There appears to be three main approaches to defining beliefs in the literature: those
which present beliefs as an expression of trust or faith that justifies actions, those in
which beliefs are inferred from the actions they prescribe, and the taxonomy of
Rokeach (Rokeach 1968).

Beliefs as an Expression of Trust or Faith Justifying Action.

These approaches describe beliefs in terms of trust in the correctness of something
(for example, The Australian Concise Oxford Dictionary), a notion having particular
relevance for religious beliefs, which can often be the basis for personal decisions an
individual might make. Other approaches are more subjective, for example, belief

as:

An emotional acceptance of a proposition or doctrine upon which
one imptlicitly considers adequate grounds. The grounds for belief
however are not often examined, nor does the believer imply that
others need have the same grounds. Beliefs have varying degrees
of subjective certitude (English & English 1958, p. 64).

Here, the degree of certainty required about the object of belief is only what the
believer considers to be personally adequate; that is, beliefs are central for the
individual and do not require reference to others. Other dictionaries also identify
beliefs in terms of “...trust or confidence in a person or thing; faith, conviction in
the truth or actuality of something...” (The Heritage Illustrated Dictionary 1973),
but considers acceptance by a group of persons as important. In a much earlier, but
still relevant work, Allport (1950) refers to belief as an affirmation regarding an
object of belief, stating what others imply, that the certainty associated with the
belief is in fact a feeling. This point is addressed later in this chapter when the

concept of the ‘tripartite classification’ is introduced.

Beliefs in Which Actions Infer the Belief That Prescribes It

In this second type of approach, beliefs are placed in relationship with attitudes, as

the cognitive component of attitudes that “...reflect the individual’s perception of,
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and information about, the attitude object” (Ajzen, cited in Corsini 1987, p. 96). A
very general definition of this approach by Rokeach, sees beliefs as “...any simple
proposition, conscious or unconscious, inferred from what a person says or does,
capable of being preceded by the phrase ‘I believe that... *. The content of that
belief may be true or false, correct or incorrect, good or bad” (Rokeach 1968, p.
113). A central element of this approach is that the content of the belief is inferred
from the actions it produces. This is not to imply actions are the result of a single

belief; actions are also the result of collective beliefs.

There are a number of instances where the concept of beliefs is used without defining
its meaning (Ajzen 2001), where beliefs are simply considered as an element of
cognition (Katz & Stotland 1959), or where beliefs are seen as a specific element of
cognition that take account of the factual nature of cognition and of *...human
intellectual functioning...” (Meddin 1975, p. 892). In each instance, beliefs are

implied to be part of some broader concept.

The Rokeach Taxonomy of Beliefs

By far the clearest explanation of the nature and role of beliefs was given by
Rokeach, who described three principal types of beliefs; the descriptive or
existential, the evaluative, and the prescriptive or proscriptive (Rokeach 1973, p.
113). Descriptive or existential beliefs are those which directly concern one’s own
existence and identity. These beliefs are held as basic truths. They can be true or
false and may be held by “faith’ (for example, ‘1 believe in God’). They may be
shared (for exampie, as a Christian in a church group) or not shared (as a Christian in
a secular group). Evaluative beliefs are simply those in which the object of belief is
judged to be good or bad. Prescriptive or proscriptive beliefs are those in which
some end result is judged to be desirable or undesirable (for example, ‘I believe that
a Christian should regularly attend church.’) As will be discussed later in this
chapter, this type of belief can also be considered to be a ‘value’. According to
Rokeach (1973, p. 113) each of these different types of belief are predispositions to

action.

75



4242 Faith

The concept of faith is one that will inevitably be raised in a study of
religion/spirituality. Belief and faith are terms that are often used interchangeably.
For example; faith may be considered simply as a person’s religious beliefs,
presumably because of the nature of religious beliefs, but there do appear to be
differences. For example, Allport (1950} describes faith as referring to less sure
beliefs, as being ‘warmer” than more clinical beliefs, and as being more strongly
held, even though their validity may be questioned by others. Rokeach described
faith as referring to “...one or more beliefs a person accepts as true, good, or
desirable, regardless of social consensus or objective evidence, which are perceived
as irrelevant” (Rokeach, 1968 p. 125). In both cases faith is seen to result in a

greater commitment to action than does simply believing.

4.2.4.3 Values

There is a large body of literature dealing with values, so the discussion presented

here looks at only a selection that can most readily be used in this discussion.

Definitions of values tend to be more unified than those of beliefs, with the common
element being that values represent a desirable goal or end state. For exampie,
values are “...the importance or worth attached to particular activities and objects,
usually as ends but potentially as both means and end.” (Aiken 1980, p. 2), “...a
social end or goal which is considered desirable of achievement” (Chaplin 1975, p.
560), or “...any object of any need, attitude, or desire” (Becker 1961, cited in Gould
& Kolb 1964). Each illustrates typical basic definitions of the value concept. The
idea of a desirable end state or goal has clear application to religion/spirituality, as its

adherents would typically be searching for a ‘better’ personal existence.

Other definitions are more complex, and often more qualified. For example, in the

following definition, values are:

An abstract concept; often merely implicit, that defines for an
individual or for a social unit, what ends or means to an end are
desirable. These abstract concepts of worth are usually not the

result of the individual’s own valuing, they are social products
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that have been imposed on him and are only slowly internalised
— i.e. accepted and used as his own criteria of worth (English &
English 1958, p. 576).

That is, a value is not simply a desirable end state, but is also seen as being imposed
from without. Where this definition is quite specific in its presentation, others are

much less so; for example, values as:

... interests, pleasures, likes, preferences, duties, moral obligations,
desires, wants, needs, aversions and attractions, and many other

modalities of selective orientation (Pepper 1958, p. 7).

This is a broader more inclusive concept that is less focused on the end state, and

more a process of selecting desirable avenues of action.

Whereas the above definitions link values to a desirable end state or process, the
following definitions tend to emphasise the relationship values have with related
concepts, and incorporate the idea that values can be broken down into components.

One well known contemporary definitions is by Rokeach who defines a value as

... an enduring belief that a specific mode of conduct or end-state
of existence is personally or socially preferable to an opposite or

converse mode of conduct or end-state of existence (Rokeach 1973,

p- 5

Here a value is a belief, as is also the case for Allport, “A value is a
belief upon which a man acts by preference.” or a “...a prescriptive or
proscriptive belief” (Allport, cited in Rokeach 1973, p. 7) Also
describing their role, (Meddin 1975) refers to values as ‘core

meanings’ organizing a large number of attitudes.

Two definitions that have specific application to this study are as follows, The first
considers values in terms of “...relationships among abstract categories with strong
affective components, implying a preference for a certain kind of action or state of

affairs” (Triandis 1979, p. 209). Of interest is the reference to the affective
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component, that is, it is feelings that are responsible for the final preference. In this

same vein 18 an earlier definition, in which values are:

...complex but definitely patterned (rank-ordered) principles,
resulting from the fransactional interplay of three analytically
distinguishable elements of the evaluative process — the
cognitive, the affective, and the directive elements — which give
order and direction to the everflowing stream of human acts and
thoughts as these relate to the solution of “common human™
problems (Kluckhohn & Strodtbeck 1961, p. 4).

This definition is even more specific in its description of the elements of values; the
cognitive, affective, and the directive. These ideas are developed further after the

next section which reviews definitions of attitudes.

4.2.4.4 Afttitudes

Of the three concepts; beliefs, attitudes, and values, the study of attitudes is by far the
most prevalent in the literature. The common threads that run through the definitions
are that attitudes involve a learned and enduring predisposition to act arising from the
activation of beliefs relevant to the situation, and the resultant evaluation process.

One definition that incorporates most of these ideas is:

An attitude is an enduring, learned predisposition to behave in a
consistent way toward a class of objects; a persistent mental and
/or neural state of readiness to react to a certain object or class
of objects, not as they are, but as they are conceived to be. It is
by the consistency of response to a class of objects that an
attitude is identified. The readiness state has a directive effect
upon feeling and action toward the object (English & English
1958, p 50).

Similar definitions have been presented by Chaplin (1975), and (Katz & Stotland
1959). Davis and Ostrom, cited in Corsini 1987) have noted that an attitude is an
unobservable theoretical construct that can only be deduced from measured

responses toward the attitude object. Triandis associates the predisposition to act
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with feelings about the situation of interest, and describes an attitude as an
“...imprecise, all-inclusive...” layman’s term (Triandis 1979, p. 214). Rokeach
(1973) attributed the predisposition to act, to an enduring organization of beliefs

relating to the object of interest.

The above definitions represent the majority of the definitions of attitudes, but there
is a trend evident in the literature. For example, early definitions such as this one by

Aliport:

(An attitude is) a mental and neural state of readiness, organised
through experience, exerting a directive or dynamic influence
upon the individual’s response to all objects and situations with
which it is related (Allport, cited in Lindzey & Aronson 1968,
p. 63).

have been largely replaced by the most recent definitions that emphasise the idea of
an attitude being “...sumumary evaluations...” of objects of interest (Petty, Wegener

& Fabrigar 1997, p. 611). Similarly, Ajzen states:

There is general agreement that attitude represents a summary
evaluation of a psychological object captured in such attribute
dimensions as good-bad, harmful-beneficial, pleasant-

unpleasant, and likeable-dislikeable (Ajzen 2001, p. 28).

The literature in general is consistent in the theoretical definitions of attitudes.
However, the application of the concept to real-life situations, particularly to

religion/spirituality, is more ambiguous; as the following discussion will show.

4.2.5 The Relationship between Beliefs, Values, and Attitudes

The area embraced by these concepts is complex, with contrasting and sometimes
conflicting statements made regarding both the déﬁnitions, and the relationship
between them. The following discussion draws on the literature to illustrate aspects
of these relationships that impact on this study. It then looks at the relevance of the
concepts to the study of religion/spirituality, and how they might contribute to the

measurement of religious/spiritual factors.
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In 1987 Ajzen stated, “Unfortunately, no single unifying theory of attitude is
accepted by all researchers in the field.” (Ajzen, cited in Corsini 1987, p. 98). He
later commented that, “The ability of attitudes to predict behavioural intentions and
overt behaviour continues to be a major focus of theory and research” (Ajzen 2001,
p. 42). Azjen also notes there is no single theory of attitude that has achieved
consensus among researchers. Ajzen’s idea of using attitudes to predict behavioural
intentions would appear to be at odds with the earlier statement by Davis & Ostrom,
(cited in Corsini 1987), that attitudes are unobservable, and can only be deduced
from measured responses toward the attitude object (behaviours?). In practical
terms, measuring the behaviour resulting from one type of stimulus (remembering
that in the previous section, an attitude was commonly considered as a predisposition
to act), should allow the attitude to be inferred. Can this attitude then be used to
predict a second behaviour? A problem that arises is deciding which concept takes
precedence, the attitude or the behaviour? Activating certain values held by the
respondent in the measurement of the first behaviour, can change the second
behaviour to something different to what might have been if it had been measured
directly (Feather, cited in Ajzen 2001, p, 42)

Meddin (1975, p. 891), suggested a different way of looking at these relationships;
that values and attitudes are not discrete concepts, but exist along a continuum;
values organising multiple attitudes about an object. This move away from the idea
that beliefs, values, and attitudes are discreet concepts, towards a more generalised
grouping of the concepts, has some support in the literature. ‘Evaluation’ is now
considered a fundamental element of attitude derived from the beliefs formed about
an object (Ajzen 2001). That is to say, attitudes are dependent on beliefs, a position
supported by Rokeach’s definition of an attitude as an enduring organization of
beliefs (Rokeach 1968, p. 134). Values have also been described as “... specific
prescriptive or proscriptive beliefs” (Rokeach 1973, p. 6), and “... a belief upon
which a man acts by preference” (Allport, cited in Rokeach 1973, p. 7). From these
statements then, we have values organizing attitudes, values being beliefs, and
attitudes being composed of beliefs. Together, these could be interpreted as
describing a general structure having beliefs as the core concept first for attitudes,

and then for values.
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However, this generalised model becomes confused when statements such as the
following are taken into account. “A belief is an attitude which incorporates a large
amount of cognitive structuring” (Cooper & McGaugh 1966, p. 26), and “A value is
an attitude which is dominated by the individual’s interpretation of the stimulus
object’s worth to him (sic) in the light of his goals™ (Cooper & McGaugh 1966, p.
29). In the first instance, the relationship between the beliefs and attitudes is
reversed from that of Rokeach discussed above, and in the second, a value is
presented as a specific attitude rather than as an organisation of attitudes. One way
of dealing with these difficulties is to acknowledge there are a range of ideas
attempting to describe the relationship between beliefs, attitudes and values, but
regardless of the action taken, the result is a confused picture.

The conclusion drawn from the discussion so far, is that the concepts; beliefs, values,
and attitudes do not enjoy consensus regarding their meaning, and so do not offer an
unambiguous basis from which to develop a theoretical framework for the
measurement of religion/spirituality. However, to evaluate the concepts further, the

following section examines their application in the study of religion/spirituality.

4.2.6 Applying the Concepts to the Study of Religion/Spirituality.

Values can be assessed using values inventories (Nunnally 1967, p. 355). With a
concept as complex as religion/spirituality, and with the uncertainty about defining
the concepts and the content boundaries, the creation and interpretation of a values

inventory is inherently complex.

Attitudes are measured using a range of techniques, but regardless of which method
is used, it is necessary first to identify the attitude ‘object’ (that is, the factor or
dimension that is to be evaluated), and then to ensure the response can be reliably
mterpreted. For example, published scales designed to measure religious or spiritual
factors aim to measure attitudes toward ideas such as Religion, God, Christianity,
Women in the Church, Forgiveness, Racism, and so on, but many of these ‘objects’
are complex and not as readily considered as single discrete objects. Even beliefs,
which are often considered as a fundamental, even indivisible, concept can at times
be broken down into component beliefs. They can also include the idea of trust or

faith in the correctness of the object of belief. There is then, not only the problem of
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identifying what is to be measured, but also of measuring the leve! of trust or faith in
the correctness of the belief or attitude. Consequently, interpretation of the responses
is often difficult.

It is the multifaceted nature of religion/spirituality that creates the difficulties in
attempting to measure them, and while the concepts of beliefs, attitudes and values
might be useful, they do not clarify the issues sufficiently to provide a framework for
the development of a questionnaire. Similarly, existing attitude or behaviour models
such as Fishbein’s attitude model (Aiken 1980), the Health Belief Model, (Green and
Kreuter 1991, p. 156), or the Precede-Proceed model (Green & Kreuter 1991, p. 30),
all tend to treat religious/spiritual factors as modifying factors or attitudes to be
included along with a raft of other miscellaneous factors. For this reason they do not
provide a basis from which to develop a theoretical structure for the study. The next

section examines a possible solution to this problem.

4.3 The Tripartite Classification
4.3.1  Description of the Concept

The discussion so far has illustrated the difficulties with using beliefs, attitudes and
values as the basis for measuring religion/spirituality. These difficulties are due
mainly to the fact that attitudes and values in particular are composite constructs that
collect beliefs, feelings, and experiences. The ‘tripartite classification’ provides a
fundamental series of concepts that do not previously appear to have been used as
distinct explanatory concepts in the study of religion/spirituality. This is possibly
because the focus of research has been on synthesis rather than the analytical
approach adopted in this study. Since religion/spirituality is composed of beliefs,
attitudes, values, and religious/spiritual practices and behaviours, the tripartite
classification may play an important role in reducing religion/spirituality to simpler,

more fundamental elements that can be measured.

The tripartite classification, or “Trilogy of Mind’ (Hilgard 1980), has been described
by Meddin (1975, p. 892) as "...being as old as philosophy itself...", and has been
traced by Hilgard (1980, p. 108) back to the 17" Century. The iripartite

classification describes three basic types of responses from which attitudes can be
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inferred, or by which mental processes can be understood. Hilgard identified the
most common terms for these three responses to be cognition, affect, and conation,
but noted that other descriptions include; “...understanding, feeling, and will..”,
“...knowledge, feeling and desire...”, .. .thought, feeling and volition...”, and
“...understanding, affection, and will...”(1980, p. 109). The following discussion
defines cognition, affect, and conation, and describes the basis for their use in this

study.

Cognition is variously defined as: “...verbal statements of beliefs...” (Rosenberg &
Hovland 1960), p. 3); as regarding perceptions of an object as the knowledge of
appropriate responses to an object (Katz & Stotland 1959); as beliefs or perceptions
about an object (Ajzen 1987); as the existential basis for a value (Kluckhohn &
Strodtbeck 1961); or as a general term taking account of all knowing (Chaplin 1975).
An important characteristic of these definitions is the relative stability of meaning
attached to the term; that of knowledge or belief. '

Affect has been described as the “...central aspect of the attitude...” (Katz & Stotland
1959, p. 429) and involves assigning good or bad attributes to the object of belief.
The more general view is that affect refers to the feelings or emotional aspects of
life, to the evaluation of an object (Meddin 1975; Chaplin 1975) or to verbal
responses of like or dislike (Rosenberg & Hovland 1960).

The meanings attributed to the terms ‘cognition’ and ‘affect’ in the literature are
quite consistent, but the same cannot be said for the term ‘conation’. Conation has
been defined as referring to “...striving; acting; willing...” (Chaplin 1975, p. 105), to
“...behavioural intentions, tendencies and actions with respect to the object” or to the
intention to behave in a certain way (Meddin 1975, p. 895). Meddin also points out
the intention to act is not equivalent to the action itself, and that in many instances
where the tripartite classification is discussed, the term ‘conation’ (the intent to act)
is not used, but is instead replaced by the term ‘behaviour’ (the act itself). That is,
overt behaviour is measured rather than the intent to behave in a certain way (Katz &
Stotland 1959, Rosenberg & Hovland 1960). Others have used the term “directive’,

rather than affect or behaviour. However, like conation, ‘directive’ has more
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theoretical than practical connotations and would probably not be readily measured

(Kluckhohn & Strodtbeck 1961, p. 5)

Hilgard (1980) observed that, in comparison to the cognitive, not only the conative,
but also the affective component of the tripartite classification, were largely ignored
in the literature. Since that time, the affective component has been returned to
favour, but not the conative. It is noted that in the most recent literature addressing
the empirical aspects of attitude research, the conative component is largely ignored,
and that the emphasis is placed on the affective and cognitive elements. For
example, Ajzen (2001), in a review of developments in attitude theory does not refer
to either the conative or behavioural components. The tendency to ignore the
conative component is probably due to pragmatic considerations, as measurement of
intent to act is problematic. It would require a longitudinal study that examined both

the intent to act, and whether the intent was acted out

4.3.2 Application of the Tripartite Classification to the Study.

One of the difficulties with attempting to measure attitudes toward
religion/spirituality as an attitude object is that is a multifaceted concept. Therefore a
respondent will have not one, but multiple attitudes to religion/spirituality. These
attitudes will vary with the context in which religion/spirituality is being considered,
and with the dimensions being measured. It is proposed here that the tripartite
classification might provide measurable elements of beliefs, attitudes and values, and
that these measures offer the possibility of obtaining discrimination between

respondents. The idea is illustrated by the following example.

Consider the concept ‘God’. An individual holds beliefs or attitudes relating to God
that are reflected in the values they hold. Scales addressing this area tend to ask
whether the respondent believes in God, how they feel about God, or about particular
types of behaviour (such as church attendance), but rarely do the scales attempt a
more detailed description of the attributes of that God. Using the tripartite
classification, one of a respondent’s pictures of God (there could be more than one
god or picture) could be represented by a composite figure made up of the following
elements. The cognitive element pertains to what the individual believes God is or is

like; it is the way in which they might describe God. For example, God may be a
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single supreme being, or a force pervading the Universe. The gffective element deals
with how the respondent feels about God. This response might include trust,
confusion, anger, bitterness and so on. The behavioural element might relate to the
individual's actions, behaviours or their intention or desire to act in a certain way in
relation to God. This component could be indicated by church attendance, worship
style, financial contributions, and health related or other prescriptive or proscriptive

behaviour.

However, it is not only from the individual responses for each of these elements
alone that a picture of ‘God’ is constructed. The way in which these components
interact is also important. For example, an individual may believe in God (cognition)
in a traditional Christian way, they may want to attend church (conation) and actually
do so (behaviour), because they feel positive about doing so (affect). Another person
may believe in God, and may want to attend church, but do not do so, because they
feel rejected. Yet another person may believe in God, not feel a need to attend
church, not actually attend church, and be happy with that situation. Another person
may believe in God and may want to attend church, but do not do so because they are
physically unable to attend due to disability, sickness, or isolation. For each
respondent who does not attend church, the same response ‘Does not attend church’
would be recorded. However, each response is for an entirely different reason, and
requires a different interpretation. Therefore to obtain a more complete picture of a
particular respondent’s behaviour, it is important to select and measure more than
just overt behaviour such as church attendance. The tripartite classification can
conftribute such additional information. For example, responses to each of the
tripartite classification elements (cognition, conation/behaviour, and affect) could be
evaluated as positive, neutral, or negative, so that an attitude could also be classified
as such, depending on whether some or all three classification elements were present.
This example illustrates how judging a respondent's attitude to church attendance
using a simple yes/no response, fails to take into account the personal or
demographic factors that contribute to the final response. It also illustrates how
important it is to consider something as fundamental as church attendance in terms of
its components (that is, analytically) and not simply as an indivisible concept. If

something as simple as church attendance requires this complex evaluation such as
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this, more complex concepts will likely require at least a similar standard of

evaluation.

In this tripartite classification model, each concept inciuded in the study would
ideally be represented by items from each of the tripartite classification elements. In
practical terms this is not always possible, and some concepts may be represented in
only one or two of the three elements. This problem is addressed by applying the
classification to religion/spirituality itself. That is, in this study it is
religion/spirituality that is taken to be composed of the three elements, cognition,
conation/behaviour, and affect, and not the various dimensions that are selected for
measurement as elements of religion/spirituality. These various dimensions
collectively contribute to an encompassing measure of religion/spirituality, with
some dimensions representing the cognitive element, some the conative/behavioural

element, and others the affective element. The result

For example, the dimension ‘Future’ is presented in Section 3 of the survey
questionnaire as an ‘affective’ element with the focus of the measurement being how
the respondent feels about aspects of the future. This approach is used because
‘Future’ is not readily divisible into all three fripartite classification elements. If the
cognitive element is taken to be knowledge based, then strictly speaking there can be
no cognitive element of future because there can be no knowledge of the future, only
of things that might influence the future. The conative element represented by the
intent to act or by overt behaviours, presents practical problems with measurement
because it requires a longitudinal study. The gffective component, measuring
feelings about the future, in this instance is both practical and meaningful. It is this
last point, that a measure must be practical, meaningful, and able to be interpreted,
that often carries more weight than theoretical or semantic arguments in determining
how a concept is measured. The measurement of a respondent’s feelings about their
own future is used to contribute to the overall affective element of

religion/spirituality.

Similarly, one might have beliefs, for example, about ‘Jesus Christ’ that are based on
a particular understanding of history, and have feelings toward him that are in

essence a distillation of many thoughts, feelings or experiences, but it is difficult to
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frame questions of behaviour or intent speciﬁcally about ‘Jesus Christ’. Like
‘Future’, ‘Jesus Christ’ is an element or dimension of the concept religion/spirituality
that contributes one or more of the tripartite elements to the composite concept called
religion/spirituality. It is this composite concept that has all three tripartite

components.

Applying the tripartite classification in this way, taking religion/spirituality as the
concept having the tripartite elements, and each of the measured dimensions as being
subordinate and representing one of the tripartite elements, points to a questionnaire
with a section representing each of the three components, together with broad
demographic information. These components are drawn together to provide
meaningful interpretation of the survey results. This is the theoretical framework

used for the construction of the survey questionnaire.

Although the tripartite classification provides the basic theoretical framework for the
study, further detail is required within the framework. The next section describes the
limitations to the study and the content boundaries for the development of the
questionnaire, before describing the structure of the survey questionnaire and the

dimensions to be included.

4.4 The Survey Questionnaire

This section describes the development of the survey questionnaire, including the
major content and structural elements, and the rationale for the selection of the

concepts represented.

4.4.1 The Content and Structure of the Survey Questionnaire

To date, there appears to be only one published scale measuring elements of
religion/spirituality that is based on the tripartite classification. The Dimensions of
Religiosity Scale (Cornwall et al, cited in Hill & Hood 1999, p. 277} is specifically
directed at the Church of Jesus Christ of Latter Day Saints (Mormons ), and has only
marginal relevance to this study. Hill & Hood (1999) report twenty-one scales
measuring various religious beliefs and practices, and fifteen multidimensional
scales. Each of these thirty-six scales includes questions about some of the religious

beliefs and behaviours that have been included in this current study. There are
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eleven scales addressing aspects of religious orientation, six for religious and moral
values, and seven for God concept or God image. In all these scales, the focus of the
questions is on beliefs or behaviours, that is, the cognitive or behavioural
components. There are only a few scales (for example, the Spiritual Well-Being
Scale (Ellison 1983)) that address the feelings about, or satisfaction with igsues, With
the exception of including the Religious Orientation Scale-Revised (ROS-R)
(Gorsuch & McPherson 1989) for possible use validation purposes, this study does
not compare the resuits of the survey with those from any other scale. The aim is to
explore ways of creating categories that better reflect the religious/spiritual

characteristics of survey respondents.

Religion/spirituality being a complex concept means the content of the survey
questionnaire cannot be exhaustive, but it does need to identify and address core
issues, reflect pragmatic considerations with the development and administration of
the questionnaire, and take account of the exploratory nature of the study. The
content was developed from extensive reading of the religious/spiritual and health
literature, from consideration of what questions and issues might be influenced by

religion/spirituality, and from other published questionnaires or scales in the field.

The complete survey questionnaire developed for this study can be found in
Appendix B. It is based on the tripartite classification and has four sections. Broadly
speaking, Section I deals with cognitive aspects of religion/spirituality as reflected in
beliefs about major concepts from Christianity. It also includes some
religious/spiritual practices including denominational affiliation or church
attendance, and financial contributions. Section 2 focuses on selected behavioural
aspects of religion/spirituality; including prayer and related practices, the study of
literature addressing religion/spirituality, church involvement, and television
viewing. A number of lifestyle and health-related behaviours that could be
influenced by religious/spiritual ideas, or that could in some way indicate
religious/spiritual thinking, were also included. Section 3 addresses the affective
component. The concepts selected for inclusion were those for which the meaning
was more a matter of individual choice, rather than one taught by any religious
doctrine, and for which individual responses were best expressed as feelings. These

concepts included ‘Parents and guardians’, ‘Life Meaning’, ‘The Future’, ‘Religion’,
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‘Spirituality”, ‘ Altruism’ and ‘God’. Section 4 addresses a range of demographic
questions required for the study.

Each section of the questionnaire includes questions other than just those of the
respective element of the tripartite classification. For example, Section 1 addresses
beliefs, but also includes questions on denominational affiliation and church
attendance. This is for psychometric reasons, mainly to reduce the likelihood of
‘response set’. The questions are rearranged into their tripartite groupings for the

data analysis.

4.4.2 The Rationale for the Selection of Concepts and Items Used In the
Questionnaire

4.4.2.1 Section 1: Religious/Spiritual Beliefs and Orientation

This section of the questionnaire contains items dealing with specific
religious/spiritual beliefs or doctrines (cognition), and with group affiliation and
personal religious/spiritual practices (cognition/behaviour). These items were placed
first in the questionnaire because the response options were multiple choice, being
easier to answer, and encouraging respondents to proceed to the next section. The
beliefs or doctrines in this section were chosen assuming all respondents would have
some knowledge of them, and could therefore be expected to have established an
attitude toward them. The concepts were taken from Christianity; other groups such
as Buddhists or Moslems having been excluded from the study in Section 1.6.

There are fifteen items dealing with specific beliefs or doctrines. In the order in
which they appear in the survey questionnaire, the concepts are: God, Jesus Christ,
The Holy Spirit, Origins of the Human Race, The Bible, The Soul, Sin, Satan or the
Devil, Salvation, Heaven, Hell, Purgatory, The Ten Commandments, Angels, and
Miracles. The first three items (God, Jesus, and The Holy Spirit) were placed first
because they represent core concepts for Christianity, but beyond that, the order was
for pragmatic reasons. Given the diversity of doctrines associated with different
denominations, it is clear there may be concepts that were omitted, that read might be
considered important, and conversely, concepts that have been included that might be
of lesser importance to others. The aim was to provide sufficient breadth in the

scope so as to cover the major beliefs of each tradition or group included in the
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survey. Some beliefs unique to certain denominations were excluded from the study,
for example, the refusal of blood transfusions by adherents to the Jehovah’s Witness
beliefs, the seventh day (Saturday) Sabbath observed by groups such as Seventh-Day
Adventists, or beliefs about practices such as infant versus adult baptism, or
sprinkling versus immersion. In such cases, the differences in responses were likely

to be solely along denominational lines so their inclusion could not be justified.

Each of the fifteen concepts was provided with up to ten response options identified
from the broad religious/spiritual literature. These options lists were not, and could
not be exhaustive, but were intended to provide a best possible range of response
options, while taking into account the pragmatic issues of the study, such as time and
space. For example, for the concept ‘God is..." the response options in the following
list were provided. The respondent was able to choose as many of the options as was
required to best describe their belief about the form in which God exists. In other
words, this survey did not ask the respondent to choose only one option in categories
such as this, but aimed to establish a more inclusive picture by eliciting all relevant

responses. It was not assumed that potential responses were mutually exclusive.

I don’t know

There is no Geod

God is a single being

God 1s described by the Trinity
God is an energy field

God is material/physical

God is non-material/spiritual

God is within every person

S R AN B b

God is a symbol only

10. God is none of the above, but is described in other ways.

Without pre-empting the survey results, typical response combinations might be 2
only, 3 and 6, 5 only, 7 and 8, 9 only, or 10 only. The implications for data analysis
of this response method, and the response options for the remaining beliefs are

described in Chapter 5.

Before explaining the rationale for selecting of each of the fifieen concepts, there are

three points to note. First, the primary aim was to group respondents together
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according to their responses for that particular concept. Ultimately these groupings
could, if desired, be examined for associations with behavioural or health and well-
being outcomes. Second, where there may be theological issues associated with the
concept, these were minimised by providing a range of response options that
addressed those issues. Third, multiple responses would make the questions
markedly different from any published scales, which typically allowed only a single
response choice. This would make comparison with any other scale difficult. The
only scale bearing any similarities is the Religious Attitude Scale (Armstrong,
Larson & Mourer 1962, cited in Hill and Hood 1999, p. 44), which incorporates
twelve of the concepts included in Section 1 but allows only a single response
choice. Outside of Hill and Hood’s reference to this scale, no literature could be

found indicating a multiple response approach being used by other researchers.

An explanation of the rationale for selecting of each of the fifteen concepts follows.

Question 1: God

At one level, this concept is an obvious inclusion. All the scales and questionnaires
included in the analysis in Chapter 2 appear to assume God to have a certain form
and character, as they did not ask the respondents what form or character they
thought their God might possess. This study asks respondents to consider this
question, not for the purpose of comparing the responses against any established
‘standard’ image of God, but to measure the differences in how respondents chose to
describe God, regardless of whether their particular picture of God conforms to any
‘standard’.

This item assumes monotheism to be dominant. Other beliefs such as polytheism are
not specifically canvassed by this study. At best they would be hidden in responses
such as would be hidden but could be reported only by the response ‘God is none of

the above, but is described in other ways.’

Question 2: Jesus Christ

Jesus Christ 1s included here because he is a central figure of Christian beliefs and is
inextricably linked to most major concepts of the Christian belief system. Who and

what he actually was is not the point of discussion. Therefore, the differences in the
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way respondents perceive him could have an important influence on their
religious/spiritual beliefs and behaviours. For example, a respondent who believes
Jesus Christ to be God, that he created this world and all life on it in six literal days,
was born of a virgin, executed by crucifixion and brought back to life after being
dead more than 36 hours, and then finally rose into the clouds and returned to
heaven, is likely to be respond differently to other items, than a respondent who
believes Jesus Christ was not God, but was a great teacher, married Mary Magdalene
and had children by her, then died and did not rise from the dead, but is still dead.

Question 3: The Holy Spirit

The concept of the Holy Spirit is central to most Christian belief systems, but is
included in only a few of the more than one hundred scales identified by Hill &
Hood (1999), one example being the Christian Orthodoxy Scale (Hunsberger 1989,
p. 15). The concept is included here because there are sufficient differences in the

response options to allow the definition of different groups of respondents.

Question 4: Origins of the Human Race

There is more to this concept than simply the evolution versus creation debate. In
addition to generating categories of respondents on the basis of the origins debate,
the question was included in the study because some interpretations could be
associated with certain lifestyle choices. For example, one interpretation of the
Genesis account of creation that holds to the idea of a literal six day creation also
holds that Adam and Eve were prescribed a plant-based diet (Genesis 1:29). This is
found, for instance in some Seventh-Day Adventists traditions. It follows that those
who accept this particular interpretation of Scripture could tend toward using a
vegetarian diet. Conversely, for someone who believes the Genesis account to be

largely symbolic, there is no such prescriptive pressure to use a vegetarian diet.

Such an argument may be considered by some to be tenuous, but the question is
included without the intention of subjecting it to theological scrutiny, because it may

provide some basis for grouping respondents.
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Question 5: The Bible

The concept of the Bible was included because it represents the most tangible
manifestation of Christian beliefs and values. Views of the Bible might range from it
being a true and infallible revelation of God’s will, through to being a good book, to

being a book of myths, or just irrelevant.

This study focuses on respondent’s views as to the relevance and reliability of the
Bible in general, and its value to them as a guide to living. The study does not need
to judge any particular view to be correct, but looks for any tendency to produce

IeSponse groupings.

Question 6: The Soul

The belief that each person has a soul that is separate to the physical body and lives
on after physical death, is reflected in the dualistic idea that the soul is immortal. It
is perhaps most commonly encountered in funeral services that describe the soul of

the dead person as having gone to heaven or to be with God.

In contrast to this view, the belief that the person is a soul is associated with a
different set of beliefs, the principal one being that there is no separate soul that
leaves the body at death, but rather the person is a soul rather than has a soul
(Whitlock, cited in Moberg 2001). This belief rules out life after death, and ail

doctrines or beliefs associated with it; most notably communication with the dead.

The most recent writings continue to emphasise the importance of including the idea

of the soul in discussions of religion/spirituality (for example Tacey 2000).

Question 7: Sin

The concept of ‘sin” has a prominent place in much Christian thought and practice.
The Bible is dominated by calls for repentance for sins, the Roman Catholic Church
has confessional where sins are forgiven through a priest, and perhaps the best
known prayer of all, commonly known as the Lord’s Prayer, includes a request for
forgiveness for sins. From one perspective, without the concept of sin there would

be no need for the concept of salvation.



The items addressing the concept of sin focus on gauging the respondent’s ideas of
what sin, is in broad terms, and whether or not they consider it a relevant concept
today. Although the response options are quite narrowly focussed, there was

expected to be sufficient diversity in beliefs to differentiate between respondents.

Question 8: Satan or the Devil

The focus of this question is whether or not an individual believes in the existence of
the ‘Devil’ or ‘Satan’, and if so, in what form. For example, if Satan as Lucifer is
seen as the originator of sin (for example, see Ezekial 28: 12-15), the concept of
Satan and sin become inextricably linked. Another view holds to the idea of Satan

more as a metaphor or symbol for evil.

It could reasonably be expected that a person who believes that sin remains a
relevant idea today, and that Satan is a real living being, is likely to have different
views to someoné who believes sin is no longer relevant and/or that Satan is merely a
symbol. For example, their views on the origins of sin, on sickness, the loss of loved
ones, personal misfortune, or world events or disasters, would differ. These views

could in turn be expected to subtly influence personal choices.

Question 9: Salvation

In one common interpretation, salvation can be thought of as the process by which
one is saved from the punishment prescribed by God for those who sin. However,
this is only one way of looking at the concept, for such is the complex nature of
religion that there are likely to be other ways of describing salvation. Once again it
is important to recall that the purpose of the question is to capture any differences in

responses and not to determine theological correctness.

The focus for this question is on the respondent’s view of salvation as it affects them,
and what they believe their personal standing is in respect of salvation. Differences
in whether respondents feel the concept of salvation is relevant to them will be
important, but perhaps more important, are differences among those who consider
salvation is relevant. For example, a person who believes salvation to be important
but that they ‘are too bad to be saved’, could conceivably make different choices to a

person who not only believes salvation to be important but also attainable. Similarly,
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there could also be differences in measures between respondents who believe they
are saved and cannot be lost, and those who believe they are saved but can again be

lost.

Among religious/spiritual concepts, salvation is complex, the meaning being easily
lost in the language used to describe it. Accordingly it is sufficient at this stage to

establish whether differences between respondents can be established.

Questions 10, 11, 12: Heaven, Hell and Purgatory

Heaven, hell, and purgatory, are sometimes controversial concepts supposedly
describing different aspects or options for the state of a person after death. For this

reason they will be considered together in this discussion.

It would be clear from even the most cursory consideration that what a person
believes about what happens to them after death, will have some influence on the
way they live. For example, a person who envisages going to heaven as sitting on a
cloud playing a harp forever is likely to be less than enthusiastic about preparing for
it than one who pictures heaven in terms of a place in every way more desirable than
what they have now. It could be expected these beliefs would in turn influence other
beliefs, attitudes, and values. Similarly, someone who believes in the ‘fire and
brimstone’ interpretation of hell, could be expected to manifest measurable
differences in attitudes and behaviours, compared with someone for whom hell
simply means being in an unconscious state in a grave, or that hell is simply a

symbol.

Purgatory is a uniquely Roman Catholic doctrine that creates a bridge between hell
as a real place of torment, and an idyllic heaven, and could be seen as a ‘second
chance at salvation’ (for example, see Macquarie Dictionary 1998). The concept
does not appear to be included in any Protestant belief systems, but is included here

because Roman Catholics represent a large portion of the population to be sampled.

It is beyond the scope of the study to discuss the theology of the three concepts, but
fundamental differences in interpretation have been addressed in selecting the

response options for each question. The creation of categories of responses requires
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an awareness of the theological issues, but does not require discussion of the
theology beyond ensuring the response options adequately reflect the theological

differences.

Question 13: The Ten Commandments

In the literature covering the measurement of religion/spirituality, references to the
Ten Commandments are rare. In the one hundred and twenty four measures of
religiosity identified by Hill and Hood (1999), only two made direct reference to the
Ten Commandments; Glock and Stark’s Dimensions of Religious Commitment (Hill
and Hood 1999, p. 279) and Broen’s Religious Attitude Inventory (Hill and Hood
1999, p. 310). The Ten Commandments are included in this study, because they are
an ethical framework common to all Christian traditions, and encompass the majority
of underlying values of Western society. Differences in what a person believes about
the personal relevance of the Commandments and their commitment to upholding
them will be reflected in their attitndes toward many important matters, in particular

behaviours that can affect personal relationships.

Question 14: Angels

The concept of angels has been included in an attempt to broaden the range of
categories created beyond overtly Christian concepts to include those respondents
with a more eclectic religious/spiritual orientation. The concept of angels is well
represented in the Bible, there being references to both good and evil angels. The
academic literature is largely silent on the question of angels, but the so-called ‘New
Age’ practices include a focus on the role of angels as personal spirit guides (Melton,
Clark and Kelly 1990, p. xiv). The response options focus on whether or not angels
exist, are all good, or are guides to the ‘spiritual dimension.” These options may not
differentiate strongly between respondents within the Christian tradition, but should
differentiate between Christian and New Age adherents.

Question 15: Miracles

There are many Biblical references to miracles being performed or experienced by

Jesus. For example, Jesus turning water into wine (John 2:3), healing the lepers
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(Luke 17:14), or restoring sight to the blind (John 9:6, 7). It is possible that there are
respondents who have experienced what they consider a miracle. Belief in miracles
is widely attested to among both church attenders and elements of the general
population, as evidenced, for instance, by frequent references to faith healing in the

mass media.

It is beyond the scope of this study to evaluate the reality or otherwise of miracles,
but it is possible that a person who believes in, and has experienced such a
phenomenon, would have a different view about, say, the future. They may be more
prepared to trust in God than someone who considers miracles to have a rational
explanation. Regardless of the explanations for miracles, it is the different responses

that are the focus of this study.

Questions 1 — 15 discussed above are intended to address the cognitive component of
religion/spirituality. Questions 16 - 26 address some of the pragmatic and historical
aspects of the respondents’ religious/spiritual oriented behaviours. These behaviours
that could be seen as the ‘hard variables’ referred to by (Gartner, Larson and Allen
1991) and discussed in Chapter 2.

Question 16: Type of Religious or Spiritual Beliefs

There are two ideas incorporated into this question. The first is the question of
religious or group affiliation that is most commonly used to describe respondents’
religious characteristics. The second element of the question aims to determine
whether a ‘non-religious’ respondent is against religion or not. It is reasonable to
expect that a ‘non-religious’ respondent who identifies as being against religion will
respondent differently in other areas to a ‘non-religious’ respondent who is not

against religion.

This question does not raise the issue of whether or not the respondent is against
spirituality, but the specific issue of perceived differences between religion and

spirituality is addressed in Question 8 of Section 3.
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Questions 17 — 21, 22, 24: Group Membership and Attendance

These questions address the questions of past and present group membership, and
past and present frequency of meeting attendance. Their inclusion not only
contributes to the information available about the respondent, but satisfies the
fundamental epidemiological criteria of the frequency and duration and of an
exposure of interest, in this case, membership of a religious/spiritual group, and

attendance at associated meetings

Question 23: Financial Contributions

The question of financial contributions is included here as a potential indicator of the
strength of a respondents religious/spiritual commitment. It is not commonly
addressed in the literature, but has been used in several multi-dimensional scales as a
measure of commitment (Hilty & Morgan, cited in Hill & Hood 1999, p. 326; King
and Hunt, cited in Hili& Hood 1999, p. 333)

Question 24: The Types of Meeting Attended

This question attempts to classify respondents according to their preference for a
particular style of church or worship meeting. For example, some religious
denominations will have churches that employ different meeting styles that might
include contemplative style, traditional, Pentecostal, or the use of Christian rock
music. A person who prefers a quiet, contemplative type of meeting, could hold
different values or attitudes to someone who attends meetings that are of a
Pentecostal nature. This issue has not been addressed in the literature and is included
here as an exploratory tool that might provide additional means of discriminating

between respondents.

Questions 25, 26: Personal Physical Disability and Religious/Spiritual
Participation, and Speuse/Partner Beliefs

These questions were included to modify the responses of individuals who may be

reported as having low attendance at meetings, but might otherwise be considered to
have a high level of religiosity/spirituality. For example, chronic physical disability
often prevents people attending church or other meetings as often as they would like

{Breen 1992). Similarly, having a spouse or partner who has objections to the
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respondent attending such meetings might also result in lower attendance. In both
cases there could be a false low religiosity recorded if religiosity is measured by
attendance alone. There may also be other circumstances involving work or family

matters that might also affect a person’s ability to attend meetings.

4.4.2.2 Section 2: Behavioural Factors

The literature reviewed in Chapter 2 gave an overview of the evidence that religion is
positively associated with both physical and mental health (Gartner, Larsoné& Allen
1991; Levin 1996). The inclusion of both health related and religious behaviours in
the survey questionnaire, addresses the behavioural element of the tripartite
classification. It also allows for the possibility that overt health behaviours might be
useful in the process of developing categories of respondents. This approach concurs
with the statement, “The best religious predictors of mental health are not religious
questionnaire responses, but real life religious behaviour. Behaviour predicts
behaviour” (Gartner, Larson &Allen 1991, p. 16). With the measurement of
religion/spirituality in mind, these questions about a number of health and
religious/spiritual related behaviours were included to broaden the basis for
discriminating between respondents. It is acknowledged that some of the factors
addressed by the questions might have effects on health behaviour that are

independent of an individual’s religious beliefs

Questions 1 to 3: The Use of Conventional or Allopathic Medicine, Natural

Remedies, and Alternative Medicine and Therapies

These questions deal with the individual's use of conventional (allopathic) medicine,
natural remedies, and alternative medicine, respectively. These items were intended
to gauge the extent to which respondents had moved away from the use of
conventional allopathic medicine, toward either natural remedies which tend to be
self-administered and which advocate allowing the body to heal itself without the use
of drugs, or ‘alternative’ therapies which are practitioner oriented but not involving
allopathic practices. There is a growing body of evidence that shows a move to
including alternative medicine and therapies in the treatment regimes of allopathic
medicine (for example, Eisenberg et al. 1993), CAM in self-care and wellness 2001).
Jarvis (1993) has suggested that the origins of well established practices such as
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homeopathy, iridology, naturopathy, acupuncture and chiropractic can be traced to
monistic or pantheistic beliefs. Testing the extent to which this claim is true is not
the aim of these questions, but the underlying spiritual basis for these techniques is
sufficient to justify their inclusion, if they offer the potential for discriminating

between respondents.

Question 4: The Use of Spiritually Oriented Practices

This concept was included to complement the information obtained from Questions 1
to 3 and create categories of respondents who tend toward using alternative therapies
and spiritually oriented practices. So far there has been an emphasis on Christian
practice, but because there is a blurring of the boundaries between religion and
spirituality, if they are viewed as being different concepts, then these questions

broaden the content boundaries.

Each of the practices included as examples in the question: astrology, numerology,
clairvoyance, and channelling, has a strong spiritual element, particularly channelling
which aims to communicate with the spirits of the dead. Jarvis (1993) classifies
astrology and spirit channelling by mediums as occultic practices, due to their
involving supernatural agencies, or to practitioners having ‘secret knowledge’ of

such agencies.

Question 5: The Influence of Religious/Spiritual Beliefs on Vocational Choices

This concept aims to identify those respondents for whom religious/spiritual
principles strongly influence important lifestyle choices, in this case their vocation or
type of employment. For example, a respondent who attributes sacredness to either
Saturday or Sunday may choose not to engage in employment that would ordinarily
require them to work on those days. Similarly, if an individual’s religious/spiritual
beliefs require them to abstain from the use of alcohol or tobacco, they may choose
not to engage in employment that requires them to sell or otherwise deal with those

substances.
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Questions 6 To 10: The Influence of Religious/Spiritual Beliefs on Specific
Lifestyle Choices

These questions were specifically intended to indicate the extent to which the
respondent's religious/spiritual beliefs may have influenced a number of lifestyle
factors known to have a significant bearing on individual health status. These
include: meat consumption, alcohol intake, smoking status, and exercise. Questions
8 to 10 indicate the duration of practices relating to diet, alcohol consumption, and

smoking.

These items have been included because from the outset this study was health-
oriented, and some groups with a strong religious/spiritual orientation exhibit low
risk health behaviour in respect of these lifestyle factors (Dwyer 1988; Levin 1996).
It is acknowledged there may be a tendency for under-reporting of undesirable
behaviours such as aicohol intake and smoking status, and over-reporting of
desirable behaviour such as exercise, but as the study is exploratory, it does not aim
to test any specific hypothesis regarding an association between religion/spirituality

and specified lifestyle practices:

Questions 11 to 16: The Allocation of Time to Religious/Spiritual Practices

These questions deal with various aspects of a respondent's allocation of time to
practices such as reading or television viewing (both secular and religious/spiritual),
meditation and prayer, Bible study, and voluntary activities in a church or similar

group context.

The questions about reading and television viewing (Questions 11 and 12) aim to
estimate the total time spent watching television, videos/video games, or using the
Internet, because they are potentially major competing activity for the other activities
in Questions 13 to 16. Recent estimates suggest Australians over the age of 18 on
average watch free-to-air television for at least three to four hours each day
(Australian Film Commission n.d.). These figures do not account for pay-TV. If this
viewing was predominantly secular viewing, it could indicate some that viewers, (for
example, those with full-time employment) may have little free time available for

religious/spiritual, or other activities.
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Questions 11 and 12 together are an attempt to provide a distinction between the
viewing of religious/spiritual and secular programs. Again, both under-reporting and

over-reporting are likely to be issues with these questions.

Questions 13 and 14 aim to differentiate between time spent in prayer and time spent
engaging in practices such as transcendental meditation, yoga, and related techniques
that are often part of broader spiritual practice. It does not preclude respondents who

may engage in both these and typical Christian practices.

Question 15 addresses the frequency of Bible study for the purpose of providing
additional discrimination between categories of respondents who might appear to be
similar in other categories. The question does not distinguish between Bible study
for devotional purposes and study of a more intellectual nature, with both weighted
equally.

The final question (Question 16) in the group asks about voluntary involvement with
‘church’ or group activities to differentiate between those who engage in such
activities in their own time, and those who may be employed by a church or other

religious/spiritual group.

4.4.2.3 Section 3: The Affective Component.

This section addresses the affective component of the tripartite classification and
allows respondents greater opportunity to express their feelings about core issues.
The concepts selected for inclusion in this section came from a large pool developed
from wide reading of the literature. Clearly these concepts do not, even cannot,
exhaust the possibilities, but for the purposes of developing strategies for the
measurement of religion/spirituality, they are meaningful and interpretable. The

concepts, in the order in which they appear in the questionnaire are:

e Religiosity/spirituality of the respondents parents or guardians;
e Feelings about the future;
o Life’s meaning;

e Religion from the respondent’s perspective;
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¢ Spirituality from the respondent’s perspective;
» Altruism; for example, feelings toward the poor and needy; and

e God

The semantic differential method used in this study to evaluate the affective
component, was used originally to establish the meaning of words or concepts
(Osgood, Suci & Tannenbaum 1957), has been used in market research (Mindak
1969), and in the investigation of attitude structure (Maguire 1973; Schibeci 1982).
Ajzen (1991) used the factor analysis of semantic differentials to investigate attitude
structure, while more recently, Farley and Stasson (2003) used the method to
support the tripartite structure of aftitudes. The technique and the rationale for its use

are more fully described in Chapter 5.

Questions 1 and 2: Religiosity/Spirituality of the Parents or Guardians

Several surveys examining the relationship between youth raised in the church and
church membership, found that those respondents most likely to remain in the church
had parents who were considered to be religious, loving toward their children, and
whose religious practices were seen as fair and reasonable. By contrast, youth whose
parents were, for example, authoritarian, were less likely to remain church members
(Strahan & Craig 1995, p. 68). That is, the ways in which parents were religious was
an important factor in determining whether children either become religious or

remained religious (Habenicht 1994, p. 166).

The questions ask respondents if they considered their parents or guardians to be
religious or spiritual, and if a parent was non-religious or non-spiritual, whether they
were anti—religious/spiritual. In addition to the face value of the questions, these two
questions are among a number that probe the issue of whether religion and

spirituality are seen as being the same or different concepts.

Questions 3, 4 (The Future) and 3, 6 (Life’s Meaning):

In the questionnaire, these two concepts are treated separately, but for the purpose of
this discussion they are considered together. This is because in the literature they

tend to be considered together, with the issue of life’s meaning being dominant.
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Question 3: Life’s Meaning

It is not the intention of the study to try and determine what life means to each
respondent, but rather it seeks to establish if life has meaning to them and how they
felt about life, whatever that meaning might be. The questions seek to create a
profile that describes, albeit in a rudimentary form, the respondent’s feelings towards
life.

Although few would deny that religious/spiritual factors can influence a person’s
view of life’s meaning, the association is not specifically addressed in the
mainstream literature. There are a number of authors whose work offers an
explanatory framework that could be adapted to include religious/spiritual factors.
The most prominent of these authors is Viktor Frank!l. In his often-cited book Man's
Search for Meaning Frankl (1985, p. 123) coined the term ‘noogenic neurosis’ to
describe a type of neurosis brought on by a complete lack of meaning or purpose in
life. Frankl considered the search for meaning as defining human existence, with the
failure to find meaning in some cases associated with the ‘noogenic neurosis’. Ina
similar fashion, Maddi (1970, p. 137) described those failing totally in their search
for meaning in life as having ‘existential sickness’. Significantly, Maddi described
the symptoms of this condition in terms of the tripartite classification, where the
sense of meaninglessness or triviality of life expresses the cognitive component,
depresston or boredom the affective component, and apathy the behavioural

component.

The theme of the tripartite classification in the context of personal meaning is
continued by Reker & Wong (1988, p. 220), who suggested that personal meaning
has at least three components. These are: the cognitive, that addresses the beliefs the
person has about the existential aspects of events that occur in their life; the
motivational which encompasses the individual’s values that guide their day-to-day
pursuit of goals and of a sense of purpose; and the affective component dealing with
the sense of satisfaction associated with achieving personal goals. A role for
religion/spirituality in establishing life’s meaning comes through Reker & Wong
(1988), who asserted that personal meaning requires value judgements that result
from the person’s own beliefs and world view, and is an interpretation of the

circumstances and outcomes of that person’s life. If value judgements can be
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considered as being influenced by religious/spiritual beliefs and values, then a link
between personal meaning and religious/spiritual factors 1s established. Such a link
is also found in Baird (1985), who suggested that a meaningful life is not found, but
is created upon the foundation of three basic elements. The first element was
meaningful relationships and communications. The second, the individual’s drive to
set goals, and to seek to make the world a better place for their trying, and the third,
developing ‘stories’ that describe for the individual, the role their life plays in this
world. These three elements also provide a basis for acknowledging a role for

religion/spirituality in creating a meaning for life.

The concept ‘life’s meaning’ is also a complex one, but it has a place in this study
because there would appear to be reasonable grounds for acknowledging that
religion/spirituality can influence the meaning a person places on their life. For
example, Christianity expresses the importance of maintaining relationships with
others, it urges adherents to embrace a specific set of goals and behaviours (as a
means to ‘salvation’). In this instance, the Bible fulfils the role of telling the ‘stories’

that prescribe beliefs and behaviours.

Question 5: The Future

This study includes ‘Future’ as an affective component and seeks to establish how a
respondent feels about the future. Most people would from time-to-time, consider
their future and give some thought to the direction they feel things are heading.
Exposure to the concept of ‘Future’ can come from many sources, but has been
popularised by movies (for example; Back to the Future, Star Trek, ‘Mad Max),
through fortune tellers such as are often encountered in popular magazines, and
through prophetic writings such as those by Nostradamus. None of the
religious/spiritual scales identified by Hill & Hood (1999), or the wider literature,
contained any readily identifiable scales, or significant references to the
measurement of ‘Future’ as a distinct concept. Scales having limited relevance to the
concept include the Purpose-in-Life Test (Crumbaugh, cited in Robinson, Shaver &
Wrightsman 1991, p. 335), and the Meaninglessness Scale (Neal &Groat, cited in
Robinson, Shaver & Wrightsman 1991, p. 329).
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The concept of ‘Future’ is included in this questionnaire as it has particular relevance
for those having a religious/spiritual orientation. Christian beliefs invariably include
beliefs about future events, typically relating to the second coming of Jesus Christ
and the events preceding and following it. However, some of the goals of
Christianity are never to be fulfilled in “this life’. For example, for a living person,
the idea of living forever in a physical heaven is future, as are issues relating to the

question of life after death.

From a measurement perspective, both ‘Life Meaning’, and ‘Future’ could be seen as
a cognition or beliefs, as both can be described using statements that can be preceded
by ‘I believe that’. However, a respondent has no knowledge of the future until it
becomes present or past; they can only have feelings about it (i.e. affect). Given the
complex nature of these concepts, measuring them as affect would seem a suitable

option.

Questions 7 and 8: Religion and Spirituality

In this thesis so far, religion/spirituality has been used as a collective term as there is
yet no valid reason to consider them as separate concepts. Given the difficulties with
defining religion and spirituality described i Chapter 2, these two questions are an
attempt to determine whether any useful empirical distinction can be made between
the concepts that allows creation of categories of respondents. There is also the
possibility of creating empirical definitions that can discriminate between the

concepts on a pragmatic, rather than a philosophical basis.

These questions are also intended to complement Question 11, which is taken from
the Religious Orientation Scale — Revised (Gorsuch & McPherson 1989) that taps

into the infrinsic-extrinsic religion concepts of Allport.

Question 9: The Poor and Needy In the Community

This concept is included to address the ideas that prosperity associated with success
is seen as a blessing from God, while poverty is God withholding his blessing.
Similarly, sickness or misfortune might be seen as punishment from God for wrong
deeds done, with the implication that good health is a blessing from God. In

attempting to discriminate between survey respondents, a person who believes that
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God would punish or bless people in this manner, would likely have a very different
picture of God’s character, than someone who believes in a God allows natural
consequences to occur, but seeks to forgive people for their wrongdoings rather than

punish them.

The concept in question is broader than just a person’s view of God. Just as
importantly, it looks at how respondents view other people. This study focuses on
those who may be classed as the ‘poor and needy’ in the community. In broad terms,
the question seeks to evaluate the capacity for a series of semantic differentials to
discriminate between respondents on the basis of a concept that could be variously
described as altruism, compassion, or generosity. A specific religious context for the
concept in question is created by a number of verses of Scripture (for example, James
1:27,2:15-18; 1 John 3:17; Luke 3:11), which quite clearly show that “true religion’

includes actually helping those in need, even if it requires sharing one’s own goods

Semantic differentials were constructed to include the following ideas:

o that poverty is the result of personal failure;

» that the poor are a burden on society;

» that the poor are not important to society;

¢ that the poor are less valuable than those who are not poor;
o that the poor are irresponsible, lazy, or ungrateful; and

« that the poor are poor because they are being punished for something they
have done.

The question was not intended to imply any judgement of a respondent's attitudes
towards the poor, but was only to create categories of respondents based on any

differences in responses.

Question 10: God

This question attempts to create a profile of the character of the respondent’s God,
and of their relationship with that entity, including whether they believe God cares
for them, whether God is approachable, or can be understood. Whereas Questions 1
— 3 of Section 1 dealt with the cognitive aspects of a person’s belief in God, this
question specifically targets the person’s feelings about God. There are several

scales that adopt a similar approach, for example, the Adjective Ratings of God
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(Gorsuch, cited in Hill & Hood 1999), or the Concept of God and Parental Images
Scale (Vergote et al., cited in Hill & Hood 1999, p. 390). These scales became
available after the completion of the survey component of the study, but comparison
of the items used with those in these scales shows a number of similar items which

provides support for the approach adopted in this study

Question 11: The Religious Orientation Scale — Revised

This question was included specifically for the purpose of establishing concurrent
validity for any scale used in the study, or developed from the study. The Religious
Orientation Scale — Revised (ROS-R) (Gorsuch & McPherson 1989) was selected as
the most suitable scale for this purpose, of those available. Based on the Religious
Orientation Scale (Allport & Ross, cited in Hill & Hood 1999, p. 144), ROS-R
incorporated some of the concepts being addressed by this study, and has a published
factor structure.

4.4.2.4 Section 4: Physio-Socio-Demographic Factors.

Section 4 of the survey questionnaire asks for personal details including: gender, age,
weight, height, level of education, marital status, employment status and category,
address, household income, hours worked, number and ages of dependent children,

and group or club memberships.

Most of these variables can be used to generate categories of respondents (for
example, gender, and age), but some have been included specifically for the purpose
of building other indicators, or as a filter for checking on earlier responses. For
example, weight and height can be used to calculate the Body Mass Index for which
there are published categories (Wahlqvist 1988), and which provide a check against
some lifestyle factors (for example, exercise, calorie intake). Similarly, the level of
religious activity of a woman could be medified if she also has multiple young
children that leave her with little free time. Hours worked and household income
could be linked to church/spiritual group activities or financial contributions to such
organisations. The address was included to allow for matching of test-retest
responses, and the possibility of determining, if required, how far a respondent

travelled to attend church or group meetings.
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4.5 Chapter Summary

The Theory Framed Research model adopted for the study supported the
development of a framework for the study using theory only in the development of,
and justification for a new questionnaire. Starting with the idea that religion and
spirituality can be described by beliefs, attitudes and values, the questionnaire
structure and content were ultimately based on the tripartite classification, with its
components of cognition, conation, and affect. These were operationalised as
beliefs, behaviours and feelings. This structure is in contrast to most existing
measures of religion/spirituality that tend to focus on a single element of the tripartite

classification.

The rationale for the inclusion of each item in the questionnaire was presented, with
the aim of identifying a diverse range of measures whose interactions would together
provide maximum discrimination between respondents. Some of these measures
may seem to fall outside of the usual content boundaries, reflecting the idea that
religion/spirituality has complex overarching concepts that are not readily definable,
and that measures of religion/spirituality for epidemiological purposes, do not
necessarily need to fall within the boundaries of any specific theoretical definition.
The next chapter describes the process undertaken in the selection of the
measurement and analytical techniques, the selection of the survey population, and

the administration of the questionnaire.
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CHAPTER 5

Development of the Questionnaire and Associated
Analytical Methods

5.1 Overview

The previous chapter described the theoretical framework for the study, the structure
of the questionnaire and the rationale for selection of the concepts used. In this
chapter, Section 5.2 briefly describes the reasons why a number of other scales would
not have been suitable for inclusion in the questionnaire. Section 5.3 details the
measurement methods, the response options, and the analytical methods on a
guestion-by-question basis The semantic differentials method used as a measure of
‘affect’ in Section 3 of the questionnaire is described in detail because it is seldom
used in the study of religion/spirituality. Section 5.4 describes the three stages of
piloting of the questionnaire, the selection of the religious/spiritual and general
population groups, the exclusion criteria, and the recruitment of respondents. It also
describes the primary and test-retest administrations of the questionnaire. Section 5.5
describes the data analysis for each section, including treatment of missing data, and
the development of a method for analysing multiple response belief questions in
questionmaire Section 1. Section 5.6 deals with the test-retest methods analysis,

including the Kappa statistic.

5.2 Construction of the Measures for the Questionnaire

Several factors were taken into account when constructing the measures used in the
questionnaire. First, the time to complete the questionnaire has an important bearing
on the number and type of measures that can be used and was assessed during
piloting. Second, the reason for allowing respondents to choose multiple options was
an attempt to avoid difficulties with double-barrelled and double negative questions
identified in the analysis of scales in Chapter 3. This is to reduce the perceived
length of the questionnaire and minimise the likelihood of response fatigue that could
arise from a simple sequential numbering system, the question number in each

section commenced at “1°.
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5.2.1 Comparison with Other Scales

At this stage, it is appropriate to examine any similar scales that might have been
used. The only available resource for this exercise is Hill & Hood (1999), a
compilation of 126 scales measuring various aspects of religion. The following five
scales include concepts similar to those in Section 1 (beliefs and behaviours). The
Inventory of Religious Belief (Brown & Lowe cited in Hill and Hood 1999, p. 22)
consists of 15 statements that make oblique references to the Trinity, the Bible, Jesus,
Creation, and Heaven and Hell. However, the statements are presented as Likert
scales and do not provide adequate response options to satisfy the aims of this study.
The Inventory of Religious Concepts (Dunkel cited in Hill and Hood 1999, p. 24) is a
130 item scale that uses statements of belief to present religious concepts, including
perceptions of God, attitudes toward God and the Bible, religious values, doctrines
and practices, individual self worth, and attitudes to a number of social issues such as
war. The similarities in the broad content of the scale offer support for this study, but
the majority of the statements are of little use because it is often not cleér what the
concept in question is. The same comments apply to the Religious Attitude Inventory
(Ausubel & Schpoont in Hill and Hood 1999, p. 94) and to the Religious Belief
Inventory, (Lee cited in Hill and Hood 1999, p 50) which respectively consist of 50
and 60 statements that address beliefs and behaviours as Likert scales. This study
also addresses some of the concepts in these scales, but the remaining items are not
particularly relevant. The Religious Attitude Scale (Armstrong, Larson & Mourer,
1962, in Hill and Hood 1999, p. 44) includes 16 items that that address 12 of the 15
concepts included in Section 1 of this questionnaire. Each item allows the

respondent to choose only one of thtee statements that best describes their attitude.

52.2 Summary 0* the Questidﬁﬁim'é: Its Structure, Concepts, Data Type and
Analysis

The questionnaire structure, response dptions and analytical procedures are
summarised in Table 5.1. The questionnaire is described in detail in Section 5.2, and

is presented in its final form in Appendix B.
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Table 5.1: Summary of questionnaire structure and contents

Section 1: Beliefs & religious behaviours

N®Response
Question Quesfion Concept in Question Options Data Type & Analysis
Type or
Phrase Pairs
1 God 10 options
Core Religious | 2 Jesus Christ 9 options
Beliefs 3 Holy Spirit 7 options
Measures of 4 Origins of humanity 6 options
cognition 5 The Bible 9 options
6 The Soul 6 options Multiple response
7 Sin 7 options
8 Satan or the Devil 6 options Calculate Odds Ratios,
g Being saved & options nominal categories,
10 Heaven 5 options interaction terms
11 Hell 7 options
12 Purgatory 6 options
13 Ten Commandments 6 options
14 Angels 7 options
15 Miracles § options
16 Religious Affiliation 3 options Nominal categories
Behaviours 17 Duration of Affiliation 1 options gggigsz;(:i::;imai,
18 Group membership 2 opticns Yes/No
19 Religious Attendance 2 options Yes/No
20 Frequency of attendance 6 options Likert, frequency data
2] Duration of attendance Number line ?rgllapse to ordinal,
quency data
22 Type of meeting 13 options Not used
23 Financial contributions Number line g:g:gzz;%g{:mﬂ’
24 Previous group membership Open question Frequency
25 Disability and atiendance 2 options Frequency data
26 Similarity of partner beliefs 3 options Frequency data
Section 2: Health related behaviours, religious behaviours
N’ Response Data Type
Question . Opfions &
Type Question Concept pOr Treatment
Phrase Pairs
Influence 1 On usc of conventicnal medicine 5 point Likert Frequencies
of 2 On use of natural remedies 5 point Likert Frequencics
religious or 3 On use of allernative medicine 5 point Likert Frequencies
spiritual beliefs |4 On use of spiritual aids 5 point Likert Frequencies
on behaviours 5 On type of employment 3 point Likert Frequencies
6 On health and lifestyle choices 3 point Likert Frequencies
7 Meat intake 6 options Frequencies
Alcohol use 5 options Frequencies
Smoking 5 options Frequencies
bH:!i]ﬁours Exercise ‘ 4 options Frequencies
8 Duration of diet type Number line
9 Duration of dlcohol use Number fine Number line collapsed to
10 Duration of smoking Number line ordinal,
11 Religious/spiritual TV, videos Number line Frequency Data
£2 Secular TV, videos Number line
Religious 13 Use of yoga, meditation Number fine
behaviours 14 Frequency of prayer Number line
15 Frequency of Bible study Number line
16 Volunteer involvement Number line
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Section 3: Measures of affect

N° Response Data Type
nestion . Options &
QType Question Concept pOr Treatment
Phrase Pairs
1 Religiosity/spirituality of female 4 phrase pairs
Guardian
2 Religiosity/spirituality of male 4 phrase pairs 2
Guardian I
3 The future 14 phrase pairs =
4 Religion/spirituality/science and 3 phrase pairs 5
ideas about the future s F
‘é 5 Life’s meaning 18 phrase pairs :3 z
g [3 Religion/spirituality/science and 3 phrase pairs 2 -]
88 ideas about the life’s meaning & 5
*g‘ ?‘_‘" 7 Perceptions and experience of 19 phrase pairs = g
<0 Religion 2 B
oo g Perceptions and experience of 19 phrase pairs = £
= Spirituality 285
E ﬁ 9 The poor and the needy — altruism 15 phrase pairs § 9 g
10 God 25 phrase pairs Zaf
Published Scale | 11 The ife —revised scale 14 phrase pairs Likert
for Concurrent Exploratory Factor anatysis
Validity
Section 4: Physio-socio-demographics
N°Response Data Type
Q“T';s::n Question Concept Opot':"s Usfge
Phrase Pairs
1 Gender 2 options
2 Weight Open Continuous, collapsed to
3 Height Open ordinal, frequency data
4 Age Open
5 Education 11 options Ordinal, coltapsed to fewer
categories
6 Marital status 1 options Nominal categories
‘8’ 7 Dependent children 4 options QOrdinal
e 8 Address — street name Open .
= Information used to match
) 2 Address — suburb Open respondents for test-retest
g 10 Address — post code Open )
g 11 Employment status 8 options Nominal, not used
S 12 Qccupation open Nominal, not used
3 gg:&glalfions open Nominal, not used
14 Work hours Number Line Continuous, collapsed to
ordinal, frequency data
15 Income Number Ling Continuous, coliapsed to
ordinal, frequency data
16 Group membetships Open Nominal, not used

5.3  Details of the Questionnsire: Response Options and Analytical Methods

5.3.1 Section 1 (Questions 1 - 15): Religious Beliefs

There are fifteen questions in this section. Each deals with a specific belief and

contains up to ten response options which are essentially an inventory of different

beliefs commonly encountered. The following example illustrates this.
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.Question 1. *‘God’ is...
1 There is no God
Is a single being
Is described by the Trnity
Is an energy field
Is material/physical
Is spiritual/non-material
Is within every person
Is a symbol only
I don't know

None of the above, | have other views

=R~ B Y A e
I Y 0 [ [ I 6y I
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o

The inventory is not exhaustive, but a profile of the respondent’s beliefs about the
concept can be constructed by allowing them to choose multiple options. This
approach potentially results in a more accurate description of the respondent’s beliefs
about the concept in question, and allows evaluation of the interactions between a
respondent’s belief profiles for different concepts. How this is done is discussed in

Section 5.5 which addresses the data analysis.

Originally, strength of belief was to be included as a Likert scale, but was omitted for
several reasons. First, it was envisaged there would be difficulty interpreting the
responses because of difficulties deciding what the strength could be compared with.
Second, as each individual’s response is unique, any comparison of individual

responses would be difficult.

Selection of Response Options.

The rationale for the inclusion of the different concepts was discussed in Chapter 3.
This section briefly describes the response options used for each concept in Section
I. Ideally, the response options represent the content boundaries for each concept as
completely as possible, but the complexity of the area makes this difficult. In order

to ensure all respondents could respond, two specific response options were included
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in all fifteen questions. The first option was ‘I don’t know about (the concept in

question), and the second, ‘None of the above, I have other views’.

Question 1: God.

This question addresses issues of the existence and form of God. The matters of the
personal attributes of that God, and of the respondent’s feelings toward that God are
addressed in Question 10 of Section 3 of the questionnaire. Beliefs about God
addressed by the response options include: there being no God (atheism), God as the
name for an energy field that pervades the universe (pantheism), God as a spiritual
and non-material entity (in conirast to a material/physical being), the idea that every
person has divinity within them, or God as merely a symbol for something that
cannot be otherwise expressed. There is a further question on the Trinity, which in
its basic form addresses the matter of whether God is a single being, or is three equal
coexisting beings called the Father, The Son (Jesus Christ), and the Holy Spirit or
Holy Ghost.

Question 2: Jesus Christ.

Beliefs about Jesus Christ include: his never having existed, being only a symbol, his
existing but as a mere mortal human being, his being a lesser god, and his being fully
God. Within those who accept Jesus Christ existed, it is of interest to know whether
they believe he is presently dead or alive, either in heaven, on Earth, or elsewhere.
Other questions such as Jesus being married and having children were excluded
because they are too emotive or controvetsial. The option that Jesus Christ ‘was an
enlightened master, but not God’ was included to allow a response option for New

Age adherents.

Question 3: The Holy Spirit.

As in the previous two questions, the response options for this question about the
Holy Spirit also addressed the question of existence (‘Does not exist’), form (‘Is an

energy field in the Universe’, ‘a real person’, ‘only a symbol’), and deity (* is God’ ).
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Question 4: The Origin of the Human Race on Earth.

This question addresses the Evolution and Creation views of the origins of the human
race. The concepts and their response options were: Darwinian Evolution
(‘Evolution by natural selection’), theistic evolution (‘Evolution under God's
control™), literal Creation (‘Creation on a literal sixth day”), and symbolic Creation

(“Creation at an unknown time”).

Question 5: The Bible

The central issues addressed by this question, and their response options, were: the
relevance of the Bible (‘Is not relevant today’, ‘both Old and New Testaments are
relevant today’, ‘only the New Testament is relevant today”), whether or not it
contains errors and contradictions (‘contains errors and contradictions’, ‘is true and
infallible™), and its perceived usefulness as a guide to moral issues (‘is of no more

value than many other books’, ‘is the final word on moral issues’).

Question 6: The Soul

The two issues addressed by this question were the body-soul dualism, and the
immortality of the soul. Both issues are addressed by the response options: ‘a person
has a soul that lives on after the body dies’, ‘a person is a soul’, ‘there is no soul that
goes on living after the body dies’. The option that the soul ‘is the connection a
person has with the oneness of the Universe’ was included for respondents having a

New Age orientation.

Question 7: Sin

This question focussed on the definition and relevance of sin. The respective
response options were: ‘is a natural part of the Universe’, ‘is disobedience to God’s
laws’, ‘is ignorance of our inner divinity’, and ‘not a relevant idea today’, and ‘still a

relevant idea today’).

Question 8: Satan or the Devil

This question assumes Satan and the Devil to be the same, and addresses only their
existence (‘is a real, living being’, ‘is a dark force in the Universe’, ‘is imaginary and

does not exist’, or ‘is symbolic only”). These response options present a simplistic
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view of the concept, and in constructing this question, it was decided these options
would provide enough discrimination between respondents without the need to

include options addressing other ideas such as evil angels or the occult.

Question 9: Salvation or ‘Being Saved’

The response options for this question address the relevance of the concept (“it has no
relevance for me”), and which of several common beliefs was held by the respondent.
This was achieved through combinations of response options. For example, a
respondent might choose the options ‘I am saved’ and ‘I cannot be lost’ to describe
their beliefs. This view is theologically very different to that described by the options
‘] am saved’ with ‘I can again be lost’, and it could be expected there might also be
differences in associated beliefs or behaviours. Similarly, there might be differences
between responses to other questions about beliefs and behaviours for those who
choose ‘I can be saved’, compared with ‘I am too bad to be saved’, or ‘being a good

person is more important than what I believe’.

Question 10: Heaven

The response options address the issues of Heaven’s existence (‘not real, butis a
symbol or concept’), and of its basic form (“a real physical place’, ‘a real spiritual
state’). This is a simplistic approach, which omits other details, such as the form, or

type of existence an individual might have in Heaven.

Question 11: Hell

The response options encompass the ideas that hell ‘is a real place where the body
and/or the soul are punished’, ‘a totthented state of mind’, ‘a name for the grave’, or
‘Just a2 symbol’. As for the previous question, response options addressing the form

and nature of existerice of an individual in hell are omitted.

Question 12: Purgatory

The response options address the issue of its existence (‘is a real physical place’, is a

‘real spiritual state’, ‘is a symbolic idea’, ‘imaginary and does not exist’).

The ‘Purgatory’ concept is peculiar to Catholicism, and given the large proportion of

the population who indicate Catholic affiliation (Nagle 2001), the purpose of this
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question was to allow for possible categories of respondents within the Catholic

group.

Question 13: The Ten Commandments

The purpose of the response options for this question was to assess whether or not
the respondents consider the Ten Commandments to be relevant; (‘are all relevant
today’, ‘not at all relevant today’, or ‘partly relevant today”). The latter two options
could be combined with ‘now replaced by other laws’, a reference to the beliefs held
by some, that the Ten Commandments were either replaced by others (Matthew

22:37-40), or were abolished when Jesus was crucified (Colossians 2:14).

Question 14: Angels

The response options, ‘do not exist’, ‘exist and are real’, and ‘are symbolic only’
each address the question of whether angels exist or not. The option, ‘are all good’
addresses the question of good and evil angels, while ‘are our guides to the spiritual

realm’ is included for adherents to New Age beliefs.

Question 15; Miracles

The response options ‘do not happen’, ‘are real supernatural events’, ‘all have a
rational or natural explanation’, and ‘I have personally experienced a miracle’
address whether miracles are real events or not (to the respondent at least). The
option, ‘miracles are all good’, would be omitted by those who believe some miracles
may originate from evil forces, while ‘involve magical powers’ is included for those

who ascribe supernatural events to magic, whatever that may be.

5.3.2  Questions 16 - 26: Religioits Activities and Behaviours

This group of questions deals with issues of group affiliation or membership, meeting
attendance and style, financial contributions, and the effect of physical disability on
participation. The measurement methods and the associated response options for

gach question are as follows.
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Question 16: What Type of religious or spiritual beliefs do you presently hold?

As originally constructed, the response options for this question included a
comprehensive list of denominational or group names from which the respondent
could chose. This approach was discarded in favour of using an open question.
There were three reasons for adopting this change; it saved space, it reduced the time
to answer the question, and respondents would not be forced into any category.
Three responses were offered, ‘No religion — against religion’, ‘No religion— not
against religion’, and an open question asking for the respondent’s own description
of their religious/spiritual affiliation. The first two options were included rather than
categories such as ‘atheist’, ‘agnostic’, or ‘sceptic’ as some respondents might not

understand what these terms mean.

Question 17: How long do you estimate you have held these present beliefs?

This question requests the length of time the respondent has held the beliefs indicated
in Question 16. It is included because duration of exposure to a potential ‘causal’
factor (in this, case religion/spirituality) is an important epidemiological variable. It
was measured on a number line having a range of 0-50 years. This option allowed

for any subsequent collapsing of ratio data to ordinal data if required for analysis.

Question 18: Are you presently a member of any religious or spiritually oriented

groups?

The purpose of this question was to differentiate between adherence to the beliefs of
a particular religious group and membership of that, or any group. It required a

simple Yes/No response.

Questions 19, 20 and 21: Issues Relatilig to Meeting Attendance

These three questions each address a component of the respondent’s attendance at
religious or spiritually oriented meetings. Question 19 is a filter question, directing
those respondents who have never attended church services, mass or similar religious
or spiritually oriented meetings, to bypass Questions 20 and 21 which addressed the
frequency and duration of meeting attendance. Question 20 asks for the frequency of

attendance using an ordinal scale ranging from ‘rarely’ to ‘more than once a week’.
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Question 21 addresses the duration of that frequency of attendance using a number

line.

Question 22: The group you presently belong to, or whese beliefs you hold,

could best be deseribed as?

Thirteen categorical response options were supplied for this question:
‘Fundamentalist, Conservative, Liberal, Charismatic, Pentecostal, Reformed,
Contemporary, Traditional, Spiritualistic, Evangelical, Meditative, Progressive,
Other-None of the above’. These options were presented in a list with a box for the

respondent to tick to indicate their choice.

Question 23: Financial contributions to religious or spiritual groups

This question asked respondents for their level of financial contributions to religious
or spiritual groups, as a percentage of their gross income recorded on a continuous
number line. This approach was adopted rather than asking for actnal dollar
amounts, fo identify those who pay a tithe, or who regularly contributed to a church
or group, a proportion of their gross income. This data could be collapsed to ordinal

data as required.

Question 24: Previous Membership of Religious, Denominational or Spiritual

Groups

This open question asks for the names and number of any such group to which the
respondent may have previously belonged. The names of any previous groups could
indicate the strength of any motivation associated with a change. For example,
someone who changes from a Catholic to a Protestant orientation would likely have a
different reason for changing than one who changes through several charismatic
protestant groups. Similarly, changing from a traditional group setting to a New Age
orientation could be useful information. The number of times a respondent has
changed group affiliation, could indicate the strength of any tendency to search fdr
religious/spiritual answers, or perhaps a general dissatisfaction with some underlying

factor.
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Question 25: The Effect of Physical Disability on Participation in
Religious/Spiritual Activities

This question used a simple Yes/No response to possibly explain low meeting
attendance for a respondent who, based on other information provided, might have
been expected to attend meetings more regularly. The response does not indicate the
degree of disability, nor whether the disability is physical and/or mental. Asking for

such information could breach ethical guidelines.

Question 26. Does your spouse or partner hold similar religious or spiritnal

beliefs to yours?

This question used a Yes/No/Not Applicable response. The purpose of this question
was to provide additional information about a respondent’s pattern of meeting
attendance. For example, a “No’ response from a respondent who regularly attends
meetings could indicate a strong religious/spiritual orientation, or a “Yes’ response
from a regular attendee could indicate a supportive home environment. The question
does not provide sufficient information to draw such conclusions, but there may be

associations with other information from the questionnaire that could be informative.

5.3.3 Section 2: Religious/Spiritual Behaviours and the Influence of
Religion/Spirituality on Health Behaviours

Questions 1 — 4 use the following five point Likert scale as the response options
question: ‘Strongly Influence toward their use, Moderately influence toward their
use, No real influence at all, Moderately influence against their use, Strongly
influence against their use’. The purpose 1s to gauge the strength and direction of
the influence the respondent’s religious/spiritual beliefs have on their use of the
services indicated. In Chapter 3 it was noted that the use of Likert scales in a study
of this nature is of limited use because of the lack of any standard for comparison.
However, in the absence of more suitable measurement methods, the scales in this

instance should provide at least a direction of the influence.
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Questions 1-3: The Influence of religious/spiritual beliefs on the use of selected

medical related services

These three questions address the use of conventional medical practitioners and
therapies (Question 1), the use of natural remedies such as diet, massage,
hydrotherapy (Question 2), and the use of alternative medicine practitioners and
therapists such as naturopaths, chiropractors, or herbalists (Question 3). There was
no evidence from the literature to indicate what pattern of responses might be
expected, only that the frequency of use of alternative therapies has increased in

recent years.

Question 4: The Influence of religious/spiritual beliefs on the use of spiritual

aids such as astrology, numerology, clairveyants, channelling, etc.

The response options for this question are also a five point Likert scale. Unlike the
previous three questions where responses are expected to be spread across all
religious/spiritual groups, in this instance, a positive association between ‘influence

toward their use’ and New Age beliefs is expected.

Question 5: The Influence of religious/spiritual beliefs on the type of

employment engaged in

The response options for this question took the form of a three point Likert Scale.
‘Strongly influence type of employment, Moderately influence type of employment,
No real influence at all’. The ‘influence against’ response options was not relevant
for this question, first because the question relates to the type of employment the
respondent had chosen, and second, to ascertain the types of employment a
respondent would rot engage in would require either an inventory or an open

question. No particular response pattern was anticipated.

Question 6: The Influence of religious/spiritual beliefs on general health and

lifestyle choices

The response options for this question also took the form of a three point Likert
Scale: ‘Strongly influence lifestyle choices’, “Moderately influence lifestyle choices’,
‘No real influence at all’. Chapter 2 highlighted a number of religious/spiritual

groups, for example Mormons and Seventh-Day Adventists, whose beliefs prescribe



certain positive health and lifestyle choices including diet and the use of tobacco and
alcohol.

Questions 7: Identification of respondents’ health related behaviours

Question 7 asks about four specific lifestyle choices: meat and alcohol intake,
smoking, and exercise. The response options were ordinal. For meat intake these
were, ‘eat meat frequently, often, occasionally, or rarely, vegan-vegetarian, other-
vegetarian’. For alcohol intake: ‘non-drinker, moderate drinker, heavy drinker, binge
drinker, ex-drinker’. The ex~drinker option was included to supplement the non-
drinker option. Similarly, for smoking, the response options were ‘non-smoker,
occasional smoker, moderate smoker, heavy smoker, ex-smoker’, and for exercise;

‘exercise rarely, exercise occasionally, exercise often, exercise frequently’.

The meaning of some of the response options are somewhat subjective and so are not
directly comparable. Time and cost prevented using a more detailed questionnaire or
interview technique to obtain further information. However, analysis later showed
the measures used were able to demonstrate that differences exist in the study

population.

Questions 8 to 10: Duration of health related behaviours

These questions provide the duration of exposure data for the meat intake, alcohol
intake, and smoking behaviour respectively. In each case, a continuous number line
indicating ‘years’ provided ratio data that could be collapsed to ordinal level if

required.

Questions 11 to 16: Religious/spiritual practices

Questions 11 to 16 address the commitment of time to a range of activities: television
viewing (Question 11 and 12), transcendental meditation, yoga, and related practices
{Question 13), prayer (Question 14), Bible study (Question 15}, and voluntary church
or group activities (Question 16). In each case, a continuous number line provided

ratio data that could be collapsed to ordinal level data if required.

It was expected that the data might show a competitive or negative association

between time spent in television viewing compared with that spent in the other



activities. There might also be an association between transcendental meditation,
yoga, and related practices (Question 13) that are more common amongst New Age
adherents; and Questions 15 and 16 (Bible study, and voluntary church or group

activities).

5.3.4  Section 3: Measures of Affect - The Semantic Differential

This section of the questionnaire addressed concepts representing the affective
component of the tripartite classification. The method selected as the measure of
affect is the semantic differential. A description of the method and its advantages are
presented here in some detail, because unlike the Likert Scale, the method is not

widely used, and its application to this study is uncommon in the field.

The semantic differential technique has been used mainly as a means of establishing
the connotative (or subjective) meaning of a word, as compared with its denotative or
dictionary meaning, Osgood, Suci & Tannenbaum (1957) developed fifty
standardised scales or word pairs for this purpose. These word pairs were adjectives
such as weak-strong, hot-cold, hard-soft, that were either denotative or connotative
opposites. Using a Likert scale, these bipolar pairs (i.e. a pair of opposite meaning
words) were then rated to indicate the extent to which each word of the pair
described the meaning of the concept. There were four groups into which these
bipolar pairs tended to fall, ‘Evaluative’, ‘Potency’, and ‘Activity’ (Nunnally 1978, p.
609), and ‘Understandability’ (Emmerson & Neely 1988, p. 267).

The semantic differential technique has been used as an exploratory tool for
examining the structure of attitudes (Maguire 1973} for measuring brand, product and
company images (Mindak 1969), and perceptions about attributes or characteristics
of persons, events or activities {(Hartenian, Bobko &Berger 1993). The method
allows quantitative scores to be obtained that indicate the meaning a concept has for
respondents. ‘Meaning’ here is a “...measurable feeling about a concept”
(Emmerson & Neely 1988, p. 265), and the ‘concept’ is the word or phrase eliciting
the feeling being measured (Mindak 1969, p. 618). The technique was applied to this
study using this latter approach.
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Advantages and Disadvantages of Semantic Differentials

A disadvantage of using semantic differentials is that the bipolar pairs do not directly
address the concept of the question, so different respondents could attribute different
meanings to them. In this respect, semantic differentials are less sensitive than Likert
scales (Schibeci 1982). One of the principal advantages of the method is that
semantic differentials are less overt than direct questions. It was felt that the highly
personal nature of religious/spiritual issues might prevent respondents from
answering a direct question, and that an indirect technique would be less threatening.
A second distinct advantage is that semantic differentials can be less dependent on
wording than Likert scales, and may be less prone to problems with phrasing and
ambiguity (Schibeci 1982). One further advantage is that any tendency for
stereotyped responses is minimised, because the respondent is asked to complete the
scales quickly and without stopping to think for long about their response. Mindak
(1969) stressed the importance of time and speed in administration, of not giving
respondents too much time to judge and so exercise too much control over the

ratings.

Construction of the Semantic Differential Scales

Although semantic differentials were used in this study to establish the connotative
meaning of a number of concepts, the aim was to produce meaningful categories that
discriminated between respondents. Many of the standard bipolar word pairs (or
scales) developed by Osgood, Suci & Tannenbaum (1957), were designed for
establishing the meaning of words, and so did not adequately address the concepts
ﬁnder examination. New scales were developed by selecting from the academic,
theological, philosophical, and popular literature, key words that described or
suggested feelings about the concept. The opposites or antonyms required to create
each bipolar pair were then selected from resources such as Roget's Thesaurus and
from dictionaries. In certain instances, instead of using a word pair, pairs of phrases
were used to anchor a scale (Mindak 1969). The four groupings for the bipolar pairs
mentioned earlier: Evaluative, Potency, Activity, Understandability, were used as a
guide in the development of the scales for each concept. However, not all of these
groupings were necessarily represented for each concept, nor did all scales

necessarily fall into one of those groups.



The final selection of the bipolar pairs for the scales was subjected to a number of
criteria, First, the pairs needed to be relevant to the concept, be understandable,
meaningful, and be defined for all members of the study population. That is, the
pairs should, as far as possible, have the same meaning for both the religious and the
general population groups (Maguire 1973). Second, the question of whether the scale
was likely to evoke a positive or negative response was also addressed. Several
studies have concluded that like and dislike are not necessarily bipolar pairs of a
single scale but may require separate scales (Rodin cited in Hartenian, Bobko &
Berger 1993), and that positive and negative feelings are independent of each other
and are not necessarily opposites (Diener 1994; Diener and Emmons 1985). This
problem is similar to that of reverse scoring of Likert scales identified in Chapter 2,
where it was shown that the reversed question did not necessarily evoke the opposite
response to the original question. Third, in a mimber of instances, most notably
Questions 7 (Religion) and 8 (Spirituality), the same scale or bipolar pairs were used
for different concepts. The issue here is whether the scales have the same meaning in
both cases. Every effort was made to minimise scale-concept interactions (when the
meaning attributed to a bipolar pair changes with the different concepts), or scale-
person interactions (when the scale has different meanings for different
respondents.). A fourth criterion is concerned with the possibility that some
respondents, in particular those claiming religious/spiritual commitment, might not
wish to judge a concept such as ‘God’ negatively, or to respond in a way that could
be interpreted as being critical of God, or to indicate their religious/spiritual
experience was anything but perfect, regardless of their true feelings. This type of
response would be what as been described as “indiscriminately pro-religious”
{Allport & Ross 1968, p. 238). The opposite response could also be encountered,
where a respondent may not wish to in any way indicate a positive response toward
religious/spiritual issues. Such a response style could be described as

‘indiscriminately anti-religious’.

Following on from this issue was how to establish the midpoint of a scale. It has
been suggested that the psychological midpoint of a scale may be different to the
semantic or connotative midpoint, that is, it may be that a scale may have ‘true’
midpoint skewed toward one end (Cogliser & Schriesheim 1994). To address this

concern, words and phrases that were non-polar opposites were used as required. For
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example, instead of bipolar ‘negative - positive’ pairs, pairs such as ‘very positive -
neutral’, or ‘very positive - positive’ were used. The problem would remain
regardless of the semantic distance between the end words or phrases, and be

addressed by the data analysis.

The Rating Method

Most examples of semantic differentials encountered in the literature use 5-7
response categories. However, Albaum, Best & Hawkins (1981) proposed that a
continuous rating scale would provide the best discrimination between respondents
without the loss of information. If intervals were used, less than six response
categories would produce more ordinal data and likely lead to a loss of
discrimination. The need to maximise discrimination between respondents was the
principal reason for using continuous rating scales. A second reason was to minimise
the tendency for non-continuous rating scales to limit respondents” choices.

Although the data were subsequently collapsed into four nominal categories using
uneven intervals that reflected the nature of the data, this option would not have been

possible if a 5-7 interval scale had been used.

The bipolar pairs were placed on a line 100 mm long. There were no numbers or
marks on the line, and the location of a respondent’s mark on the scale was

determined by measuring to the nearest 2-3 mm using a ruled overlay.

The Numbers of Scales for Each Concept

The number of semantic scales used for each concept was a compromise between the
need to adequately represent the content of each concept, and the need fo minimise
the size of the questionnaire. Having decided that there was adequate coverage of the
content for each concept, a completion time of five seconds per scale was used as a

rough guide for determining the number of scales included (Maguire 1973).

Randomization

To reduce the tendency for response bias, Emmerson and Neely (1988) recommended
the scales be randomly positioned with about half being positioned positive-negative
in one direction, and the other half reversed. In this study, the order of the scales for

each question was randomised but less than half were reversed. It was reasoned that
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with one hundred and twenty four semantic differential scales, a large proportion of
reversals could lead to response fatigue and result in a poor completion rate and/or
response set. Response set could still be a problem even with randomization. There
is no way of knowing which responses incur a response bias, because making such a
judgment is predicated on the assumption that the response distribution should
conform to certain patterns, and such a judgment is prone to researcher bias. Much
effort was directed to addressing this issue by ensuring the questionnaire as a whole
was interesting, relevant and balanced. A judgment regarding the relevance of this

approach would ultimately be a subjective one.

The Semantic Differential Scales

The following section describes the word or phrase pairs making up the scales for

each question or concept .

Questions 1 and 2: Your mother (or female guardian)/ your father (or male
guardian) is ( or was) religious/spiritual, against/supportive of

religion/spirituality

The purpose of the scales for these two questions was twofold, to assess whether the
parent or guardian was religious or spiritual, and whether they were opposed to, or
supportive of religion and spirituality. The question separated religion and
spirituality to allow for the respondent’s belief that the concepts are different. The
assumption was that a respondent who believed the concepts to be the same would
respond in the same way to both questions. This may not be valid in some cases, but
the approach presents another way of measuring similarities and differences between

religion and spirituality.

The phrase pairs were: ‘very religious/not at all religious, supports religion/against
religion, very spiritual/not at all spiritual, supports being spiritual /against being
spiritual’.

Question 3: For Me, The Future Is...

The scales for this question address a number of general aspects of the concept. It is
likely these aspects are interrelated, and will overlap with Question 5, ‘Life’s

Meaning’.

128



The first aspect addressed a sense of fear or trepidation about the future, and
incorporated the phrase pairs ‘bright/dark, full of hope/full of despair, comforting/not
comforting, peaceful/not peaceful, frightening/not frightening’. The second aspect
used the pairs ‘ever changing/unchanging, a matter of fate/a matter of choice,
predictable/unpredictable’ to assess the respondent’s sense of having control over
their future. The third aspect, using the pairs ‘free/not free, clear/unclear,
mysterious/not mysterious, has many goals/has no goals’ addressed their degree of
confidence about the future.

The two pairs, “soon to end/to go on forever’, and ‘free of nuclear weapons /nuclear
war’ addressed the question of future existence (of the human race), and allowed
respondents to indicate their feelings about the possibility of mass extinction of life

on Earth after nuclear catastrophe.

Question 4: The Ideas That Describe The Future For Me Are....

This question used the following pairs to gauge the relative influence of
religion/spirituality, or science and philosophy on the respondent’s feelings about the
future. The phrase pairs were: ‘totally described by religious beliefs /not at all
described by religious beliefs, totally described by spiritual beliefs/not at all
described by spiritual beliefs, and totally described by science or philosophy/not at all
described by science or philosophy’.

Question 5: Life's Meaning To Me Is....

There are three aspects of this complex concept. The first is the extent to which the
respondent ‘wonders’ about the meaning of life, and the importance they place on the
question. The phrase pairs were: ‘something I often wonder about/something I rarely
wonder about, very important/not important, a matter of urgency/not at all urgent,
meaningful/meaningless’. The second aspect is the sense of happiness or despair the
respondent feels about their life: ‘refreshing/not refreshing, happiness/sadness,
comforting/not comforting, satisfying/not satisfying, a daily struggle/a source of hope
each day, a source of hope/a source of despair, a source of torment/not a source of
torment’. The third aspect is the certainty the respondent feels about their life: ‘very
uncertain/very certain, ever changing/unchanging, mysterious/not at all mysterious,

predictable/unpredictable, clear/unclear’. In addition fo these three aspects, there
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were two other aspects addressed. These were: the general sense of having the power
of choice about life (*about free choice /about little choice’), and the belief that
helping others, contributes to meaning in life (‘about meeting the needs of others/not
about meeting the needs of others”). This last response could be taken in isolation,

and compared with responses to Question 9 that looks at the concept of altruism.

Question 6: The Day-To-Day Meaning Of Life For Me Is....

As was the case in Question 4, this question used the following phrase pairs to gauge
the relative influence of religion/spirituality, or science and philosophy on the
respondent’s sense of meaning in life. The semantic scales were: “totally described
by religious beliefs /not at all described by religious beliefs, totally described by
spiritual beliefs/not at all described by spiritual beliefs, and totally described by
science or philosophy/not at all described by science or philosophy’.

Questions 7 and 8: Religion as I see or experience it; Spirituality as I see or

experience it

These two questions assessed whether respondents considered religion/spirituality are
different, or are the same concept. With the exception of the phrases ‘the same as
being spiritual (religious)/different to being spiritual (religious)’, the two questions
used identical phrase pairs, and were placed back to back in the questionnaire to

minimise response set.

The phrase pairs were grouped as follows. The question of whether the respondent
associates religion/spirituality with feeling secure or cared for, was addressed by the
phrases, ‘encouraging/discouraging, very caring/uncaring, happy/unhappy, and
threatening /non-threatening’. The sense of usefulness or relevance of
religion/spirituality is addresses by the phrases, ‘practical/impractical, valuable/not at
all valuable, attractive/unattractive, very interesting/very uninteresting, and
relevant/irrelevant’. Other issues addressed were: the perceived demands
religion/spirituality places on an adherent (‘reasonable/unreasonable,”), the strength
or empathy associated with religion/spirituality (‘strong/weak, sick/healthy,

tolerant/intolerant, hard/easy, wise/unwise’), and whether religion/spirituality are, or
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can be understood (‘readily understood/not readily understood, very
meaningful/meaningless’). The phrases ‘not affected at all by the physical body/very
much affected by the physical body’ were included to investigate the relationship
between religious/spiritual status and physical well-being. Finally, the phrases ‘the
same as being spiritual/different to being spiritual’ (Question 7), and ‘the same as
being religious/different to being religious’ (Question 8) examined whether

respondents felt religion/spirituality to be the same or different concepts.

Question 9: The Poor and the Needy In Our Community....

This question sought respondents’ views on the poor or disadvantaged in society, and
addressed a number of ideas. The first set of phrase pairs addressed whether poverty
or misfortune were punishments for wrongdoing. These are: ‘are deserving/are
undeserving, are lazy/are not lazy, suffer poverty that is self- inflicted/suffer poverty
that 1s not self-inflicted, their need is a punishment/their need is not a punishment,
are noticed by God/go unnoticed by God, are victims of destiny/have choices to

make in iife’.

The second set of phrase pairs addressed the idea that true religion motivates the
religious/spiritual person to help the poor and needy in some way. The phrase pairs
used here were: ‘are the responsibility of government and welfare agencies/are not
the responsibility of government and welfare agencies, are the responsibility of every
person/are not the responsibility of every person, abuse help given them/appreciate
help given them’. Additional phrases addressed whether the poor are to be tolerated
(‘are a nuisance/are not a nuisance’), and valued (‘are not important to our society/are
important to our society, are valuable/are worthless, should be content with their lot
in life/should not give up trying to better themselves’). The remaining two phrases
addressed the ideas that the presence or absence of material possessions is an
indicator of need (“are hard to recognise/are easy to recognise’), and that present
wealth or possessions are in some way protective against future poverty or need

(‘could be me one day/will never be me’).

Question 10: God To Me Is....

This question examines the relationship between respondents and ‘God’. The phrase

pairs are grouped as follows. The first set deals with the general attributes of ‘God’
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(“is unapproachable/approachable, is impractical/practical, not tolerant/tolerant, ready
to send illness to punish/reluctant to send illness to punish, unforgiving/forgiving,
never fair/always fair, doesn't listen/a good listener, vengeful/merciful/’). The second
set deals with the respondent’s perceptions of God’s interest in them personally (‘not
aware of my thoughts/aware of my thoughts, impersonal and not interested in my
daily situations/personal and very interested in my daily situations, never seeking
me/always seeking me/”). The third set deals with the respondent’s evaluation of
God: (meaningless/very meaningful, does not provide direction in life/provides
direction in life, cannot be understood/readily understood, very confusing/not at all
confusing, uncaring/caring, worthless/valuable, not worth knowing/worth knowing,
boring/interesting, a source of unhappiness/a source of happiness, not able to solve
my problems/able to solve my problems, a source of anxiety/a source of well-
being’); and with the strength of the respondent's relationship with God (‘never first
in my life/ways first in my life’). The next two phrase pairs were included to
acknowledge the existence of a relationship between religion/spirituality and health
behaviour, (‘interested in how I take care of my spiritual self/not interested in how I
take care of my spiritual self, and interested in how I take care of my physical self/not
interested in how I take care of my physical seif’).

Question 11: The Gorsuch and McPherson I/E-R Scale

This scale was included as a possible means of establishing concurrent validity for
any scale developed from the study. The wording and response options used here are
unchanged from those of (Gorsuch and McPherson 1989). There are fourteen items,
each using a five point Likert Scale having the response categories, ‘Strongly Agree,
Agree, Not Applicable/Don’t Know, Disagree, Strongly Disagree.” The full scale is

presented in Section 3 Question 11 of the survey questionnaire.

5.3.5 Section 4: Physio—socio-demographics

This section seeks information on a number of physical, social, and demographic

factors.

Question 1: Gender.

Response categories were ‘Male’ and ‘Female’
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Questions 2, 3, and 4: Weight, height, and age

These were open questions, with the responses being used to calculate the

respondent’s Body Mass Index.

Questions 5 and 6: Education attained, Marital status.

These questions asked the respondent to select one option in an inventory for each,

indicating their’ highest level of education attained’, and their ‘marital status’

Question 7: Dependent children

This question asks for the ‘numbers of dependent children’ in each of four specified
age groups; 0 — 5 years, 6 — 10 years, 11 ~ 17 years, and 18 years and older. This
included dependent children not living with the respondent (for example, a divorced
male respondent may be paying maintenance to children from a previous marriage.
To avoid being too intrusive, this was not spelled out in the question). The question
was intended only to detect dependent children, but it is recognised that some

respondents could include non-dependent children.

Questions 8, 9, and 10: Residential address

These questions are concerned with the respondent’s residential address, namely:

‘street name, suburb, and postcode’.

Question 11: Present employment status

This question asks the respondent to indicate their present employment status in an
inventory. The response options were: ‘employed full-time, employed part-time,
employed- casual, not employed, retired, volunteer, full-time student, part-time

student’.

Questions 12 and 13: Present and previous occupations

These were open questions about the respondent’s present and previous occupations

included to supplement information from Question 11.

Questions 14 and 15: Hours spent in main occupation, Total income
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These two questions asked respondents to indicate on a number line, the “hours spent

in their main occupation’ and the ‘total income for themselves and their partner’.

Question 16: Membership of clubs, volunteer, or self-help groups

This was an open question asking the respondent to list any clubs, volunteer or self
help groups, or any other organizations they belonged to. Whether through official

membership or attendance only was not specified.

5.4  Piloting and Administration of the Survey Questionnaire
5.4.1 Pilot Testing the Questionnaire

The purpose of the pilot administrations was to examine the time required for
respondents to complete the questionnaire, wording of the items, the response
options, and general suitability of the scales. There were three pilot stages. Two
pilot groups were people from the same religious group, and the third from the

general population. Details of the pilot administrations are as follows.

First Pilot

The first stage of piloting used thirty members of a local Seventh-Day Adventist
Church. This was a sample of convenience, and the denominational composition for
the pilot was of less importance than achieving a diverse group. Any bias that might
be induced by changes based on pilot responses was minimised by the fact that the
content of the questionnaire was theory driven and was not altered by the pilot
responses. The purpose of the pilot was to examine the structure of the
questionnaire, and issues relating to its administration to the study population. This
first pilot group consisted of approximately half male and half female, both life-long
and recently-joined church members aged between 20 and 65 years. Ten of the group
held tertiary qualifications, one was a church pastor, and three were church elders.
Respondents were instructed to first complete the questionnaire as quickly as
possible, noting the time taken to do so, then to complete the questionnaire again and
include any comments regarding the clarity or content of the questions and

instructions.
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The time required to complete the questionnaire varied from 25 to 60 minutes, with
most taking about 30-35 minutes to complete. Changes made because of this pilot
were minor, and limited to changes to item wording, response choices, and

questionnaire layout.

Second Pilot

The second pilot group was made up of ten respondents from the first group, ten new
respondents from the same congregation, and ten randomly selected members of the
public who were recruited by door knocking. The purpose of this second pilot was to
evaluate the changes made after the first pilot, and again respondents were asked to
comment on anything they felt might improve the questionnaire. Seven of the public
group completed the questionnaire (N = 27). Only minor changes were made to the

basic structure of the questionnaire or to the item content.

Third Pilot

The third pilot stage involved critical evaluation of the item content by the leader of
each congregation or group approached to participate in the study. Copies of the
questionnaire were delivered to each participant in person, at which time their role in
the pilot, and in the subsequent administration of the survey questionnaire, was
explained. Each was asked to comment on the content of the items and on any aspect

of either the questionnaire or its administration to their group.

Of the thirty ministers and group leaders who reviewed the questionnaire, none made
any adverse comments. This indicated the content of the questionnaire was

satisfactory, or at least not likely to cause offence.

5.4.2 Administration of the Questionnaire
Selection of Participating Groups

Many studies in this area have typically involved university students (particularly
psychology students), the aged, or members of specific religious groups. To ensure
variability in the data on beliefs, as many different religious groups or denominations
as possible were represented. The groups approached for inclusion in the study
included: Catholic, Anglican, Uniting, Presbyterian, Baptist, Pentecostal groups such
as the Assemblies of God and Four Square Gospel, Salvation Army, Seventh-Day
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Adventist, Church of Jesus Christ of Latter Day Saints (Mormons), Jehovah's
Witnesses, Non-denominational groups such as Potter’s House, Spiritualists, Jewish,
‘New Age’, and ‘Non-religious’ groups such as the Vegetarian Society. Several of
these smaller groups (Mormons, and Seventh-Day Adventists) were included in the
study because both groups were identified in the literature as having a better health
status than the general population (Dwyer 1988; Levin 1996; Nieman 1988), and
because it was important to maximise variability in the data. Respondents not
claiming any group affiliation or attending any group meetings were sourced from the

public. Details of participant recruitment are presented later in this section.

Exclusion Criteria

Data from the 1991 Australian Census was used as the primary source of information
for excluding groups from the study (Castles 1991). The Census data shows that
approximately 80% of the population report a Judeo-Christian orientation. Persons
reported as having a religious orientation other than Judeo-Christian (for example,
Islam, Buddhism, Hindu) represent approximately 2% of the population. These latter
groups were excluded from the study because of the substantial differences in
fundamental beliefs, and the difficulties associated with both constructing suitable
items, and satisfying time and space constraints. Also excluded from the study were
Christian groups or congregations with a high ethnic composition and for whom
English was the second language (for example, Indian, Spanish, Korean, or Greek

Orthodox congregations).

Sample Size

With a goal of achieving variability in the data to satisfy the exploratory nature of the
study, the use of power and significance criteria to estimate the sample size was
secondary to achieving a diverse study sample. It was anticipated the sample groups
would have a non-normal distribution with respect to many of the measures.
Applying the Central Limit Theorem, which in practical terms states that a
sufficiently large number of samples taken from a non-normally distributed
population will return an approximately normal distribution of means, the sample
size should be at least thirty (Shott 1990). This minimum sample size was adopted
for each of the male and female strata for each group. That is, a minimum of 60

respondents was required for each individual group participating in the study.
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According to Census data smaller religious groups such as Baptists, Jehovah's
Witnesses, Seventh-Day Adventists and Mormons each account for only about 0.3-
0.5% of the Australian population (Castles 1991). To achieve 60 respondents in
these groups by random selection from the population would require a minimum
sample size of approximately 60+0.003 or 20,000. A 30% response rate lifts the
sample size required to 60,000. A sample of this size is impractical, and for this
reason, the best option was a sample of convenience from selected church

congregations.

Recruitment of Religious and Non-Religious Groups

For logistical reasons, the participating groups were all located in the Perth
metropolitan area, and were selected using two criteria. First, as many of the
nominated religious groups as possible were to be represented in a particular suburb
or immediately surrounding suburbs. Where a particular group was not represented
within the sampling locations, the closest one to that location was selected. It is
acknowledged that the catchment area for a church is often not restricted to the
immediately surrounding suburbs. Members of a given congregation or group may
sometimes traverse many suburbs to attend a congregation of their choice, and in
doing so may pass by other churches of the same denomination. Second, there
should be differences in socto-demographic factors between the suburbs. This
information was obtained from the Census Atlas (Australian Bureau of Statistics,
1993). Three suburbs satisfied this socio-economic status criterion, and also had a
good representation of the different denominational groups either in that suburb or its
adjoining suburbs. These were; Forrestfield (an established lower income area),
Leeming/Bateman (younger middle-income area), and Mt Pleasant (an older
middle/upper income area). Groups not represented in these areas were accessed
wherever they were available. This selection method does potentially give rise to a
selection bias, but as the aim was to maximise the variability in the data, whether or

not the sample was representative, was a secondary consideration.

Access to each religious group was in each case via several ‘gatekeepers’ (Bogdan &
Taylor 1975, p. 31). In the first instance, where a Western Australian headquarters
could be identified, an authorizing officer was first contacted by phone, with a

follow-up explanatory letter that included a copy of the questionnatre. In each case,



the authorizing officer delegated the decision about participation to the local parish
or church administration. The priest or pastor of the selected congregation was first
contacted by phone, then sent the explanatory letter and a copy of the questionnaire.
In all but one case, the decision to participate was taken by that individual, or by the
local church board or administrative committee. The one exception was a
congregation who forwarded the request to their Australian headquarters in Sydney.

This was eventually approved and the group was included in the study.

There were a number of instances where participation of the target congregation was
either not pursued, or not obtained. In the first case, the target congregation (Catholic
— Forrestfield) was found to be predominantly of a single ethnic group, thus meeting
the exclusion criterion. The second case was a church congregation (Salvation Army
- Bentley) which was excluded because the youngest member was over 60 years of
age. In the third case, a Spiritualist Church, the congregation declined to participate.
In the first two cases, alternative congregations were selected, but for the Spiritualist
church there was no alternative. The fourth case involved the Jewish community.
There are two Jewish congregations in Perth, the Orthodox, and the Progressive. The
Orthodox Jewish congregation declined to participate. The Progressive Jewish
congregation agreed to participate but with the condition that administration of the
questionnaire being carried out by an elder of the congregation after a mid-week
meeting, and not on the Sabbath. However, circumstances were such that the
questionnaire could not be administered, and there were no alternative Jewish
congregations. The Vegetarian Society agreed to participate, but the difficulties with
accessing members and administering the questionnaire in a reasonable period were
insurmountable, so the group was removed from the participation list. Adherents to
‘New Age’ type beliefs do not generally operate according to a conventional
congregational/church type organization as do most religious groups, but certain
individuals coordinate a loosely bound group based largely on ‘commercial’ interests.
One such group was identified and permission was obtained to recruit participants
from group members having stalls at what was described as a ‘New Age Fair’. This

fair was held on a Sunday in a local hotel function centre and was open to the public.

The groups who participated in the survey are listed in Table 5.2. These details are in

the format ‘Denomination — Suburb where group meetings are held’.
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Sampling the Church Congregations or Groups

The intended approach to sampling the religious groups was to administer the
questionnaire to a randomly selected sample from a congregation after a typical
worship service or meeting, as attendance could be expected to be highest at this type
of meeting, compared with ‘Sunday School’ or mid-week meetings. In all cases, the
sample was to be made up of volunteers. In most congregations, participation was
requested by a senior officer of the congregation, usually the officiating minister or
an assistant, and usually at the commencement of the worship service. The
desirability of having a representative sample in respect of gender and age was made
known to the congregation at this fime. In only a few cases was administration of the
questionnaire able to be conducted after the worship service. In the majority of
cases, participants took the questionnaire home. To facilitate collection and follow-
up, each participant provided personal details that were retained by the church, and
agreed to be contacted if necessary to arrange for the questionnaire to be collected
within a few days. There were several other variants of this procedure. In one case,
the church minister provided a list of volunteers. Each person on the list was
contacted by telephone to arrange for delivery of the questionnaire, and for its
collection two days later. In another case, there was no contact allowed with the

congregation, but the senior elder distributed and collected the questionnaire.

Selection and recruitment of the General Population Sample (GPS).

The purpose of the GPS was to provide a comparison group made up of members of
the general public who had ‘no religion’, whether against religion or not. Such a

sample would be more varied than secular groups such as sporting clubs.

The GPS respondents were chosen from those suburbs providing participants in the
religious/church groups. In each of the suburbs where there were church group
respondents, a number of widely separated streets were randomly selected from a
street directory. Respondents were then recruited by door-knocking houses having at
least two houses separation. The author conducted all recruitment of participants
using a standard approach that explained the purpose of the study, and the steps taken
to ensure confidentiality. Recruitment was conducted in accordance with advice
provided by the Department of Fair Trading of the Western Australian Government
that door-to-door activities were restricted to the hours between 8 A.M. and 8§ P.M.
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on weekdays only. Most recruiting was conducted in late afternoon to improve the

likelihood of recruiting male respondents, and those working during the day. For
reasons of personal security and to avoiding interrupting evening meal times,

recruitment was not continued past 6:30 pm.

The target number of respondents for the GPS was 30 males and 30 females who had

selected either of the two “no religion’ categories in the religious affiliation item
(Section 1 Item 16 ). This target number was achieved by recruiting 109
respondents. The remaining 49 respondents not in these categories were reported
having a religious or spiritual belief type, or denominational affiliation, and were

included as a separate group named ‘General Population —Religious’.

Table 5.2: List of denominational and other groups participating in the study

Group or Denomination & Suburb

Anglican — Bull Creek

Anglican — Mt Pleasant

Anglican —Forrestfield

Assemblies of God — Canning Vale

Assemblies of' God — Southern Cross Bible College

Baptist - Como

Baptist - Forrestfield

Baptist — Mt Pleasant

Catholic - Bateman

Catholic - Bentley

Catholic - Como

Church of Jesus Christ of Latter-day Saints (Mormen)-Ballajura
Church of Jesus Christ of Latter-day Saints (Mormon)-Greenmount
Chureh of Jesus Christ of Latter-day Saints (Mormon)-Neranda
Four Square Gospel Church - Kelmscott

Jehovah’s Witness — Wattle Grove

New Age — Not area specific

New Age - (Floreat Meeting)

Potter’s House — Not area specific

Presbyterian — Peppermint Grove

Rhema - Riverview — Not area specific

Salvation Army — Swan View

Seventh- Day Adventist - Livingston

Seventh- Day Adventist — Maida Vale

Seventh- Day Adventist - Riverside

Uniting ~ Como

Uniting — Foothills

Uniting — Mt Pleasant
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While the respondents in the GPS were volunteers and not representative of the
general population, this method of recruitment did have the advantage of capturing
respondents to the ‘non religious’ category who otherwise may not have responded to

a mail-out type recruitment.

5.4.3 Test-Retest

All questionnaires administered included a separate consent form requesting
respondents to complete the instrument a second time 10-14 days later. The consent
form asked for the respondent’s address and phone number, but the procedure
ensured the questionnaires remained anonymous. Eighty nine respondents agreed to
the retest. Questionmaires for retest were delivered to the respondents address, and

collected two days later.

5.4.4 Validity Assessment

Potential validity assessment was limited to face and concurrent validity. Content
validity was not assessed because the purpose of the study was to establish acceptable
content. Construct validity was not considered for this exploratory phase of the
questionnaire and its sub-scales as it requires the new measures to be correlated with
a valid measure of the same construct (Carmines and Zeller 1988). As yet there is no
broadly accepted measure to serve this purpose. Face validity addresses the extent to
which a proposed measure appears to ‘fit” with the concept it is intended to measure,
in this case, religion/spirituality (Fullerton 1993; Aiken 1980). Face validity was
taken as being achieved when the thirty church ministers and leaders who examined

the questionnaire in the third pilot stage returned no adverse findings.

Concurrent validity of any new scale developed through the study was to be
evaluated against the ROS-R (Gorsuch & McPherson 1989) included in Question 11,
Section 3 of the questionnaire. Concurrent validity was evaluated by comparing the

factor structures obtained from the study with those published for ROS-R.
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5.5  Data Analysis Methods.

The principal aim of this data analysis was to identify those measures in the
questionnaire that might create categories of respondents other than by
denominational affiliation or group membership. For this reason, the emphasis was
on question-by-guestion analysis to evaluate the potential measurement properties of
each question. Tests of association were applied to only a few questions and were
not an essential feature of the study. The following description of the data analysis
first addresses the issues of data entry and cleaning, and then considers the methods
applied to the individual sections of the questionnaire. Where required analysis was

conducted using the Statistical Package for Social Sciences (SPSS), Version 10.

5.5.1 Data Entry and Cleaning, Missing Data

The format of the questionnaire presents difficulties with data entry. To ensure
consistency of data entry, the author entered all data. Data entry was checked by
proof reading, checking outliers, and by examining frequencies. Missing data were
entered as missing. No attempt was made to estimate missing values as this would
require making assumptions about respondent’s beliefs, and there was no information

upon which to base any such assumptions. Only missing postcodes were inserted.

Missing data could also have different patterns for each different question format.
For example, the semantic differentials in Section 3 of the questionnaire appeared to
have a greater number of older respondents who marked only one of the multiple
semantic differentials for a given question, when all were to have been marked. To
take account of this, missing data for each of the four sections of the questionnaire

was described, but for the analysis, was removed by listwise deletion.

5.5.2 Grouping of the Data for Analysis

The construction of the questionnaire in four sections was for the purpose of
administration, to avoid placing certain items close together, and to minimise
problems such as response fatigue or response bias. However, to facilitate the

analysis, the questions were grouped as follows.

Group 1: Section 1 Ttems 1 to 15 dealing with specific beliefs.
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Group 2: Section 1 Items 16 to 26 and Section 2 Items 11 to 16 dealing with religious

practices

Group 3: Section 3 Items 1, 2, 4, 6 and 10 dealing with feelings about a range of

issues related to religious background and perceptions of God.

Group 4: Section 3 Items 7 and 8 dealing with perceptions about whether religion and

spirituality are the same or different concepts.

Group 5: Section 3 Items 3, 5, and 9 dealing with feelings about a range of existential

issues.

Group 6: Section 2 Items 1 to 10, and Section 4 Items 1 to 4 dealing with health

oriented variables.
Group 7: Section 4 Items 5 to 16 dealing with demographics.

Group 8: Section 3 Item 11 contained the ROS-R (Gorsuch and McPherson 1989) to

be used as a measure of concurrent validity if required.

The following description is based on this group structure.

5.5.3 Groupl

The response data for these questions is nominal categorical. Frequency distributions
were produced describing the number of respondents choosing each option. As is
described later in this section, these individual response options were used to
calculate odds ratios. Also, because respondents were able to choose more than one
response option in each question, the analysis included evaluating the effects of
combining response options, as a means of building individual response profiles. To
obtain this information, a technique was developed that described a respondent’s
beliefs about the particular concept in question. The technique is illustrated in the

following section.

Creating Belief Profiles

Derivation of a single number representing a respondent’s belief profile for a given
concept is now described using Questionnaire Section 1, Question 5 (The Bible) as
an example. This question had nine response options, numbered 1 to 9. These were

coded either ‘0" for not selected, or ‘1° for selected. In the following expression, the



exponential terms locate the options selected, and the summed value describes the

combination of response options chosen for that question:

Belief Profile = [1 x (Option 1 response (0 or 1} x 108)]
+ [2 x (Option 2 response (0 or 1) x 10)]
+ [3 x (Option 3 response (0 or 1) x 106)]
+ [4 x (Option 4 response (0 or 1) x 10°)]
+ [5 % (Option 5 response (0 or 1) x 10" )]
+ [6 x (Option 6 response (0 or 1) x 103 1
+ [7 x (Option 7 response (0 or 1) x 102 )

+ [8 x (Option 8 response (G or 1) x 10l )]
+ [9 x (Option 9 response (0 or 1) x 10° )]

For example, for a respondent who selected options 4, 5 and 8 for this question, those
response options are coded ‘1” and all other response options are coded ‘0°. The

above expression then becomes:

lx(optionlresponse(O)xlOs) =1X0X108 =0
+2 x (option 2 response () x 10 ) =2x0x10 =0
+ 3 x (option 3 response (0)X106) =3x0x 1()6 =0
+4 x (option 4 response (1)x 10°)  =4x1x10° =400000
+ 5 x (option 5 response (1) x 104 ) =5x1x 104 = 50000
+ 6 x (option 6 response (0) x 103) =6x0x 10° =0

+7 x (option 7 response (0)x 10°)  =7x0x10° =0
+8 x (option 8 response (1)x 100 ) =8x1x10 =80
+ 9 x (option 9 response (0) x 10° =9x0x10° =0
Sum = 450080

This sum of the expression, termed here the ‘Belief Profile’, is the numerical
description of that individual’s belief profile for Question 5. This ‘Belief Profile’ is a
numerical description of the individual’s belief for a given question. It is a nominal

category label and cannot be manipulated, as can ordinal, interval, or ratio data.
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However, frequencies can be evaluated, and analysed using any method suitable for

nominal categorical data.

Between Question Interaction Terms (BQIT)

The Belief Profile values calculated for each question provided the basis for
evaluating selected interactions within questions. Initial analyses indicated a large
number of possible combinations. Summing the Belief Profile values for selected
questions, produced another numerical value describing the composite Belief Profile
or interactions for the selected questions. This composite Belief Profile was termed
the ‘Between Question Interaction Term (BQIT)’. These BQIT values are not
necessarily unique. If required, the uniqueness of any value can be checked by
examining the contributing Belief Profile values. This BQIT value is also a category
label and although it has no obvious mathematical meaning, frequency analysis is

relevant,

Calculation of Odds Ratios

For each of the 108 options in Questions 1 to 15 of Section 1, the raw odds ratio
(OR) for each of the twelve ‘religious’ groups was calculated using the following

expression:

(“ yes’ responses for religious group + ‘ no’ responses for religious group)

OR =
(“ yes’ responses for non - religious group +no’responses for non - religious group)

(Altman 1991, p. 268)

The non-religious category was derived from the ‘No religion — against religion’, and

‘No religion — not against religion’ response options of Question 16 of Section 1.

That is, the odds of a respondent from each religious group selecting a given
response option was compared with the odds of a respondent from the non-religious
group of the general population sample selecting the same response option. The OR
was calculated for each group as a whole, and also for males and females from each
group separately, thus allowing differences in responses for both gender and group

categories to be evaluated.
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The 95% confidence intervals were estimated using the standard error (SE) of the log
of the odds ratio (In OR):

95% Confidence Limits for log odds =In{OR)£ N, 4,; x SE(In(OR))
where Ny g75 is the value from the Normal distribution

SE(InOR)= (1;+1;+1c+-1—i )

and g and c, are the “Yes’, and b, and d the “No’ responses for the religious and non-

religious groups respectively (Altman 1991, p. 269).

554 Group2

Section 1 Question 16 provided the categories that separated the respondents based
on religious group membership, and whether they were ‘against’ religion or not. This

question addressed only religion.

For the remaining items in the group, continuous data from those items that used a
number line, were in all cases collapsed into ordinal data using category ranges
reflecting the respective distribution of responses. The remaining questions that used
binary or Likert responses were left unchanged. .In all cases, frequency distributions

were used to assess the data.

55.5 Groups3,4and5

These groups comprised all the semantic differentials of Section 3 of the
questionnaire. In selecting the analytical procedures for these questions, several
issues arose. First, semantic differentials provide a measure of feelings about a
concept for which there is no true zero response, so the raw data from the number
line is interval level data. Interpretation of responses about feelings is complex. For
example, a ‘new convert’, having recently made a decision to religious commitment,
may show an apparently greater intensity of feeling or belief than someone who has
held to their beliefs for many years. The difference in responses may be due not just
to the strength or intensity of feeling, but may arise from differences in other
unspecified aspects of the affective response. The relationship between intensity of

feeling and time might be non-linear, and other factors such as indiscriminate pro-
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religious or anti-religious behaviour may also influence or skew measures. Secondly,
in most cases the frequency data are skewed, because respondents are possibly
reluctant fo appear as having negative feelings towards God. Skewing is not

necessarily a problem, and may be the norm for the types of concepts in question.

The purpose of this analysis is to reduce the large number of variables by selecting
those offering the most meaningful explanation of the data. To prepare the data after
reversal, the continuous data was reduced to four ordered categories with the
following boundary values. This category structure produced roughly the same

frequency of responses in each category.

Table 5.3: Ordered category boundaries for continuous data

Ordered Category Continuous Data Values in Category

1 0—60
2 61— 85
3 86—97
4 98- 100

For non-normally distributed data, Principal Axis Factor Analysis (PAF) with
Oblimin rotation was used to explore the factor structure of these questions. The
Oblimin rotation took into account any correlations between the factors. Factors with
eigenvalues greater than one were retained, and where required, Cronbach’s Alpha

was calculated for the factors and used to reduce the number of items in each factor.

5.5.6 Group6

Responses for Section 2, ftems 1-4 having a five point Likert response format
‘Strongly Influence for to Strongly Influence Against’ were coded 1 to 5, while Items
5 and 6 that have a three point Likert response ‘Strongly Influence to No Real
Influence’ were coded 1 to 3. Section 2, Question 7 dealing with health behaviours
was treated as nominal data. For those questions using a number line, the continuous

data was collapsed into ordered categories.
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Section 4 Item 2 (Weight) and Item 3 (Height), were used to calculate the Body Mass
Index (BMI) using the formula:

wa Weight (kg)
Height® (m)

(Wahlqgvist 1988, p. 201)

The BMI could be used to assess lifestyle factors such as exercise, addressed in
Question 7 of Section 2. The BMI and Age data were also recoded to ordinal data for

analysis.

5.5.7 Group 7: Section 4 Items 5 — 16 dealing with demographics.

Of the questions in this group, level of education, marital status, address,
employment status, present and past occupations, and organizational or club
membership were either nominal or ordinal data. Hours worked (Question 14) and
Income (Question 15) both used continuous number lines, but the data was collapsed

to ordered categories.

5.5.8 Group 8: The Gorsuch and McPherson I/E-Revised Scale

The ROS-R (Gorsuch and McPherson 1989) was analysed using Exploratory Factor
Analysis (Principal Axis Factoring with Direct Oblimin Rotation). The factor
structure obtained was compared with that reported by Gorsuch and McPherson.

5.6 Test —Retest

The test-retest administration provided anonymity for the respondents, but for
analytical purposes, the test-retest responses were able to be matched using address,
gender, age, and occupation data. The discussion that follows briefly describes the

generation of the various statistics for establishing the reliability of the responses.

5.6.1 Group 1

The test-retest reliability of the responses for this group was evaluated in several
ways. Kappa (X) is a commonly used measure of agreement for dichotomous data
that takes into account the influence of chance agreement. For each respondent, each

original response option is compared with the retest response option usinga 2 x 2
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cross tabulation (Altman 1991). The strength of agreement attached to the Kappa

statistic are as listed in Table 5.4.

Table 5.4: Kappa statistics and strength of agreement

Value of Kappa* Strength of Agreement
<{.20 Poor
0.20 - 0.4¢ Fair
0.41 - 0.690 Moderate
0.61 — 0.80 Good
0.81-1.00 Very Good

* Values from (Altman 1951, p. 404)

The following example illustrates this method. For Section 1, Question 1, Response

Option 3, the response data is as follows.

Retest
Test ¢ 1 Row Totals
¢ 62 9 71
1 7 11 18
Column Totals 69 20 89

The exact agreements are 62 + 11 =73 or 73 + 89 = 0.82 or 82%

This value does not take account of the agreement that could result by chance alone.
The expected agreement is given by:

[(71 x 69) + (18 x 20)] + 89 =59

The proportion of agreements expected by chance is 59 + 89 = 0.66

The maximum agreement is 1.00, so the proportion of agreement not due to chance
is:

1.00-0.66=10.34

Kappa for this example is obtained as follows:

(0.82 - 0.66) ~ (1.00 - 0.66) = 0.47, meaning that moderate agreement has been
obtained.

Where a cell 1s empty, kappa cannot be calculated, and it is necessary to use other

means to assess the retest reliability.
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5.6.2 Groups2and 6

Both these groups included nominal, ordinal, interval and ratio data. The Kappa
statistic was calculated for nominal data, and the weighted Kappa for ordinal data
involving more than two categories. The paired t-test was used to compare the
interval and ratio data prior to collapsing it into ordinal data. The lack of a
significant difference would be interpreted as stability of responses over the fourteen-

day pertod.

5.6.3 Groups3,4and>5

The data in this group are all interval data generated from the semantic differentials.
The t-test was applied to the continuous interval data prior to collapsing it into
ordinal data. The t-statistic was used to estimate whether differences in test and
retest data sets were significantly different. The absence of a significant difference

indicated the test and retest responses were stable over the fourteen day period.

5.6.4 Group7

The majority of data in this group are nominal categorical for which the Kappa
statistic was estimated. The t-test was applied to the remaining interval and ratio

data.

5.6.5 Group$8

The ROS-R scale (Gorsuch and McPherson 1989} uses a five point Likert scale, so

weighted Kappa statistics were estimated.

5.7  Chapter Summary

This chapter completes the description of the questionnaire development, its
theoretical and organised structure, its content, and the methodology for piloting and
final administration. The final questionnaire comprised four sections containing
elements of the tripartite classification that are implemented in this study as
cognitions (beliefs), conations (behaviours, in the absence of a longitudinal study to
evaluate intent), and affect (feelings). In addition to the structure of the

questionnaire, the use of multiple response questions to build respondent profiles and
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interaction terms, the use of odds ratios to examine group homogeneity and gender

effects, and semantic differentials to measure affect, are all uncommon.

The description of the pilot, main and retest administrations of the questionnaire
includes selection and recruitment of the survey population, and corresponding

analytical methods.

The next chapter presents the results of the survey, with some of the findings
potentially having significant implications for research into the measurement of

religion and spirituality.
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CHAPTER 6
Results

6.1  Overview of Results

The questionnaire was administered to a sample drawn from church congregations
and the public over a three week period. Seven hundred and twenty questionnaires
were distributed to participants, of which 700 (97%) were returned for 611 (85%)
useful responses. The purpose of the analysis was to identify which of the measures
used could contribute to resolving some of the impediments to progress in
researching religion/spirituality, and to the creation of meaningful ways to
discriminate between respondents. The results reveal potential avenues to resolve
several of the difficulties often encountered in the study of religion and spirituality.
For instance, the assumption that religious denominations are homogeneous, as is
often implied by the use of religious affiliation as a study variable, is brought into
question by results showing that the beliefs of members of most groups are probably
quite heterogeneous. Data showing differences in responses between genders offers
further support for this heterogeneity. The results also reveal that spirituality is
considered a more positive concept than is religion, and that this trend is strongly
influenced by denominational affiliation, as is the tendency toward being either

‘Indiscriminately Pro-religious’ or ‘Indiscriminately Anti-religious.’

The results reveal a strong association between denominational affiliation and the
number of health habits practiced. This may be one of the few instances where the
use of ‘denominational affiliation’ may be valid because of there are several
denominations (for example, Seventh-Day Adventists and Mormons) whose

members generally adhere to the prescribed health practices of the denomination.

Factor analysis of the semantic differentials, together with the frequency data,
resulted in the successful extraction of a number of factors that could be of use for
further studies. From the demographic data, the differences in education levels
between denominational groups is marked, while the association between the number
of dependent children and frequency of Bible study is indicative of the mteractions

between demographic factors and certain behaviours.
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The reliability of the results is underpinned by the good test-retest statistics obtained
from a sample of N = 89 (15% of the total sample).

Section 6.2 describes the sample characteristics including respondent distribution,
and age and gender composition. This grouping differs from that in the
questionnaire which was designed to satisfy psychometric requirements. Section 6.3
presents the test-retest results. Section 6.4 describes the missing data characteristics
and the face, content and concurrent validity of the main data set. Section 6.5 first
describes the regrouping of the questions for analysis. It presents a summary of all

results in Table 6.6 before describing the complete analysis in detail.

6.2  Characteristics of the Survey Sample

6.2.1 Respondent Distribution

The distribution across religious/spiritual group affiliation of the respondents is
summarised in Table 6.1. This sample does not reflect the distribution of these
groups in the general population. For example, smaller groups such as Mormons,
Jehovah’s Witness, and Seventh-Day Adventists which each contribute 5 — 10% of
the study sample, represent less than 0.5% of the general population. As discussed in

Section 5.4.2, this was done to ensure variability in the data.

Table 6.1: Distribution of respondents across groups

Number %
Group Identity Of of
Respondents Total
Anglican 35 5.0
Assemblies Of God 52 8.5
Baptist 67 11.0
Catholic 47 7.7
GP-NR 33 8.7
GP-REL 47 7.7
Jehovah’s Witness 28 4.6
Mormon 53 8.7
New Age 18 3.0
Presbyterian 8 1.3
Pentecostal 54 8.8
Salvation Army 15 2.4
Seventh-Day Adventist 55 9.0
Uniting 59 9.6
Total 611 100
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6.2.2 Age and Gender Distribution

The age and gender distribution of the sample is presented in Table 6.2. The total
sample consisted of 56.8% females and 43.2% males. The mean age was 44.5 years
(SD =16.0 years), the median age 43 years, and the range 14 to 87 years. The
detailed group affiliation and age distribution is presented in Appendix C

Table 6.2: Age and gender distribution of the survey respondents

Age Total Sampie Female Male
(Years) Freguency o % of Frequency % Frequency %
(N) i Valid ™) of Valid  {N) of Valid
<20 30 4.9 5.0 135 2.5 I3 2.5
21-30 100 16.4 16.9 59 10.0 41 6.9
31-40 121 19.8 204 74 12.5 47 79
41-30 148 24.2 25.0 33 143 63 10.6
51-60 90 14.7 15.2 47 79 43 7.3
>60 104 17.0 17.5 37 9.6 47 7.9
Total 593 97.1 100 - 337 56.8 256 43.1
Missing” 18 2.9
Total 611 100.0

* Missing for age and gender data only

6.3 Test-Retest Resulis

The retest sample (N=89) was 15% of the total usable test sample (N=611). Results
of the analyses conducted on either raw or recoded data are summarised as follows.
There were 294 questions in the questionnaire subjected to test-retest reliability using
either the Kappa or the ‘t’-test. The Kappa statistic was applied to 153 questions
with 72% (110 questions) returning moderate to very good strength of agreement .
Interpretation of the Kappa values and the values obtained for those items are as
listed in Table 6.3.

Table 6.3: Distribution of Kappa values for test-retest data

Value of Kappa* Strength of Agreement % of Responses (1353 items)
<0.20 Poor 2
0.20-0.40 Fair 18
041 —0.60 Moderate 28
0.61 —0.80 Good 33
0.81-1.00 Very Good 11
Missing Data 3

* Values from (Altman 1991, p. 404)
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The remaining 141 questions were evaluated using the paired t-test: For 9% (13
questions), there was a significant difference at the 5% significance level. In the
remaining 91% (128 questions), the null hypothesis that there was no difference
between test and retest data could not be rejected. Overall these results show 81%
(238 of the 294 questions that could be tested) returned a test statistic indicating a
moderate to good agreement between test and retest. Details of test-retest results for
each data group are presented in Appendix Z, which includes an examination how
some of the retest responses changed in relation to the age, gender and

denominational affiliation of the respondents.

6.4  Analysis of the Main Data Set
6.4.1 Missing Data

In the process of developing measurement scales, missing data can provide
information about the content, wording or structure of questions or the administration
of the questionnaire. This section examines the frequency, gender and age related

distribution of the missing data looking for any useful patterns.

The proportion of missing values varies with the different questions in the
questionnaire, and in for each question, listwise deletion reduced the number of
respondents from the original 611 useful responses. For each of the Groups 1-8, the

missing data frequencies are presented in Table 6.4.

Table 6.4: Missing data frequencies

Questionnaire Mean Std
Group Section Yo Deviation

(Question N* Missing (%)
1 1(1-15) 0.93 0.76
2 N 8?‘_2166)) 2.0 2.0
3 3(1,2,4,6,10) 16.4 4.8
4 3(7,8) 14.4 2.1
5 3(3,5,9 i6.2 4.8

2(1-
6 i) 2.1 15
7 4 (5-16) 5.4 37
8 3(11) 49 0.60
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For Groups 1, 2, 6, 7 and 8, missing data occurred in less than 5% of questions.
However, for Groups 3, 4 and 5, the missing data was comparatively higher at
16.4%, 14.4%, and 16.2% respectively. The questions in these three groups consist
of semantic differentials from Section 3 of the questionnaire. As the items from
Section 4 of the questionnaire reported only about 5% missing data and would in
most cases have been completed after Section 3, higher missing data in Groups 3, 4
and 5 was probably due to the structure of the questions or the administration
methods used; in several of the congregations it was necessary to allow the
participants to take the questionnaire home. In one congregation in particular, nearly
all the respondents marked only one of the semantic differentials in each question,

rather than all as was instructed.

Examples from Groups 3, 4 and 5 Data
Table 6.5 shows the distribution of the missing data for Groups 3, 4 and 5 across

respondent group affiliation.

Table 6.5: %Missing data across group affiliation for Groups 3,4 & 5

% of Total Missing

Collapsed Group 1D for Groups 3,4 & 5
Anglican 21.8
Pentecostal 6.2
Baptist 11.5
Catholic 54
Jehovah’s Witness 6.6
Mormons 82
New Age 3.6
Presbyterian 0.1
Seventh-Day Adventist 0.3
Uniting 8.0
Assemblies of God 5.6
GP-NR 15.6
GP-REL 6.6
Totals 100

It is likely the high proportion of missing data recorded for the Anglican group
relates to one particular congregation where there were possibly issues arising from
the administration of the questionnaire to the group. In this case, a group elder

organised a one-off administration to a single group of respondents without the
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researcher being present. It is evident from the response pattern that the instructions
for that section were not clearly understood, as many of these respondents marked
only those semantic differentials they felt were relevant to them. The instructions
clearly asked that all the questions be answered. This information would be taken

into account in the construction of a revised questionnaire.

6.4.2 Face and Content Validity of the Survey Questionnaire

Both face and content validity of the questionnaire were assessed during the
construction, piloting and administration of the questionnaire. The questionnaire
consisted of a mumber of sub-scales representing possible dimensions and types of
measures. Each of these sub-scales was evaluated for its potential as an individual

measure of religiosity/spirituality.

Face Validity

Face validity addresses whether the value of a measure of religiosity/spirituality is
likely to change accordingly if the religious/spiritual status of a respondent changes
(see Fullerton 1993). Various elements of the questionnaire could be evaluated for
face validity. For example, Section 1 of the questionnaire included questions on a
range of religious beliefs, together with a range of responses that could continue to
provide a profile of the respondent’s beliefs which could change over time as a
respondent ‘grows’ or ‘matures’. Similarly, Section 2 Questions 1 to 10 asked about
a range of health behaviours which could also be expected to change with a
respondent’s attitudes towards health matters; as would questions addressing
religious/spiritual affiliations and attendance, or demographic issues. The elements
of the questionnaire that are more difficult to assess are the semantic differentials in
Section 3, because this method of measurement does not appear to have been
previously applied to the measurement of religion/spirituality, and so little is known
about it. A crude assessment of face validity was achieved in the recruitment of
religious groups. The gatekeepers for each group approached were ministers of
religion who reviewed the questionnaire before consenting to its administration to
their congregation. Although each of these persons was requested to comment on the
content, no adverse comments were received. From these observations, it may

assumed the item content has face validity.
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Content Validity

A scale has content validity if its items adequately measure the construct in question
(Fullerton 1993, Carmines & Zeller 1988). With the exploratory nature of the study,
assessment of content validity might not be appropriate, as any judgment as to
whether the measures used actually measure elements of religion/spirituality is
subject to question. However, if the results show denominational groups to be
heterogeneous (for example, in their beliefs), or that there are differences in gender
responses, or that there are differences between religion and spirituality, and these
results are correct, then it could be claimed that those elements of the questionnaire

producing those results have content validity.

Concurrent Validity

Concurrent validity is a form of criterion validity obtained when scales using
measures of similar interest, are administered simultaneously. The questionnaire
included the Religious Orientation Scale — Revised (ROS-R) (Gorsuch & McPherson
1989) for this purpose. Exploratory factor analysis was used to generate the factor
structure of the survey data. Principal components and principal axis extraction
methods with both orthogonal and oblique rotations each gave a factor structure
consistent with that reported by Gorsuch and McPherson. The factor structure

obtained was as follows:
Factor 1: Options 1, 3,4, 5, 7, 10, 12, 14 (Corresponding to the ROS-R ‘I (Revised)’)
Factor 2: Options 6, 8, 9 (Corresponding to the ROS-R ‘Ep (Revised)’)

Factor 3: Options 2, 11, 13 (Corresponding to the ROS-R ‘Es (Revised)’)

Cronbach’s Alpha estimates of internal consistency for the three factors obtained
(those reported for ROS-R) were 0.14 (0.83), 0.62 (0.57), and 0.61 (0.58)
respectively. The reliabilities estimates for the factors from this study are poor
compared with those reported for ROS-R by (Gorsuch and McPherson 1989). It is
possible that the sample of college students used by Gorsuch and McPherson was
more homogenous with respect to age and beliefs. These results form part of the

Group 8 analysis discussed later in Section 6.4.8
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6.5  Grouped Data Analysis
6.5.1 Grouping of the Questions for Analysis

The questions were arranged throughout the questionnaire as part of the
methodology. To facilitate the analysis, the questions were reorganised into logical
groupings as described in Table 6.6. As there is a large volume of information in this
analysis and in the appendices, these results are summarised in Table 6.6 prior to the

detailed presentation of the results.

6.52 Group 1 Data

The analysis for this group aims to examine respondent Belief Profiles for patterns
that could be used to create categories of respondents other than group affiliation,
and also to examine basic assumptions about group homogeneity that are implicit in
the literature. Because multiple dichotomous response options were used, suitable
analytical techniques are limited. However, odds ratios and what is possibly a novel
interaction term developed for this data, provide compelling evidence that challenges

those assumptions.

Frequency Data

The raw frequency data for all response options in Group 1 are in Appendix D.
Beyond providing a crude indication as to which response options were most
selected this data is of limited usefulness and in this form is not considered further in

subsequent analyses.

Odds Ratios

Odds are the ratio of the probability of selecting a given response option to that of
not selecting the same response option. The ‘Odds Ratio’ (OR), is the ratio of the
odds of a given response being selected by a group, to the odds of that same response
option being selected by the reference group. The General Population - Non-
Religious group (GP-NR) were selected as the reference group to maximise the
likelithood that the odds ratio would be greater than one for most of the religious
groups and most of the response options. It should be noted that a high OR does not
imply a high frequency of selection; a low selection frequency can produce a high
odds ratio if the odds in the reference group (the denominator in the odds ratto

calculation) are even lower.
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The odds ratios (OR) calculated for the ‘Belief’ Questions I -15 in Section 1 of the
questionnaire compare the odds for each response option from each of the religious
groups with the odds for the “Non-Religious’ category of Section 1 Question 16. The
odds ratios are presented for each Group ID. Upper and Lower 95% limits were
calculated but are not reported here as they did not contribute any additional useful

information. They can be supplied if required.

The proportions of females and males used in the calculation of the odds ratio were
56% and 44% respectively. Taking missing data into account, the Group
Membership make up of the sample for the OR calculations is presented in Table 6.7.

Table 6.7: Denominational group membership details

1)

Group Membership 'l{oo tc;i;
Anglican 9.2
Pentecostal 17.6
Baptist 11.0
Catholic 7.4
Jehovah’s Witness 4.6
Mormons 8.6
New Age 3.
Presbyterian 1.3
Salvation Army 25
Seventh-Day Adveniist 9.0
Uniting 9.5
GP-REL 7.9
GP-NR** 8.4
Total 100

** This is the reference group for the calculation of odds ratios

The use of the GP-NR as the reference group is arbitrary. Any group could have
been used, but this group could be expected to be different from the other
religious/spiritual groups.

The odds ratio allows differentiation between the group responses and between the
females and males so the homogeneity of responses within and between the groups
can be evaluated. Qdds ratios for all Group 1 questions are presented in Appendix E.
Inclusion of the respective odds and the confidence intervals occupies nearly one

hundred pages and so is omitted from this document.
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The interpretation of the odds ratio estimate for Question 1 is illustrated in Table 6.8.
The mean odds ratio for the total sample (female + male) decreases in the order:
Option 4 (OR: 136.6) > Option 3 (OR: 41.6) > Option 6 (OR: 6.38) > Option 7(2.70)
> Option 8 (OR: 2.56). For each of these five response options, the odds of the
response option being selected by the ‘religious’ groups is greater than the odds of
being selected by the ‘non-religious’ reference group (that is, OR>1). Forthe
remaining response options, the odds of the option being selected were less than the
odds of the option being selected by the reference group; Option 1 (OR: 0.06),
Option 2 (OR: 0.06), Option 5 (OR: 0.82), Option 9 (OR: 0.04), and Option 10 (OR:
0.72). An OR = 1 shows the odds of an option being selected are the same for both
the group in question and the reference group. Table 6.8 provides a general picture
of response patterns for Question 1. The following section examines the effect of
gender on the OR.

Table 6.8: Odds ratios across group 1 questions 1 (‘God is...”) for all

respondents
. Mean OR
Respons? Option . Response Option Across All
For Section 1 Question 1
Groups

Options having higher odds of
selection than reference group.

4 described by the Trinity 136

3 a single being 41.6

6 material/physical 6.38

7 spiritual/mon-material 2.70

8 within every person 2.56
Options having similar odds of
selection to reference group.

5 an energy field 0.82

10 None of the above, I have other views  0.72
Options having lower odds of
selection than reference group.

1 [ don't know 0.06

2 there is no God 0.06

9 a symbol only 0.04

Gender Effects
The variation of responses with gender is also revealed in the data. Table 6.9 shows,

for Question 1, the mean odds ratios for both male and female.
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The odds ratios for Question 1 vary with gender. In six response options, the odds
ratio for females was between 1.5 to 3.4 times higher than the odds ratio for males.
In the remaining four response options, the odds ratio for males was 1.2 to 5.9 times
higher than that of females. These few responses provide a strong indication that
gender interactions may need to be taken into account. The extent of the effect is
further illustrated in Appendix E. Results for Question 1, Response Option 3 show
the OR value for the total sample (males + females) has values in a range 0.0
(Salvation Army) to 325.0 (Jehovah’s Witness). This is to be expected as it reflects
the different doctrinal positions adopted by variations denominational groups. In the
adjoining ‘Female’ and ‘Male’ columns, the OR is also seen to vary between
genders. For the Jehovah’s Witness, the OR for the ‘total” sample is 325.0, but for
‘Females’ 1s 377.0, and for ‘Males’ 110.0.

Table 6.9: The influence of gender on OR for Section 1 Question 1 (‘God is...”)

Ratio of OR’s
Response Description 2}: (f)ol: Cond
Option : ender
FEMALE MALE  ppp gy MAvioum having
value
max value
1 1 don't know 0.04 021 0.17 5.87 59 male
2 there is no God 0.10 0.04 2.82 035 28 female
3 a single being 49.67 15.06 330 0.30 33 female
4 described by the Trinity 153.22 4478 342 0.29 34 female
5 an energy field 0.48 2.83 0.17 5.86 59 male
6 material/physical 3.33 4.03 0.83 1.21 1.2 male
7 spiritual/mon-material 3.65 242 1.51 0.66 1.5 female
8 within every person 2,13 4.98 0.43 2.33 23 male
9 a symbol only 0.04 0.03 1.55 0.63 1.3 female
None of the above, |
10 have other views 1.01 0.54 1.88 0.53 1.9 fermale

The gender effect may be seen from a different perspective in Appendix F in which
the odds ratios for each gender have been recalculated to show the ratio between
odds ratios. For clarity, the table shows only the larger of the two ratios (F:M or
M:F), and to reduce the information in the table, only ratio values greater than 3.0.
In the example above OR values for the Jehovah’s Witness’s were 377.0 for
‘Females’ and 110.0 for ‘Males’. The F:M ratio of these OR values is 3.4; ‘females’
being the larger of the two values. Appendix F shows there are many instances

where there are large differences in the OR values.
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To varying extents, the differences in OR between genders is evident to all fifteen

questions in Group 1.

Denominational Membership Effects

The data in Appendix E shows that for each question and each denominational

group, the OR varies with each response. For a given question, an OR = 0.0 for all
response options except one would indicate all respondents have chosen that one
particular non-zero response and that there was perfect homogeneity within the group
for that specific belief. The variation in OR across the response options indicates the
beliefs of each group are heterogenous, and that the assumption the denominational

groups are homogeneous in their beliefs is possibly invalid.

Interaction of Beliefs in Group 1

The results presented in the previous section focus on the association between gender
and group membership and the odds of choosing a particular belief option. In reality,
what is commonly called a ‘belief” is often not a single belief, but a collection of
beliefs. This section will examine the interactions between belief options both within
each question, and also between different related questions that were grouped
together. The interactions within each question have been termed Belief Profiles,

and those between each questions the Between Question Interaction Terms, (BQITs).

Belief Profiles

The calculation and interpretation of the Belief Profiles was described in detail in
Section 5.4.3.1. The specific purpose of the Belief Profiles was to identify
alternative means of grouping the survey respondents other than by group or
denominational membership/affiliation. These values have been calculated only for
the total of each group. Group membership and Gender effects were not calculated

because the data is complex.

The Belief Profiles for all fifteen questions of Group 1 are presented in Appendix G.
The number of different values for the Belief Profiles for each question are presented

in Table 6.10.



Table 6.10: The number of belief profiles for Group 1 questions

QUESTION Number of

No Belief Profiles
1 61
2 38
3 22
4 21
5 39
6 20
7 23
8 19
9 38
i0 18
11 31
12 17
13 14
14 21
15 30

The large numbers of Belief Profiles for each question is an indication of the number
of different profiles that might exist. Appendix H presents cross tabulations of Belief
Profiles and Denominational Membership, from which it can be seen that the Belief

Profiles are dispersed across the denominations.

Between Question Interaction Terms (BQIT)

Initial efforts to find combinations of BQIT’s that grouped respondents into a
reduced number of categories having greater homogeneity of beliefs than the original
religious/spiritual groupings yielded no useful combinations. In a second attempt to
simplify the search for useful combinations, the creation of combinations of BQIT’s
was limited certain groups of questions. These groupings brought together concepts
that were logically related. For example; Questions 1, 2, and 3 dealing with the
concepts of God. Jesus, and the Holy Spirit respectively; Questions 4 and 5 that deal
with the questions of origins of the human race, and the Bible; Questions 6 (The
Soul) and 10 (Heaven); Questions 6 and 11 (Hell); and Questions 6 and 12
(Purgatory).. The BQIT values were obtained by summing the Belief Profiles for the
combination of questions of interest. Table 6.11 shows the number of different
BQIT values obtained for each combination of questions. The detailed information

is presented in Appendix 1
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Table 6.11: BQIT values for Section 1

. % of % of
Sectlo.n ! Number of Respondents Respondents
Question Numbers BQIT
Included In BQIT Values collected by collected by

Top BQIT Top 5 BOITs

1,2,3 259 7 26
4,5 133 15 42
6,7,8,9, 10,11, 12 310 7 19
6,10 g1 29 33
6,11 112 28 45
6,12 68 : 13 48
6,13 51 44 65
4,6 69 20 49
4,13 50 30 66
11,13 82 30 56
11,12 101 9 36
14,15 114 17 42
7,8 94 23 60
7,9 141 13 46
13,14, 15 193 15 35
10,11, 12 193 8 24
6,10,11,12 310 7 19
7,13 76 34 69
14, 15 114 17 42
All(1to 15) 604 0.5 2

Table 6.11 shows that summing Belief Profiles for ail fiffeen questions created 604
BQIT values. Appendix I further shows that only 5 of those 604 values collected
more than a single person. In each combination of Belief Profiles used to create the
respective BQITs, the proportion of the respondents collected was typically small
and in practical terms offer no useful opportunities for creating categories
representing significant proportions of the study population. An alternative approach
to extracting new categories of respondents was to examine the possibility of

reducing the number of response options. This is described in the next section.

The Creation of Respondent Categories by Reduction of Belief Profiles

Appendix J presents data generated by examining the Belief Profiles for each
question and making judgements about which response options might be grouped
together to collect respondents into a reduced number of categories. These
judgements were based primarily on the original theoretical reasons for including
each response option, and modified by judgements based on the content of the Belief
Profiles. This approach must logically result in some loss of data, but it allows
creation of a number of new categories of respondents. The process was used to

create Appendix J, with typical results are illustrated in Tables 6.12 to 6.14, using
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data from Question 1. The process was as follows. The original response options are
noted in Table 6.12. These were grouped together as in Table 6.12 to create four
new response categories where there were ten. The judgments made in creating the
new categories in Table 6.12 from the survey data were as follows. Any belief
profile containing response options 1, 2, 9 or 10 were allocated to the New Category
1. Similarly any belief profile containing response option 8 was allocated to New
Category 2, those containing response options 5 or 7 to New Category 3, and those

containing response option 6 to New Category 4.

In this example, Question 1 was initially described by sixty-one Belief Profiles
(Table 6.10). Eight of the ten response options for Question 1 (Table 6.12) were
reduced to four new composite options which in turn provided the basis for recoding
the Belief Profiles into four new categories. Only Option 3 (God is a single being)
and Option 4 (God is described by the Trinity) were omitted because the results were
judged to be too closely associatéd with denominational beliefs to be useful. The
distribution of response options to each of these new composite options is presented
in Table 6.12. The distribution of original Belief Profiles into each of the resultant

four new categories is listed in Table 6.12.

The frequency data for the new categories created for Question 1 are presented in
Table 6.13 and for all fifteen questions in Table 6.14 and Appendix L. This table

shows that for each question, 3, 4, or 5 new categories were created.

Table 6.13: Distribution of recoded cidtegories for Question 1

Recode Valid Cumulative
Category Frequency Percent Percent Percent

i 51 8.3 83 8.3

2 193 31.6 31.6 39.9

3 143 23.4 234 63.3

4 224 36.7 36.7 100.0

Total 611 100.0 1606.0
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Table 6.14 Recoded categories for all Group 1 questions

N° Respondents % Respondents
QuUESTION o Each New Category In Each New Category

(N=611)
1 2 3 4 5 [1 2 3 4 5

1 51 193 143 224 83 316 234 367 -

2 52 62 31 466 §s 100 51 763 -

3 124 79 236 172 203 129 386 282 -

4 s6 91 210 181 73 |92 149 344 296 119

5 38 434 139 62 710 227 -

6 63 131 417 103 214 682 .

7 56 82 473 92 134 774

3 96 207 40 268 157 339 65 439

9 110 358 143 180 586 234

10 106 144 361 173 236 9.

11 146 54 342 69 239 88 560 113

12 209 201 90 111 342 329 147 182

13 22 84 464 41 36 137 759 67

14 89 147 375 146 241 6l4

15 73 39 45 69 385|119 64 14 113 630

Chi-Square Significance Test on Recoded Categories.

Pearson’s chi-square statistic was used to evaluate the relationships between the new
categories for each question. Categories for each of the fifteen questions were placed
in a cross tabulation with each other question, and the chi-square significance
obtained from the SPSS statistical package. In each case, the chi-square probability
was p<0.05, indicating that the null hypothesis of the row and column variables in
the cross tabulations as being unrelated, can be rejected. That is, it appears that all
the categories in all the questions are related. However, this conclusion is to be
interpreted with caution, as the assumption that the cross tabulated variables are
independent is questionable. It is more likely that having information about a
respondent’s position regarding one of the fifteen questions also gives some

knowledge about the respondent’s position on some or all of the other questions.

6.5.3 Group 2: Questionnaire Section 1

Group 2 comprises questionnaire Section 1, Questions 16 — 26 that deal with the type
and duration of group affiliation, frequency, type and duration of meeting attendance,

financial contributions, and the influence of physical disability and spouse beliefs.
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Section 2, Questions 11 — 16 deals with television viewing, and religious/spiritual

practices such as meditation, yoga, Bible study, prayer and voluntary work.

Question 16.

The results of a cross tabulation for this question are presented in Appendix M. The
table compares the official name of each denominational group with the group
identification indicated by the respondents in this open question. It shows that within
each group respondents indicate a number of different group identities. The large
mainstream denominations such as Catholic and Anglican, both show small

variations in composition. In each case, approximately 90% of respondents recorded
Catholic and Anglican respectively, approximately 4% did not record a group
identity, and 4% reported being ‘non-denominational’. For the Baptist, and Uniting
groups, 70% and 81% of respondents respectively, reported being Baptist, and
Uniting, and 12- 15% ‘non-denominational’. The Pentecostal, Assemblies of God,
and Salvation Army groups each had a higher proportion of respondents report being '
‘non-denominational (82%, 64%, and 27% respectively), with the remainder
reporting their official group identity. For each of the remaining denominational
groups, Jehovah’s Witnesses, Mormons, and Seventh-Day Adventists, 100% of
respondents reported their respective denominational name. The New Age, and GP-
REL groups each had a more diverse makeup that might be expected from eclectic
groups. The purpose in presenting these results is to illustrate the diversity that exists
within each group, and that group members may have beliefs that are different to
those typical of the group of which they are members. This reinforces the findings of

Group 1, that it cannot be assumed that denominational groups are homogeneous.

Question 17: Duration of present beliefs.

These results are presented in Appendix N. The small Protestant groups, Baptist,
Pentecostal, Assemblies of God, and the GP-NR group have the largest proportion of
members (10 - 11.5%) who have held their the current beliefs for less than five '
years. However, as Table 6.15 shows, these same groups also have the greatest
proportion of respondents under the age of 30. There is no similar trend in the
remaining groups, which suggests the association noted is unique to that age group

and to those Pentecostal oriented group
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Questions 18: Present Membership of Religious or Spiritual Groups

As expected, there are high proportions of each religious group reported as members

of those groups. Of interest is the proportion of each religious group (from 0 to 17%)
who were not members of that group. For the remaining groups, 47% of the General

Population (Religious) were not a member of any group, and were 98% of the

General Population (Non-Religious) group.
Question 19: Filter Questions

Question 19 was intended as a filter question. The results are presented in Appendix
N, but are not required for subsequent discussion. It is noted that 11% of New Age
group members have never attended a church service or mass, or any other religious

or spiritually oriented meeting.

Question 20: Frequency of Meeting Attendance
The results presented in Appendix N are summarised in Table 6.16.

Table 6.16: Group 1 frequency of meeting attendance

Not at all Several times/month Once/More
Group or or than
Membership Rarely Several times/year once /week
(Options 1, 2) {Options 3, 4) {Options 5, 6)
Yo % Yo
GP-NR 95.8 0.0 4.2
New Age 62.5 18.8 18.8
GP-REL 413 28.3 304
Catholic 10.6 17.0 72.3
Baptist 3.0 9.0 88.1
Anglican 1.8 21.8 76.4
Presbyterian 0.0 0.0 100.0
Salvation Army 0.0 0.0 100.0
Mormons 0.0 1.9 98.1
Assemblies Of God 0.0 1.9 98.1
Jehovah’s Witness 0.0 3.6 96.4
Seventh-Day Adventist - 0.0 3.6 964
Pentecostal 0.0 5.6 944
Uniting 0.0 7.0 630
Tetal 13.8 2.0 77.2
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The table shows that the lowest level of religious/spiritual meeting attendance (Not at
all, or Rarely) is recorded by the GP-NR group. This group shows an expected
corresponding low proportion of respondents reporting higher levels of attendance.
Next, the New Age, GP-REL, and Catholic groups report attendance spread more
across all categories. Finally, the remaining groups report attendance levels

concentrated in the Once and More than once /week categories.

This data suggests meeting attendance could be retained as a measure. However, it
evident from this data that the level of attendance is strongly associated with group
membership, and may not provide any additional discrimination between

respondents.

Question 21: Duration of Indicated Frequency of Attendance

The results for this question are presented in Appendix N. This question was
included to provide the duration element required for epidemiological consideration.
However, the results show no useful trends, and are probably closely related to the

age distribution. If the question was to be retained, it would need to be modified.

Question 22: Meeting Type

As presented in the questionnaire, the question allowed respondents to select more
than one option, where it should have specified the respondents select only one
option that best described the type of meeting they attended. Consequently any
useful information has been lost. Appendix N presents the first selected response
type without knowledge of which type the respondent felt was most important. It
again indicates diversity within each group. Designed differently, this question may
provide more useful information about the meeting type, and could offer a means of
characterizing the respondent rather than the meeting type; characteristics that may

be associated with certain types of behaviour.

Question 23: Financial Contributions

Financial contributions within Christian religious groups are often related to a tithe

(an offering amounting to one-tenth of an individual’s income), and other free-will
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offerings or donations. The results presented in Appendix N, and in Table 6.17, have

been sorted into descending order on the 10-20% contribution column.

It is clear from the table that some of the small denominations (Mormons, Seventh-
Day Adventist, Pentecostal, Assemblies of God, and Salvation Army) have the
highest proportion of members (96% decreasing to 73% respectively), who
contribute 10 — 20% of their income. There are only a few in any group who
contribute more than 20%. It is mainly the larger denominational groups who are
represented with contributions in the 1-9% range or the ‘nil’ categories. As might be
expected, the New Age and GP-NR groups are not represented in the 10 - 20%
contribution range, but have a high proportion (80% — 98%) in the ‘nil’ contributions

category.

There is a strong association between denominational or group membership and
financial contributions, so there are limited opportunities for creating new categories
of respondents using this data. It may be useful to examine the possibility that
respondents, whose financial contributions are significantly below the typical

contributions rates for their group, could be grouped together into a single category.

Table 6.17: Distribution of financial contributions

% of Respondents with
Group Membership : P

Financial contributions in range o N
Q
Nil 1-9% 10-20%  >20%

Mormons 0.0 3.8 96.2 0.0 100 53
Seventh-Day Adventist 3.8 13.2 83.0 0.0 100 53
Pentecostal 0.0 19.2 80.8 0.0 160 52
Assemblies Of God 0.0 15.7 78.4 5.9 100 51
Salvation Army 0.0 20.0 73.3 6.7 100 15
Baptist 13.1 32.8 54.1 0.0 100 61
Uniting 1.9 57.7 40.4 0.0 100 52
Anglican 7.8 66.7 255 0.0 100 51
Presbyterian 0.0 75.0 25.0 0.0 100 8
GP-REL 553 26.3 18.4 0.0 100 38
Jehovah's Witness 524 33.3 14.3 0.0 100 21
Catholic 24.4 64.4 11.1 0.0 100 45
New Age 80.0 20.0 0.0 0.0 100 I3
GP-NR 98.1 1.9 0.0 0.0 100 52
Total 21.3 30.0 48.0 0.7 100 567




Question 24: Previous Group Membership

Appendix N shows that for the total sample, 62% of respondents indicated no
previous group membership, 31% had one previous membership, 5% had two
previous memberships, and less than 2% had three or more group membership.
These results do not contribute directly to the study outcomes, but in a more diverse
population there may be more respondents who previously were members of, or
attended ‘church’, but perhaps no longer do. This question may provide useful

information in a larger study.

Question 25: Physical Disability

The results in Appendix N show 3.8% of the total respondents had a physical
disability that prevents or limits them from participating in religious/spiritual
activities. While nearly all groups had less than 5% of respondents select the *yes’
option, the Baptists recorded 12% in this category. There is no obvious association
between this observation and the frequency of attendance data presented in Question
20 earlier. These results do not contribute to the study outcomes and are not
discussed further. The question might provide useful information in a sample of
aged respondents, or if interview questions were used to better characterise for each

respondent, the relationship between religious/spiritual issues and their disability.

Question 26: Spouse Beliefs

The results in Appendix N show 27% of total respondents selected the ‘not
applicable’ response, which is interpreted as meaning there is no spouse or partner,
11% have a spouse or partner who holds different religious/spiritual beliefs to the
respondent, and 62% whose spouse or partner holds similar beliefs. Within the
respondents having no spouse or partner, the responses range from 12.5% for the
Presbyterian group through to 50% for Assemblies of God respondents. This latter
result is reflected in the age composition of the groups (Table 6.15); the Assemblies
of God have the highest proportion of responses in the <30 age group (45%) whereas
the Presbyterian group has amongst the highest proportion in the 31 — 50 years age
group (71.4%). These groups probably represent the ‘singles’ and ‘married’
categories, though some respondents could be widowed. The smaller groups such as

Seventh-Day Adventists (1.8% ‘no’), and Mormons (1.9% ‘no’) had the lowest
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proportion of ‘no’ responses. It has been reported by Levin (1996) and Dwyer

(1988) that these groups tend to marry within the group, so a low ‘no’ response is
always likely. These results do not contribute significantly to the study outcomes

and are not discussed further.

6.5.4 Group 2: Questionnaire Section 2

Question 11: Average hours per week spent reading, watching videos or TV

programs having a religious or spiritual content

The summarised data in Table 6.18 shows that the highest proportion of respondents

having ‘nil” exposure to religious/spiritual media, are found in the New Age, GP-NR,

GP-REL groups (50%, 70%, and 53% respectively). The groups recording the

highest levels of exposure were Jehovah’s Witness, Salvation Army, and Assemblies
of God (34.6%, 40.0%, and 46.2% respectively having 7.6 — 10 hours/week

exposure). Detailed data is presented in Appendix O.

Table 6.18: Hours of religious TV or reading across group membership

% of Respondents Engaging in

Group Membership N Religious TV viewing or reading
in Hrs/week Category
nil 0.5-2.5 2.6-5 5.1-7.5 7.6-10
Anglican 52 154 57.7 19.2 5.8 1.9
Pentecostal 53 11.3 28.3 30.2 9.4 20.8
Baptist 65 10.8 354 292 7.7 16.9
Catholic 47 208 447 14.9 43 6.4
Jehovah’s Witness 26 154 154 154 192 34.6
Mormons 53 I1.3 41.5 264 11.3 9.4
New Age 18 50.0 27.8 16.7 5.6 0.0
Presbyterian § 0.0 25.0 50.0 12.5 12.5
Salvation Army 15 0.0 20.0 333 6.7 40.0
Seventh-Day Adventist 55 5.5 309 364 14.5 12.7
Uniting 59 5.1 37.6 18.6 10.2 8.5
Assemblies Of God 32 3.8 11.5 32.7 5.8 46.2
GP-NR 53 69.8 15.1 1.9 19 11.3
GP-REL 47 53.2 27.7 4.3 0.0 14.9
Total 603 20.6 33.7 22.1 7.8 15.9

Question 12: Average hours per day spent watching general television, videos,

movies, playing video games, non-work internet time, etc.
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Results for this question are presented in Table 6.19 with detailed data in Appendix

0.

Given the ubiquitous distribution of television and visual media, it was not expected

this question would be able to clearly discriminate between respondents. Table 6.20

shows this is generally the case. However, the intention of the question was to

identify what was expected to be a small number of respondents whose exposure to

general or more secular visual media was different to that of the majority. The table

shows 6.2% of the respondents watched no secular television (range, 1.5% —~ 19.2%),
25.6% watched less than one hour per day (range, 6.4%- 53.8%), and 17.8% (range
(7.7% — 32.7%) who watched up to 5 hours per day.

Table 6.19: Hours of general TV, reading, video, internet vs group membership

% of Respondents Engaging in

General TV viewing

Summary Data

Group Membership N (Hrs/day) (Hrs/day)
nil 0.1-1 1.1-3 3.1-5 <1 >1
Jehovah’s Witness 26 19.2 34.6 385 7.7 53.8 46.2
New Age 18 16.7 16.7 55.6 11.1 334 66.7
Assemblies Of God 52 13.5 38.5 25.0 23.1 52.0 48.1
Presbyterian 8 12.5 25.0 50.0 12.5 375 62.5
Mormons 53 113 30.2 37.7 20.8 41.5 58.5
Pentecostal 51 9.8 27.5 47.1 15.7 373 62.8
Seventh-Day Adventist 54 7.4 241 55.6 13.0 31.5 68.6
Catholic 47 43 36.2 447 14.9 40.5 59.6
Uniting 59 34 254 57.6 13.6 28.8 71.2
GP-NR 52 1.9 13.5 51.9 327 154 84.6
Baptist 65 1.5 323 554 10.8 33.8 66.2
Anglican 54 0.0 20.4 64.8 14.8 204 79.6
Salvation Army 15 0.0 20.0 53.3 26.7 20.0 80.0
GP-REL 47 0.0 6.4 66.0 277 6.4 93.7
Total 601 6.2 25.6 50.4 17.8 31.8 68.2

It had been expected that there would be a reciprocal relationship between secular

and religious/spiritual visual media time, and that a person watching higher levels of

‘Secular TV’ would tend to watch less ‘Religious/Spiritual Oriented TV’. Table 6.20

compares the proportions of respondents for each group who reported television

viewing in the highest category for each question. Rather than a reciprocal

relationship, it shows that respondents reporting high levels of ‘General TV’
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viewing, also show a weak tendency to report higher levels of ‘Religious/Spiritual
Oriented TV*. This could be due to factors such as age, as both older and younger
people who are not employed and/or have no children, may watch more TV because
they have the time to do so. The age distributions for all groups are presented in

Appendix C.

Table 6.20: Comparison of television viewing data for Section 2 Questions 11,

12.

General TV Relig/Sp TV Total % of
) % of respondents % of respondents Fesp_ondents

Group Membership Viewing for Viewing for in highest

3.1-5 hrs/day 7.6-10 hrsiweek ~ CHLeBONIes
Assemblies Of God 231 46.2 69.3
Salvation Army 26.7 40.0 66.7
GP-NR 32.7 113 44.0
GP-REL 277 14.9 42.6
Jehovah’s Witness 7.7 34.6 423
Pentecostal 15.7 20.8 36.5
Mormons 20.8 94 302
Baptist 10.8 16.9 277
Seventh-Day Adventist 13.0 12.7 25.1
Presbyterian 12.5 12.5 25.0
Uniting 13.6 8.5 22.1
Catholic 14.9 6.4 213
Anglican 4.8 1.9 16.7
New Age 11.1 0.0 11.1
Total 17.8 15.9 33.7

Question 13: Average times per week using meditation, yoga or related

techniques.

The results in Appendix O show that only the New Age group showed an elevated
frequency of use (72%) beyond the “0.1-2 times/week’ category. Other groups also
having more than 10% of respondents using the techniques up to 14 times per week

were Presbyterian (12.5%) and the GP-NR group (11.3%).

It appears from the results, that this question does not provide the power to
discriminate between respondents beyond that achieved by the group

membership/affiliation question.
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Question 14: Average times per week engaging in personal prayer

The results for this question are presented in Appendix O and are summarised in
Table 6.21. The data in the Table 6.21 has been sorted so that the values for those
engaging in personal prayer ‘7 — 28 times/week’ are in descending order. It shows a
trend in the frequency of use of personal prayer. Three groups have a high
proportion of respondents in the ‘nil” use category: the GP-NR (76%), New Age
(39%) , and the GP-REL (35%). The Catholic (13%), Anglican (5.8%), and Uniting
(3.4%) groups are the only other recognised denominations having respondents in
this category. In contrast to these figures, the groups having the highest proportion
of respondents in the two highest categories are the small Protestant groups:
Mormons (81%), Jehovah’s Witness (77%), Seventh-Day Adventist (60%),
Assemblies of God (71%), and Pentecostal (56%).

Table 6.21: Prayer frequency across group membership

% of Respondents

Group Membership With ?;;g:;}:::g;‘ eney N
Nil <7 7-28 >28

Mormons 0.0 18.9 52.8 28.3 53
Jehovah’s Witness 0.0 231 50.0 26.9 26
Seventh-Day Adventist 0.0 40.0 473 12.7 55
Assemblies Of God 0.0 28.8 442 26.9 52
Pentecostal 0.0 44.2 40.4 15.4 52
Salvation Army 0.0 46.7 40.0 13.3 15
Catholic 13.0 413 39.1 6.5 46
Presbyterian 0.0 50.0 37.5 12.5 8
Uniting 34 43.1 36.2 17.2 58
GP-REL 34.8 30.4 304 43 46
Anglican 5.8 57.7 28.8 7.7 52
Baptist 0.0 70.3 25.0 4.7 64
New Age 389 444 11.1 5.6 18
GP-NR 75.5 18.9 5.7 0.0 53
Total 12.4 39.8 34.9 12.9 598

The discrimination between the groups is not well defined, so the trends noted above
may be useful for general descriptive purposes, but probably do not provide
sufficient discrimination to justify their use as specific categories. Factors that could
impact on the usefulness of this measure include the way the question is interpreted
by respondents, and the response options provided. For example, one individual

might pray at regular times, while another prays moment by moment throughout the
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day. The response options provided, allowed only a single response type, the
‘mumber of times’, which does not adequately cover the possible responses.
Revision of the question to improve the response options would be appropriate. An
alternative approach is for this and similar questions to be asked in an interview

setting.

Question 15: Average times per week engaging in personal or group Bible Study

The results for this question are presented in Appendix O. The data in Table 6.22
has been sorted so that the values for those engaging in Bible study ‘2.1-7

times/week’ are in descending order.

Table 6.22: Frequency of Bible study vs group membership

% of Respondents
With Frequency of Bible Study

Group Membership (Times/Weeld) N
Nil 0.1-2 2.1-7 7.1-14

Presbyterian 0.0 125 62.5 25.0 8
Jehovah’s Witness 0.0 0.0 57.7 42.3 26
Mormons 0.0 30.2 52.8 17.0 33
Assemblies Of God 0.0 13.7 49.0 373 51
Salvation Army 6.7 333 46,7 133 15
Seventh-Day Adventist 3.6 327 43.6 20.0 55
Baptist 13.8 354 40.0 10.8 65
Pentecostal 13.5 23.10 36.5 269 52
Uniting 13.6 441 305 1.9 59
Anglican 40.4 385 15.4 5.8 52
Catholic 65.2 19.6 10.9 4.3 46
GP-REL 69.6 15.2 10.9 43 46
New Age 94.4 5.6 0.0 0.0 18
GP-NR 96.2 38 0.0 0.0 53
Total 29.7 24.5 30.9 14.9 599

The results are similar in trend to that of the previous question dealing with prayer.
Three groups, GP-NR, New Age , and GP-REL each have high a proportion of
respondents (>70%) reporting ‘nil’ Bible study. The Catholic (65%), and Anglican
(40%) groups also have a significant proportion of respondents in this category.
Similarly to the results of the ‘Prayer’ question, the Mormons (17%), Jehovah’s
Witness (42%), Seventh-Day Adventist ( 20%), Assemblies Of God (37%), and
Pentecostal (27%) groups have the highest representation in the 7.1 — 14 time/week’
category.
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The usefulness of ‘Bible Study’ as a measure is subject to interpretation as to what
constitutes bible study. To be useful, the measure probably needs to be more

appropriately defined to account for different styles of Bible study.

Question 16: Average Hours/week of Voluntary Involvement.

The results are presented in Appendix O and in Table 6.23. The data in the table has
been sorted so that the values for those volunteering ‘5.1 — 10 hours/week’ are in

descending order.

Table 6.23: Hours/week of voluntary invelvement vs group membership

% of Respondents
With Velunteer Involvement

Group Membership {Hrs/week) N
Nil 01-2 2.1-5 5.1-10

Salvation Army 6.7 25 6.7 80.0 15
Jehovah’s Witness 4.0 52 16.0 56.0 25
Assembiies Of God 38- 53 269 50.0 52
Meormons 0.0 32 35.8 472 53
Pentecostal 13.5 58 212 46.2 52
Uniting 6.9 8 293 3.0 58
Presbyterian 25.0 54 12.5 25.0 3
Seventh-Day Adventist 14.8 18 18.5 18.5 54
New Age 72.2 63 5.6 16.7 18
Baptist 20.6 47 238 15.9 63
GP-REL 59.6 52 83 12.8 47
Anglican 231 46 28.8 115 52
Catholic 348 53 15.2 43 46
GP-NR 20.6 596 0.0 0.0 53
Total 26.0 275 20.0 26.5 59

The Salvation Army, Jehovah’s Witness, and Assemblies of God groups all have
more than 50% of respondents volunteering between 5 and 10 hours /week, while
Mormons, Pentecostal, and Uniting groups were in the range 31 — 47%. Only the
GP-NR group returned 0% in this category; and a corresponding 91% in the ‘nil’

Volunteer Involvement category.

The results for this measure appear too broad to offer a useful means of clearly
discriminating between respondents. The concept is logically an important one for

any measure of religion/spirituality, but because of the many different ways
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voluntary work is perceived and practiced, the question would be better addressed in

an inferview.

6.5.5 Gender Effects in Group 2 Results

Gender effects in beliefs have earlier been shown to be pronounced. Table 6.24
illustrates the variations in prayer frequency associated with gender differences.
Detailed results for Prayer, Bible Study, and Volunteer Involvement are presented in

Appendix P.

The gender differences in Table 6.24 are shown by the positive and negative values
for the expression ‘%Female -% Male’ (a positive value indicates that the % Females
in a category is greater than the % Males in same category). For example, only
males report a ‘nil” prayer frequency, and there are more negative than positive
values in the prayer frequency up to 7 times/week; that is, more males than females
réport in those categories. The trend is reversed for frequencies above 7 times/week.

This shows, that in general, females report praying more often than males.

Table 6.24: Gender differences in prayer frequency

Difference In Prayer Frequency (% of Times/Week)
(% for Female -% for Male).

Group membership

Nil 0.1-2 217 7.1-14 14.1-28 >28
Anglican 82 12.7 -180 154 5.2 3.3
Assemblies Of God 0.0 24 -17.9 1.1 10.1 24
Baptist 0.0 -11.7 12 -0.3 11.5 1.7
Catholic 8.5 0.4 -129 9.8 4.3 9.4
GP-NR 0.0 95 6.0 3.6 34.5 274
GP-REL 0.0 -0.3 1.3 17.9 -10.3 -6.1
Jehovah’s Witness 532 27.3 -1.3 9.1 9.1 9.1
Mormons 0.0 =200 5.7 33.3 400 33.3
New Age 0.0 1.1 389 278 16.7 5.6
Pentecostal 0.0 92 -1l 32 93 2.3
Preshyterian -1.1 -11.7 -6.1 159 -17.0 20.1
Salvation Army 0.0 95 -14.0 35 1.2 212

. Seventh-Day Adventist -16.4 42 2.1 10.0 0.0 0.0
Uniting -19.5 15.8 4.9 12.4 -10.8 6.9

Note: A positive value indicates % of Females in a Category > % of Males in same Category

The results in Appendix P show gender effects are also evident within the categories

for ‘Bible Study’, and ‘Volunteer Involvement’.
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6.5.6 Group 3 Results

Group 3 comprises the following questions from Section 3 of the questionnaire:
e Question 1: Religiosity/spirituality of mother or female guardian;

e Question 2: Religiosity/spirituality of father or male guardian;.

¢ Question 4: Role of religion/spirituality, science and philosophy in explaining

the future);

¢ Question 6: Role of religion/spirituality, science and philosophy in explaining

the meaning of life); and

e Question 10: God.

Frequency data is presented in Appendix Q. Three sub-categories of closely related

questions were analysed using factor analysis. These were Questions 1 and 2,

Questions 4 and 6, and Question 10 only. Results of the factor analysis are as

follows.

Section 3 Questions 1 and 2,

The exploratory factor structure obtained is as follows. Two factors were extracted

explaining 69% of the variance. All the options in Factor 1 came from Question 2,

while the options in Factor 2 came from Question 1 only. The pattern matrix (Hair

and Anderson 1995) presented in Table 6.25 shows the factor loadings for both

factors. The factors are moderately correlated (R = 0.66).

Table 6.25: Pattern matrix for questions 1 & 2 factor analysis

Group 3 Option

Factor Loadings

Factor 1

Factor 2

Question 2 Option 3 Reversed
Question 2 Option I Reversed
Question 2 Option 4 Reversed
Question 2 Option 2 Reversed
Question 1 Option 3 Reversed
Question 1 Option 4 Reversed
Question | Option 1 Reversed
Question | Option 2 Reversed

0.930
0.865
0.800
06,744

0912
0.851
0.788
0.662

These two questions were included as measures of the influence the

religiosity/spirituality of the parents or gnardians may have had on that of the
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respondent. In view of the results obtained from the analysis of Group 4 questions
(Section 3 Questions 7 and 8) in which a ‘small’ difference was found between the
concepts of Religion and Spirituality, the appearance of all Question 2 options in
Factor 1, and all Question 1 options in Factor 2 suggests the analysis was not
sufficiently sensitive to discriminate between religion and spirituality, as both
questions included separate options about religion and spirituality. This would
appear to imply that respondents perceive no difference between religion and
spirituality, but do perceive a difference between the religiosity/spirituality of the
Mother/Female Guardian and that of the Father/Male Guardian. The frequency data
in Table 6.26 (See also Appendix Q) shows that all options in Question 2
(Father/Male Guardian) were more frequently rated as Category 1 (that is negatively)
than were the options from Question 1 (Mother/Female Guardian). This tends to
suggest Mothers/Female Guardians had the more positive influence on the
respondents, but there is insufficient data to draw any further conclusions about the

nature of the difference.

Table 6.26: Frequency data for questions 1 & 2 response categories

% of Non-missing Respondents

<— More negative - More positive —>

Group 3 Option
Response  Response  Response  Response
Category Category Category Category 1otal
1** 2 3 4
Question 1 Option 1 372 25.0 16.6 21.2 100
Question 1 Option 2 17.2 23.2 30.5 291 160
Question 1 Option 3 38.6 24.7 20.0 16.8 100
Question 1 Option 4 29.7 22.0 27.6 20.6 100
Question 2 Option 1 57.0 17.4 11.8 13.8 100
Question 2 Option 2 34.4 211 21.9 22.5 100
Question 2 Option 3 60.7 17.1 11.3 109 100
Question 2 Option 4 464 19.4 182 15.9 100

* All option raw scores reversed

** Response Categories are based on division of continuous(0-100) number line into four
segments having scores as follows: 0-61, 62-85, 86-97, and 98-100.



Section 3 Questions 4 and 6

Two factors were extracted explaining 64% of the variance. The pattern matrix is

presented in Table 6.27.

Table 6.27: Pattern matrix for questions 4 & 6 factor analysis

Group 3 Option’ Factor Loading
Factor 1 Factor 2
Question 4 Option 1 0.841
Question 6 Option 1 0.837
Question 4 Option 2 0.812
Question 6 Option 2 0.809
Question 6 Option 3 0.839
Question 4 Option 3 0.663

* All option raw scores reversed

Factor 1 collected Options 1 (religious factors) and 2 (spiritual factors) from both
questions, whereas Factor 2 collects Options 3 (science and philosophy) from both
questions. Again, the factor analysis was not able to discriminate between religion
and spirituality, but because minimal cross loading occurred between the factors, it
suggests respondents view science and philosophy as separate influences to
religion/spirituality. This view is supported by the very low correlation (-0.15)
between the two factors.

The frequency data (Appendix Q) shows that Option 3 (science and philosophy) for
both Questions 4 and 6 was more frequently rated as Category 1 (that is negatively),
and much less frequently rated as Category 4 (that is, positively) than were Options 1
and 2 from Factor 1. This point is illustrated by Table 6.28 which summarises the
frequency data for Question 4 only. The data from Question 6 is very similar.

In the data for Response Option 1(Religion), 30% of the total sample rated the
influence of religion as Category 1, that is, ‘negatively” (See Appendix Q). Across
the denominational groups there is considerable variation in this proportion. Of
particular interest are the New Age, and the two General Population groups which
have proportions in Category 1 of 93%, 98% and 61% respectively. The same

comparison made for Response Option 2 (Spirituality) also shows the two General
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Population groups have higher proportions in Category 1 of 77% and 64%
respectively. However, there is a marked contrast in the result for the New Age
group, with only 13% of respondents rating spirituality negatively and a
corresponding increase in the frequency of those rating it as Category 4 (positively).
This reflects the ‘spiritual” nature of the New Age group who tend to reject organised

religion.

The data for Response Option 3 (Science and Philosophy) shows high proportions of
respondents rating it as Category 1 (negatively), the interpretation of these results
being that, those who are ‘religious/spiritual’ tend to reject science and philosophy as
a means of describing the future, or the meaning of life. 1t would appear that science
and philosophy have probably been interpreted by the respondents as being a secular
concepts, hence the negative rating of that option by religious/spiritual group
respondents. There is insufficient data to draw any further conclusions about the

nature of that difference.
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Section 3 Question 10: ‘God is...’

This question was included with the intention of providing respondents with the
opportunity of indicating their feelings about God without making any judgments
about what God was for them. For the majority this would be the God of
Christianity. The question was originally designed with four factors in mind,
however, the factor analysis extracted only two factors explaining approximately

63% of the variance. The pattern matrix is presented in Table 6.29.

Table 6.29: Pattern matrix for Section 3 Question 10 factor analysis

Question 10 Factor Loading
Option No : Factor 1 Factor 2
10 1.034

7 1.017

8 1.016

9 1.006

12 913

5 854

14 833

24 .830

11 787

20 0.785

3 0.768

15 0.760

1 0.749

6 0.739

13 0.718

25 0.666

23 0.658

17 0.643

2 0.628

22 0.610

16 0.604

4 0.340

19 0.709
21 0.588
18 0.497

Factor 2, the smaller of the two factors collects Options 18 (always first in my life /
never first in my life ), 19 ( readily understood / cannot be understood) and 21 ( very
confusing / not at all confusing). However, Option 18 cross-loads significantly
(0.324) on Factor 1 and was deleted. Options 19 and 21 both address the idea of
understanding God. The frequency data in Appendix Q which is summarised by
Table 6.30, shows a relatively even distribution of responses across all four

categories. This suggests there may be uncertainty in the respondents’ understanding
of God.
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Factor 1 collects the remaining twenty two response options in Question 10. To
reduce this number, an internal reliability analysis using Cronbach’s Alpha criterion
was conducted. Nunally, (1967) suggests an Alpha ~ 0.8 is a suitable standard for
assessing scale reliability. The initial Alpha on the Factor 1 scale was 0.97. By
removing options with an item-total correlation below approximately 0.8, the number
of options was reduced to ten and Alpha remained at 0.97. To complement Option
24 which remained in the scale, Option 25 was added back into the scale. The
Option numbers and the associated options remaining in Factor 1 are presented in

Table 6.31. To maintain a range, no further options were deleted from this factor

Table 6.30: Response frequency distribution for Section 3 Question 10

% of Non-missing Respondents in Response Category

Response
Option No «— More negative - More positive —>
1 2 3 4 Tatal
FACTOR 1
1 43 11.8 38.5 453 100
2 7.8 14.1 37.6 40.5 100
3 6.0 113 39.1 43.6 100
4 13.2 13.8 279 45.0 100
5 49 97 383 48.0 100
6 9.6 10,7 39.0 40,7 100
7 2.1 10.5 433 44.1 00
8 L9 10.2 435 44.4 106
9 28 11.3 44.6 41.3 100
10 1.9 103 45.5 423 100
11 5.1 122 43.9 38.8 100
12 41 9.0 2.6 443 100
13 8.6 10.7 9.7 41,0 160
14 8.1 9.2 40.8 419 100
15 5.0 12.1 407 422 100
16 14.2 14.4 323 39.1 100
17 7.0 12.5 36.7 43.8 100
20 5.3 13.7 342 46.9 100
22 32 9.8 35.2 51.8 100
23 5.7 12.8 20.8 51.7 100
24 38 113 33.2 51.6 100
25 54 132 32.8 48.5 100
FACTOR 2
18 i1 30.6 22.3 30.0 100
19 29.8 270 19.1 24.1 100
21 34.7 22.0 16.8 26.5 100
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.Table 6.31: Question 10, Factor 1 final retained options

Option Anchor phrases For Retained Options.

No Concept ‘God is...”

5 « aware of my thoughts » not aware of my thoughts

7 » valuable = worthless

8 « worth knowing » not worth knowing

9 * interesting * boring

10 * caring * uncaring

12 + merciful + vengeful

14 » personal and very interested « impersonal and not interested
in my daily sitnations in my daily situations

15 « a source of happiness « a source of unhappiness

20 « very meaningful » meaningless

24 « interested in how [ take care * not interested in how I take
of my spiritual self care of my spiritual self

25 « interested in how I take care » not interested in how I take
of my physical self care of my physical self

The options remaining are interpreted as describing a relationship between the

respondent and God in which Options 3, 7, 8, 9, 10, and 12 each describe a

characteristic of God, and Options 14, 15, 20, 24, and 25 address God’s interest in

the respondent.

6.5.7 Group 4: Section 3 Questions 7 (Religion) and 8 (Spirituality)

The reason for including these two questions was to provide a mechanism by which
to gauge respondents’ feelings about whether religion and spirituality are the same,
or different concepts. Factor analysis was conducted on the questions, both

separately and together.

Separate Analyses of Questions 7 and 8

Question 7:

Two factors were extracted from Question 7, explaining 68% of the total variance.

The pattern matrix is presented in Table 6.32. Details are presented in Appendix R.
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Table 6.32: Pattern matrix for Section 3 Question 7 factor analysis

Response Factor Loadings

Option Anchor phrases

No 1 2

3R G.9%6 « valuable not at all vatuable
1R 0.946 * encouraging disceuraging

4R 0.938 » attractive unattractive

9R 0.926 = strong weak

2R 0.918 = practical impractical

IR 0.890 * very interesting very uninteresting
14R 0.882 = very meaningful meaningless

SR 0.838 = reasonable unreasonable

13R 0.834 « relevant irrelevant

6R 0.823 - very caring uncaring

16R 0.807 * wise unwise

10R 0.751 + tolerant intolerant

18R 0.656 = happy unhappy

1 0.614 » sick healthy

= deumewtene - dffentobin
17 0.398* 0.369* = threatening non-threatening
9 s o pcilesludle ey e
12 . 0.595 = hard casy

15R 0.450 » readily understood not readily understood

Note: ‘R’ = Reverse Scored * Cross loading options deleted

Factor 1 collects all but the two options (12 and 15) that make up Factor 2. Twelve
options in Factor 1 including those having positive anchors such as ‘valuable’,
‘strong’, ‘practical’, or ‘meaningful’ (Appendix R) generally address basic feelings
or judgments about the concept ‘religion’. Four options (5, 11, 17, and 18) have
significant cross loadings on Factor 2, and would be deleted. The reason for the
cross foading is not obvious, but could be due to the options being less readily

interpreted by the respondents. Option 19 produced only weak loadings.

Factor 2 collects two options (12 and 15) having the positive anchors ‘easy’ and
‘readily understood’. The latter option cross loads onto Factor 1. Frequency data
(Appendix Q) shows both options were predominantly rated negatively, in Category
1 indicating respondents considered religion to be hard, rather than easy to

understand.

Question 8

Two factors were also extracted from Question 8, explaining 69% of the total
variance. The pattern matrix is presented in Table 6.33. Details are presented in

Appendix S.

200



The factor structure and loadings obtained were very similar to that of Question 7,

with the exception that Option 17 (“threatening’ / ‘non-threatening”) loaded more on

Factor 2. The cross loading characteristics and frequency characteristics were also

very similar to those of Question 7 (Appendix S). As the option content and order

were identical to those of Question 7, the general interpretation of the factor structure

can also be applied.

However, the presence of Option 17 (threatening / non-threatening) in Factor 2 does

provide a point of difference; it has only a small cross loading on Factor 1 (0.12).

The frequency data shows respondents predominantly rated the option positively

(Categories 3 and 4) compared with Option 12 (‘easy/hard”) which was rated

negatively. Although the case should not be overstated, it could indicate some

respondents feel less threatened by spirituality than by religion.

Table 6.33: Pattern matrix for Section 3 Question 8 factor analysis

Factor Loadings
g:u?i)(?::o f‘acmr ggactor Anchor Phrases
3R 1.00¢ » valuable worthless
IR 0.964 * encouraging discouraging
4R 0.947 + attractive unattractive
9R 0922 = strong weak
R 0.913 * very interesting very uninteresting
2R 0.908 » practical impractical
6R 0.896 * VEry caring uncaring
14R .865 + very meaningful meaningless
[3R 0.857 = relevant irelevant
8R 0.847 = reasonable unreasonable
HOR 0812 * tolerant intolerant
I6R 0.796 *+ wise unwise
18R 0.609 = happy unhappy
11y 0.571 * sick healthy
SR 0.261 .sg]if-i:ua;rlw as being «11]3P]f]£_::l:]r;tl to being
19U 0.177* * « not affected at all by very much affected by the
the physical body physical body
17U 0672 + threatening non-threatening
12U 0.629 » hard easy
I5R 0.268*% * « readily understood not readily understood

Note: ‘R’ = Reverse Scored.

* Cross loaded coptions deleted
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Combined Questions 7 and 8
Factor Structure

Factor analysis of these questions taken together identified five possible factors
accounting for 74% of the variance. The factor structure table is large, and is

presented in Appendix T. The salient features of the analysis are as follows:
s Factor 1: Collects Question 7 (Religion) Options 1 - 4, 6-9, 10, 11, 13-18;

» TFactor 2: Collects Question 8 (Spirituality) Options 1 - 4, 6-9, 10, 11, 13, 14,
16, 18;

e Factor 3: Collects Question 7 and 8, Option 12;

o Factor 4: Collects Question 7 and 8, Option 19; and

Factor 5: Collects Question 7 and 8, Option 5

Interpretation of the Combined Factors

Factors 1 and 2 have very similar option content which suggests respondents have
differentiated between the concepts of religion and spirituality on the basis of
perceived differences between the concepts, rather than on the specific option
content. Factor 3 collects Option 12 (“hard/easy’) from both questions. Frequency
data (Appendix Q) for this option shows 66% and 55% of responses respectively,
rated Religion and Spirituality as Category 1, or ‘hard’. Factor 4 collects Option 19
(not affected at all by the physical body / very much affected by the physical body)
for both questions. The frequency data shows 66% and 61% of respondents
respectively, rated the options as Category 1, suggesting the majority of respondents
do not feel religious or spiritual experience are adversely affected by the (state of)
the physical body. Factor 5 collects Option 5 from both Questions 7 (‘religion is the
same as being spiritual/different to being spiritual”) and Question 8 (“spirituality is
the same as being religious/is different to being religious’). Frequency data
(Appendix Q) shows that 48% of respondents to Question 7, and 52% to Question 8
rated these Option 5 as Category 1, or <61 on a scale 0-100. A value of 100 would
mean there was no difference between religion and spirituality, so Category 1

indicates that respondents consider religion and spirituality to be different. This
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question of the difference between religion and spirituality is considered from a

different empirical perspective in the following section.

Comparison of Questions 7 and 8 Using the t-fest.

In addition to the factor analysis, differences between religion and spirituality were
assessed empirically using the t-test. The results in Appendix U show that
respondents considered religion and spirituality to be different concepts. Only for
Options 15 (readily understood - not readily understood) and 19 (not affected at all
by the physical body - very much affected by the physical body), was the difference
not significant at the 0.05 level. That is, for all other options, the hypothesis that

there is no difference between mean scores for religion and spirituality is rejected.

The value of the difference between the raw reversed scores (a scale of 0 — 100) for

the following equation ranged from +66 to -75 (Mean -4.2).

Difference = s3g70X (Religion) — s3g80X (Spirituality)
(where X is the respective Option Number 1 -19)

That is, on average, the value of the options for Question 8 (spirituality) was greater
than for Question 7 (Religion). One possible interpretation of this observation is that
the respondents considered spirituality more positively than they did religion.
Although not immediately verifiable from the data in this study, this interpretation is
consistent with the sentiments inherent in the discussion of definitions of religion and
spirituality in Chapter 2. That is, religion is considered more institutional and
offering less freedom for the individual, in comparison to spirituality, which is seen

as a more individual characteristic.

The resulting values of ‘Difference’ in the above equation were recoded as follows:
(0=0),(-99 to -3=-2), (-2 to -1 =1), (1 to 2 =+1), and (3 to 99 =+2). An index was
then created by summing these recoded ‘Differences’ for all nineteen options. To
simplify the data, this index was itself recoded as follows: (0 =-7 to 7), (-1 =-20 to -
8), (-2 = Lowest to -21), (+1= 8 to 20), and +2 = 21 to the Highest) The final
recoded values are summarised in Table 6.34, which separates the respondents into

the five recoded categories described above
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Table 6.34: Empirical differences between religion and spirituality

Recoded Mml‘e.
Frequency Percent Paositive

Index Concept

+2 33 5.4 religion

+1 58 9.5 religion

0 154 25.2 neuiral

-1 111 18.2 spirituality

-2 82 13.4 spirituality

Total 438 71.7

Missing 173 28.3

Total 611 100.0

Note: The ‘Recoded Index® values represent nominal categories.

Table 6.35 is a cross tabulation of the recoded index value from the Table 6.34 with

Group membership. The data has been sorted on Recoded Index Value *-2°

Table 6.35: Distribution of recoded index values’

% of Respondents in

Recoded Index Value

Group Membership -2 -1 0 +1 +2 'j/‘:tal

(Spirituality (Religion

Most Most

Positive) Positive)
New Age 71.4 28.6 0 0 0 100
GP-NR 37.8 18.9 37.8 54 0 100
Baptist 30.6 26.5 24.5 2.0 16.3 100
Seventh-Day Adventist 25.0 10.4 333 16.7 i4.6 100
Salvation Army 20.0 10.0 30.0 20.0 20.0 100
GP-REL 17.1 314 25.7 14.3 114 100
Assemblies Of God 17.1 31.7 36.6 9.8 4.9 100
Uniting 13.6 18.2 364 22.7 9.1 100
Catholic 114 429 28.6 17.1 0 100
Pentecostal 7.1 31.0 52.4 7.1 2.4 100
Jehovah’s Witness 6.7 20.0 53.3 20.0 0 100
Anglican 4.5 27.3 31.8 18.2 18.2 100
Mormons 2.6 256 48.7 23.1 0 100
Presbyterian 0 28.6 42.9 14.3 14.3 100
Total 18.7 25.3 352 13.2 7.5 160

The expanded table shows that the proportion of respondents who view spirituality

more positively than religion ranged from 71% for the New Age group and 38% for

the GP-NR group, to less than 5% for the Anglican, Latter Day Saint and

Presbyterian groups. The proportion indicating ‘no difference’ between the two,

ranged from 0% for the New Age group to 24-26% for the Baptist and the GP-REL

204



groups, through to more than 50% for the Mormons and Presbyterians. The highest
proportion of respondents considering religion the more positive concepts are in the
Salvation Army (20%), Anglican (18%), Baptist (16%), Seventh-Day Adventist
(15%) and Presbyterian (14%) groups.

6.5.8 Indiscriminately Pro-religious and Indiscriminately Anti-religious

Responses.

Allport and Ross (1968) spoke of the indiscriminately pro-religious and the
indiscriminately anti-religious responses to religious issues in the context of
prejudice. Evaluation of this idea was based on the semantic differentials dealing
specifically with the following religious/spiritual issues: Section 3 Question 7
(‘Religion to me is...”), Question 8 (‘Spirituality to me 1s..”), and Question 10 (‘God
to me is..”). Each of these questions is an indirect measure of affect or feeling about
God, and together comprise a total of sixty three semantic differentials which should

provide a measure of robustness for the results.

Tables 6.36 and 6.37 are the starting points for examination of any tendencies toward
indiscriminate pro-religious or anti-religious behaviour. The data in the tables was

generated from the upper and lower limits of the raw reversed data as follows.

For the ‘indiscriminately pro-religious’ concept, the procedure was:

1. Responses scoring in the range 97-100 were coded ‘1’ and all other
responses were coded ‘0°. The range of values could have been any desired

value, but ’97 - 100° was selected to illustrate the idea.

2. For all three Questions 7, 8 and 10, the number of ‘1° values was recorded as

a percentage of the 63 semantic differentials

3. The percentage of ‘1’ values for each respondent was then recoded into five
categories that describe the percentage of responses falling within the range
'97-100": Category 1 (0 — 20%), Category 2 (20.1 — 40%), Category 3 (40.1
-~ 60%), Category 4 {60.1 — 80%), and Category 5 (80.1 — 100)
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These categories are simply an indication of the extent to which respondents
possibly tended towards indiscriminate pro-religious behaviour; the higher the

category, the greater the likelihood of indiscriminately pro-religious behaviour.

The same process was applied to the data to reveal possible indiscriminately anti-
religious responses, in which the reversed responses would be consistently low. The
value range selected as the low limit was 0 - 3. Again, this is an arbitrary value
chosen to illustrate the idea; there being no precedent for this treatment of such data
in the literature. The same range of %values were used to create the five categories;

but in this case, the values are for proportion of total responses that were <3.

Table 6.36 presents the results for the ‘pro-religious’ data. For the purpose of
illustration, ‘indiscriminately pro-religious’ is defined by there being Category 5
responses in more than 80% of the semantic differentials. The table shows that, with
the exception of the Presbyterian sample which is very small (N = 8), there were four
groups; Assemblies Of God, Jehovah’s Witness, Pentecostal, and Mormons that
stood apart from the remainder of the groups. For these four groups, between 17%
and 25% of respondents rated as Category 5, compared with the remainder of the
groups for which the range was much lower at between 0% and 7.3%. The
identification of indiscriminately pro-religious respondents in the manner described
here is not incontrovertible and may be an artefact of the way the options were
presented. However, the large sample size and number of options involved provide

some robustness to the measure.

The mechanism for generating the Indiscriminately Anti-religious category was the
same as that used to generate the ‘Indiscriminately Pro-religious’ categories, the
difference being that the value refers to the proportion of responses rated in the range
0 - 3 compared with those rated as 97 — 100 for the ‘Indiscriminately Pro-religious’

categories.

The results in Table 6.37 show that on average, 73% of respondents returned less
than 20% of responses in the 0 — 3 range. The groups with highest proportion of
respondents in Category 5 (>80% of responses in the 0 — 3 range), are the GP-NR
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(23%), the Anglican (22%), the New Age (17%), and the Salvation Army (13%)

groups.

Table 6.36: Indiscriminately pro-religious

% of Respondents In Each Pro-Religious Category

(% With Score in Range 97-100)

i?fll::::gership fategory 2Category gategory :Jategory ;jatcgory

(0-20%) (21-40%) {41-60%) (61-80%} (81-100%)
Presbylerian 50.0 12.5 0.0 125 25.0 8
Assemblies Of God 154 23.1 11.5 250 25.0 52
Jehovah’s Witness 357 17.9 10.7 143 214 28
Pentecostal 29.6 18.5 20.4 13.0 18.5 54
Mormens 358 7.5 13.2 264 i7.0 33
Seventh-Day Adventist 56.4 14.5 16.4 5.5 7.3 55
Salvation Army 66.7 6.7 6.7 3.3 6.7 is
Catholic 66.0 17.0 6.4 6.4 43 47
GP-REL 489 213 14.9 10.6 43 47
Uniting 712 153 6.8 34 34 59
Baptist 61.2 164 10.4 9.0 3.0 67
Anglican 65.5 16.4 73 9.1 1.8 55
New Age 55.6 111 16.7 16.7 0.0 18
GP-NR 77.4 11.3 9.4 1.9 0.0 53
N 322 96 70 69 54 611
Mean % 52.5 15.0 10.8 11.9 9.8

Table 6.37: Indiscriminately anti-religious
% of Respondents In Each Anti-Religious Category
(% With Score in Range (-3}

Group Membership Category Category Category Category Category

1 2 3 4 5 N

(0-20%) (21-40%) (41-60%) {61-80%) (81-160%)
GP-NR 34.0 13.2 18.9 113 226 53
Anglican 49.1 13 14.5 7.3 21.8 55
New Age 61.1 16.7 56 0.0 16.7 18
Salvation Army 73.3 6.7 6.7 0.0 13.3 15
Mormeons 81.1 38 1.9 0.0 132 53
Jehovah’s Witness 67.9 14.3 0.0 7.1 10.7 28
Baptist 76.1 10.4 30 30 15 67
Uniting 83.1 5.1 1.7 34 68 39
Cathelic 76.6 i2.3 43 21 43 47
GP-REL 723 149 2.1 6.4 43 47
Pentecostal 85.2 5.6 1.9 3.7 37 54
Assemblies Of God 86.5 3.8 38 38 1.9 52
Presbyterian 87.5 12,5 0.0 0.0 0.0 8
Sevent- Day Adventist 92.7 7.3 0.0 0.0 0.0 55
N 448 54 30 24 55 611
Mean % 73.3 2.6 4.6 34 9.1
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Comparison of the Trends towards Indiscriminate Religious/Spiritaal

Responses

Table 6.38 presents results from each orientation. It is noted however, that several
groups (Jehovah’s Witnesses, and Mormons), have relatively high proportions in
both the Indiscriminately Pro-religious, and Indiscriminately Anti-religious
categories. Consideration of the reasons for this are outside the scope of this study,
but given both groups fall outside of mainstream Christian groups, it could be related
to conflict between the content of the options and the elements of the belief system

for these two groups.

These results provide only a tentative insight into the idea of indiscriminately
Pro/Anti-religious behaviours, but the results are broadly in keeping with those that

might be expected, and suggest their inclusion in a range of religious measures might

Table 6.38: Comparison of results for anti/pro religious/spiritual responses

% of Respondents in % of Respordents in

Group Membership Indiscriminately Pro-religious Indiscriminately Anti-religious
(80% of responses in range 97 - 100} (80% of responses in range 0 - 3}

Assemblies Of God 25.0 19

Presbyterian 25.0 0.0

Jehovah’s Witness 214 10.7

Pentecostal 18.5 3.7

Mormons 17.0 13.2

Seventh-Day Adventist 7.3 0.0

Salvation Army 6.7 133

Catholic 43 4.3

GP-REL 43 43

Uniting 34 6.8

Baptist 3.0 7.5

Anglican I.§ 21.8

GP-NR 0.0 22.6

New Age 0.0 16.7

6.5.9 Group 5 Questions

This group collects Questions 3, 5 and 9 of Section 3 and deal with feelings about a
range of existential issues. Frequency data is presented in Appendix Q. The results

of exploratory factor analysis conducted on the individual questions are as follows.
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Section 3 Question 3: ‘For Me, The Future is..’

Three factors were extracted from Question 3, which together explain approximately

61% of the variance. The pattern matrix and loadings are presented in Table 6.39.

Table 6.39: Pattern matrix for Section 3 Question 3 ‘Future’ factor analysis

Factor Loadings

Response

Option Factor Factor Factor Anchor Phrases for Semantic Differentials
1 2 3

{R™ 0.938 = bright . dark

2R 0.934 - comforting not comforting

3R 0.896 » full of hope full of despair

4R 0.857 = peacefil not peaceful

6R 0.733 « free not free

TR 0.573 - clear unclear

SR 0.488 + ever changing unchanging

13R 0477 +has many goals has no goals

12u® 0.429 - frightening not frightening

14R 0.320 +free of nuclear weapons  nuclear war

5U 0.783 = mysterious not mysterious

8U 0.572 * a matter of fate a matter of choice

10U 0.726 spredictable unpredictable

11U i 0.268 * s00n to end to go on forever

Note: (1) R=reversed scores, {2} U= non-reversed scores

Factor 1 collects ten of the fourteen options in the question. The options with the
highest factor loadings (>0.85) in the pattern matrix also have the highest proportion
of responses in Category 4 (>97 on 0 — 100 scale) and the lowest in Category 1 (<61
on 0-100 scale) (See Appendix Q). This factor collects many of the positive
concepts or anchors for the semantic differentials, for example, ‘bright’,
‘comforting’, ‘full of hope’, and ‘peaceful’, which suggest the factor represents a
predominantly positive response about the future. These options are probably also
the most consistently meaningful to the respondents. The options in Factor 1 with
lower factor loadings (for example, ‘unchanging’, ‘has many goals’, ‘not
frightening’, ‘free of nuclear war’)also appear to be more complex and likely to be
subject to change. That the factor loadings appear related to the degree of

complexity may also be an artefact of the anchor phrases used.

Factor 2 contains Options 8 and 9 that address the question of the future as
‘mysterious’ or ‘a matter of fate’, that is, the ability to know about the future.
Similarly Factor 3 collects two options (10 and 11), which have the positive semantic
differential anchors ‘predictable’, and ‘to go on forever’ respectively. Option 10

(‘predictable”) could also have been considered theoretically as part of Factor 2, but
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is clearly differentiated by the factor loadings (0.73 in Factor 3, but only -0.01 in
Factor 2). The frequency data (Appendix Q) indicates 52% of respondents rated this
option in Category 1, that is, negatively. This suggests uncertainty about the future,
but given the positive outlook indicated by Factor 1, could also indicate the option is

simply too difficult to answer.

Section 3 Question 3: Life’s Meaning to me is...
Three factors were extracted accounting for 61% of the variance. The pattern matrix

and loadings are presented in Table 6.40.

Factor 1 collects thirteen of the eighteen options in the question. The positive
semantic differential anchors for this factor include: ‘hope’, “satisfying’,
‘comforting’, ‘refreshing’, and ‘meaningful’. The frequency data for Factor 1
(Appendix Q) indicates a predominantly positive response (Categories 3 and 4) to
each of the options. This factor is interpreted as referring to general descriptives of
life.

Table 6.40: Pattern matrix and factor loadings for ‘Life’s Meaning’

Factor Loadings

Response

Option Factor Factor Factor Anchor Phrrases for Semantic Differentials
2 3
8R (.885 « a source of hope + a source of despair
SR 0.848 » satisfying « not satisfying
TR 0.844 = comforting +* not comforting
5R 0.781 + refreshing * not refreshing
I5R 0.777 » meaningful *» meaningless
17R 0.765 « happiness « sadness
10U 0.756 + a source of torment » not a source of torment
2U 0.725 + a daily struggle + a source of hope each day
12R 0.664 + about frec choice + about little choice
6R 0.647 » clear » unclear
3R 0.645 * very important = not important
1u 0.597 = very uncertain « very certain
18R = about meeting the needs of + not about meeting the
0531 others needs of others
4R - something 1 often wonder «something I rarely wonder
0.564 about about
14R 0.506 « mysterious = not at all mysterious
1U -0.402 0.275 - ever changing = unchanging
13R 0.694 + a matter of urgency * not at all urgent
16R 0.419 = predictable » unpredictable

Factor 2 collects three options (1, 4, and 14) dealing with ‘change’, ‘wonderment’,
and ‘mystery’ respectively. Option 1 cross loads onto Factor 3 and would be deleted.

The frequency data for Factor 1 (Appendix Q) indicates these options were each
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rated more negatively (Category 1) than options in Factor 1, and consequently are

interpreted as addressing the uncertainties about life. The loadings for this factor

show Option 1 to be negatively correlated with Options 4 and 14. There is no

obvious reason why this should be the case; it may be that the respondents

interpreted the option in the opposite way to that intended. Factor 3 collects two

options (13 and 16) dealing with ‘urgency’ and ‘predictability’ in life respectively.

The frequency data is predominantly in Category 1 indicating a negative responses to

these options, and possibly uncertainty regarding the aspects of life.

Section 3 Question 9: The Poor and Needy in our Community

This question was an attempt to assess altruistic tendencies in respondents. Four

factors were extracted explaining 59% of the variance. The pattern matrix and

loadings are presented in Table 6.41.

Table 6.41: Pattern matrix and factor loadings for ‘the poor and needy in our

community’
Factor Loadings
Response PR .
: Anch fi
Option Factor Faetor TFactor Tt nchor Phrases for Semantic Differentials
1 2 3 4

9R 0.843 = are valuable are worthiess
I3R 0.633 = are noticed by God go unnoticed by God
SR 0.555 » are the responsibility of are not the responsibility of

) every person every persen
2R 0.462* » are deserving are undeserving
10U 0.460 ' a:z:i(:t;mportam to our are important to our society
1U 0.425% - are a nuisance are not a nuisance
8U 0.358* » their need is a their need isnot a

i punishment punishment

) « suffer poverty that is seif-  suffer poverty that is not
u 0.867 inflicted self-inflicted
6U -0.745 « are lazy are not lazy
11U -0.688 =abuse help given them appreciate help given them
12U 0.562% = should be content with should not give up trying to
! their Iot in life better themselves
14U 0.516* = are victims of destiny have choices to make in life
15U 0.310 + could be me one day will never be me,
U 0.606 «are hard to recognise are easy to recognise
+ are the responsibility of .
. ot the responsibility of

4U 0.226 gov't and welfare are n P thity

agencies

gov't and welfare agencies f

* Indicates significant cross loading - factor loading in range 0.2 -0.35

Factor 1, which collects seven of fifteen options in the question, describes the

respondents’ feelings about the value or importance of the poor and needy. The

options address their value to society and include: ‘are important to our society’, ‘are

valuable’, ‘are deserving’, ‘are important’, and ‘are the responsibility of every
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person’. Their perceived value to God is addressed by Option 13, “are noticed by
God’. Option 8 ‘their need is a punishment’, cross loads on Factors 2 and 3 and is
deleted from the analysis. This cross loading suggests there may be several distinct
response patterns within the sample population, so the option may be retained. It is
noted that the data points to the possibility that a relationship exits, but the nature of
that relationship is beyond the scope of this study, and could addressed in detail by
future studies.

Factor 2 collects three options (6, 7 and 11) that address whether respondents thought
‘poverty is self-inflicted’, ‘the poor are lazy’ or ‘appreciate the help they receive’.
The frequency data (Appendix Q) shows the responses to be predominantly negative,
with 43%, 56%, and 43% of respondents respectively, rating the options as Category
1 (<61 on 0-100 scale). The negative factor loadings indicate the options are
negatively correlated with other options in the question, possibly meaning that while
respondents are predominantly positive in Factor 1, there appears to be a tendency to

consider those in need, to be lazy or ungrateful.

Factor 3 collects three options (12, 14, and 15) having positive anchor phrases:
*should not give up trying to better themselves’, ‘have choices to make in life’, and
‘will never be me’ respectively. Option 12 and 14 both cross load on Factor 1, and
while they could readily be considered as part of Factor 1, they would probably be
deleted from Factor 3. This leaves Option 15 ‘will never be me’ that was included to
assess whether respondents thought they could ever become poor and needy. This
option does not cross-load, and the frequency data (Appendix Q) shows the
responses were predominantly negative (Category 1, <61 on 0-100 scale). This

could indicate many respondents feit they could one day be poor and needy.

Factor 4 collects Options 3 and 4 that have positive anchors “are easy to recognise’
and ‘are not the responsibility of government and welfare agencies’ respectively.

The factor loading for Option 4 (0.23), is weak, but given the absence of cross-
loadings, and the large sample size, is significant. The frequency data shows both
options were rated negatively in Category 1 (<61 on 0-100 scale) by 56% and 69% of
respondents respectively. That is, respondents considered the poor and needy are

hard rather than easy to recognise, and that they are more the responsibility of
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government and welfare agencies. This is a reasonable association, as it is difficult

for an individual to help someone who is hard to recognise as needing help.

6.5.10 Group 6 Questions

This group collects Section 2, Questions 1 to 10 that address the question of the self-
reported influence of religion/spirituality on the respondent’s use of conventional and
alternative medicine and spiritual aids, on employment and lifestyle matters, and on
selected lifestyle practices (meat and alcohol intake, smoking). This group also
collects Section 4, Questions 1 to 4 that address gender, height, weight and age.

Frequency data for these questions are presented in Appendix V.

Table 6.42 summarises the distribution of responses for Section 2, Questions 1 to 6
that address the question of the influence of religion/spirituality on selected health
and employment related behaviours. It shows that for Questions 1 (use of
conventional medicine), 2 (use of alternative therapies), and 3 (use of spiritual aids ),
the majority of respondents indicated that religion/spirituality had either no influence
or only a moderate influence on their use of those services. By contrast,
religion/spirituality tended to influence respondents away from the use of ‘spiritual
aids’. As listed in the question, these included: astrology, numerology, clairvoyance,
channeling and the like. There was a slightly greater tendency for employment and
lifestyle choices to be influenced by religion/spirituality. Interpretation of these
results is difficult because there is no standardised meaning for the “Strong’ and
‘Moderate’ descriptors in the Likert Scale. This is often a problem for Likert scales.
The best that can be determined is that there is appears to be a broad relationship

between self-reported influence of religious/spiritual and the specified behaviours.



Table 6.42: The influence of religion/spirituality on specified behaviours.

% of Total Respondents

Moderate Stron issi
Question No Strong Moderate  No . Influence Inﬂuegnce ?/fhssmg E/‘ota[
Influence  Influence Influence Not to Not to Total ® °
to use to use to use
ase use
L. Use of Conventional 5 5 314 45.4 56 0.8 987 13 100
Medicine
2. Use of Natural 10.5 34.4 50.4 33 03 980 1.1 100
Remedies
3. Use of Altemnative 74 229 563 70 46 982 18 100
Therapies
4. Use of Spiritual Aids 33 49 244 5.7 60.4 98.7 1.3 100
5. Influence of Religion 5 4 32.6 382 962 38 100
on Employment - -
6. Influcnce of Religion 4 3 329 149 971 29 100

on Lifestyle - -

Results for Section 2 Question 7 (meat and alcohol intake, smoking and exercise) are
presented in Appendix W, but are not readily summarised for inclusion here. The
data shows that meat consumption is highest (Frequent or often) amongst Assemblies
of God, Baptist, Pentecostal and GP-REL groups, at 83%, 80%, 84%, and 85%
respectively. The lowest were Latter Days Saints and Seventh-Day Adventists at
38% and 20% respectively. Alcohol consumption is characterised by three groups
reporting near complete abstinence as indicated by the value for “Total non-drinkers’:
Mormons, Salvation Army (100%), and Seventh-Day Adventists (36%). Jehovah’s
Witnesses reported 93% as moderate drinkers. Similarly, there were five groups that
reported near complete abstinence from smoking; Presbyterian, Seventh-Day
Adventist, Mormons, Jehovah’s Witness (all 100% ), and Assemblies Of God (98%).
The highest proportion of smokers was found in the New Age (24%), and in the GP-
NR (36%). '

The results for ‘Exercise’ are more difficult to interpret because of the uncertainty
associated with the meaning of the categories (rarely, occasionally, often,
frequently). However, as reported, Seventh-Day Adventist, Catholic, and Anglican
have the highest levels of exercise (often and frequently) at 70%, 44%, and 57%

respectively. These values compare with approximately 46% for the total sampie.

As lifestyle behaviours are made up of multiple practices, the four health practices
being reviewed here are presented in Appendix X, and summarised in Table 6.43, to
show the proportions of each group reporting adherence to three or four of the four

health habits mentioned above. The criteria used to create the table were: either non-
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smoker or ex smoker, abstinence from or rarely use alcohol, eat meat “occasionally’

or less, and exercise more than ‘often’.

Table 6.43: Proportion of respondents observing three or more health habits

>3 Health Habits

Group Membership Total
Ne Yes
Seventh-Day Adventist 13.2 86.8 100,
Mormons 412 528 100.
Pentecostal 66.7 333 100.
Salvation Army 66.7 333 160.
Assemblies Of Ged 66.7 313.3 100.
Baptist 70.5 295 100.
Anglican 827 17.3 100.
Uniting 83.1 16.9 §00.
Catholic g4.4 15.6 100,
New Age 846 15.4 100.
GP-NR 87.8 122 100.
GP-REL 289 11.1 100.
Jehovah’s Witness 92.6 7.4 100.
Presbyterian 100.0 0.0 100.
Total 70.2 29.8 100.

Even allowing for the difficulties associated with interpreting the meaning of the
quantitative categories for each habit, there is a clearly defined trend in the data. The
two groups having the highest proportion of respondents reporting adherence to more
than three of the health practices (Seventh-Day Adventists, Mormons), are also the
groups most often reporting elevated health status in population health studies. This
result indicates that religious/spiritual factors do influence health related behaviours.
Levin (1996) also notes that Seventh-Day Adventists have a prescriptive/proscriptive

approach to health and lifestyle practices that is illustrated by these results.

Results for Questions 8 to 10, dealing with duration of the practices: meat and
alcohol consumption, and smoking, are presented in Appendix W, and summarised
in Table 6.44. The question of duration of ‘Exercise’ practices was not asked
because of uncertainty about whether consistent meaning of the frequency categories
could be achieved. The data shows there to be a reasonable spread across the

duration categories, with no trends evident.
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Table 6.44: Duration of health practices

% of Respondents in each Duration Category

Health practice 11-20 21-30 >30 Total
years years YEArs %
Meat Consumption 214 15,9 31.1 100
Aleohol consumption 238 6.8 34.35 100
Tobacco use 182 19.7 42.0 100

The results for gender, weight, height distributions are presented in Appendix V.

Table 6.45 presents the gender distribution for the study sample. The total sample

comprised 57% female and 43% male, which is consistent with the original aim.

Across the groups, the proportion of females (males) ranged from 38% (62%) to a

high of 70%(30%).

Table 6.45: Gender distribution

% of Respondents
Group Membership in Gender
Female Male

Anglican 65.5 345
Pentecostal 47.2 52.8
Baptist 56.7 433
Catholic 70.2 29.8
Jehovah’s Witness 338 46.2
Mormons 52.0 48.0
New Age 61.1 38.9
Presbyterian 315 62,5
Salvation Army 40.0 60.0
Seventh-Day Adventist 473 527
Uniting 8.6 41.4
Assemblies Of God 59.6 40.4
GP-NR 57.7 423
GP-REL 61.7 38.3
Total 56.7 433

Results for Questions 2 and 3 (Weight and Height) are summarised data in Tables

6.46 and 6.47. These questions were included for the purpose of calculating the

Body Mass Index.
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Table 6.46: Respondents’ weight distribution

% of Respondents in each Weight category

Total
Gender <55 56-70 71-85 86-100 >100
kg kg kg kg kg
Female 21.0 56.4 16.6 38 22 100
Male 2.0 23.8 440 23.8 6.3 100
Total 12.6 420 28.7 12,6 4.0 100
Table 6.47: Respondent height distribution
% of Respondents in cach Height categary Total
Gender <160 160-170 171-180 181-190 >190
cm CIm cno cm Cm
Female 336 52.6 13.2 0.3 0.3 100.
Male 24 19.6 51.4 243 24 100.
Total 20.1 383 29.8 10,7 1.2 100

The Body Mass Index (BMI) is of greatest interest as it a standard measure of
whether an individual’s weight-to-height relationship conforms to idealised standard
values. Table 6.48 shows 10.9% of the total sample had a BMI >30 (range 6.7-
18.9%) and were classified as obese, 27.1% (range 13.5 — 50.0%) had a BMI of 26-
30 and were overweight, and 51%(range 33.3 — 71.4%) were in the ideal BMI range
of 21-25

Table 6.48: Respondent Body Mass Index distribution

% of Respondents in cach BMI category

Gender

<20 21-25 26-30 >30 Total
Female 13.3 56.8 19.3 10.6 100
Male 7.5 443 36.8 113 100
Total 10.7 513 271 10.9 160
Range 23233 333-714 13.5-50.0 6.7- 18.9

While BMI is commonly used to illustrate the prevalence of overweight or obesity in
a community, it is also noted that 10.7% (Range 2.3-23.3%) of the sample had a BMI
<20 and were underweight. Appendix Y shows the distribution of BM! across
gender and Group membership. The data sorted on ‘BMI > 30’ shows the lowest
proportion of obese respondents is in those groups having the greatest adherence to
positive health habits, as shown earlier in Table 6.43. As other factors such as age

(Table 6.49) would also influence BM], the implications of these BMI values are not
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considered further. However, it is clear that the BMI could be used to discriminate

between respondents.

Question 4: Age

Frequency data for ‘Age’ are presented in Appendix V and summarised in Table
6.49, which is sorted into descending order on the category “>50 years’. The data
shows there are differences in the age distributions of the groups that will need to be

considered in any discussion of results.

Table 6.49: Respondents’ age distribution

% of Respondents in each

Group Membership =30 A;,lc- sCﬂategory =50
Years years years

Anglican 3.7 24.1 722
Uniting 8.6 379 534
Baptist 167 364 47.0
Salvation Army 20.0 333 46.7
GP-REL 13.0 522 348
GP-NR 275 412 314
Jehovah’s Witness 102 50.0 30.8
Seventh-Day Adventist 25.5 455 20.1
Presbyterian 0.0 714 28.6
Catholic 174 58.7 239
Mormons 277 59.6 12.8
Assemblies OF God 451 45.1 98
Pentecostal 415 491 9.4
New Age 222 722 5.6
Total 21.9 45.4 32.7

1t is noted that the Anglican and Uniting groups have the highest proportion of
respondents aged over 50 years, and the Assemblies of God, Pentecostal and New
Age groups, the lowest. Age will not be discussed further as it was included as a
demographic variable for use in any modelling of health and religion/spirituality, but
examples of the findings in other areas of research into religion/sspirituality and
aging can be seen in the works of Idler (1987), Koenig, Kvale & Ferrel (1988),
Bearon & Koenig (1990), Breen (1992), Courtenay et al. (1992), Koenig (1993),
Ainlay & Smith (1993), Strawbridge et al. (1997), and Krause (2004). However, it is
noted that studies with a very large sample might find a relationship between age and
beliefs.

218



6.5.11 Group 7 Questions

Group 7 collects demographic information from questionnaire Section 4, Questions 5
to 16. These questions collect information on: education level, marital status, age
and number of dependent children, address details, employment status, past and
present occupations, hours worked, income and club, volunteer or self-help group

membership.

Question 5: Education

Table 6.50 presents data on respondents’ level of education. The data are sorted into

descending order on the column ‘Undergraduate and/or Post Graduate Degree’.

Table 6.50: Distribution of level of education

% of Respondents in each
Education Level

- Group Membership Primary Secretarial :Ir:l éi{;:grad
And/Or Technical College N
N . Post Grad
Secondary Apprenticeship Desree
Cathotic 255 10.6 63.8 47
Presbyterian 250 25.0 50.0 8
Baptist 23.1 27.7 492 65
Uniting 293 224 48.3 58
Assemblies Of God 41.2 19.6 39.2 51
New Age 27.8 38.9 333 I8
Seventh-Day Adventist 382 290.1 327 55
Anglican 40.0 20.1 30.9 55
GP-REL 4.7 255 268 47
Pentecostal 37.3 353 275 51
GP-NR 373 35.3 275 51
Mormons 447 34.0 213 47
Salvation Army 46.7 40.0 13.3 15
Jehovah’s Witness 64.0 360 0.0 25
Total 36.8 28.0 352 593

The table shows the Catholic, Presbyterian, Baptist, and Uniting groups have the
highest proportion of respondents with tertiary level education. Mormons, Salvation
Army, and Jehovah’s Witnesses have the lowest level of respondents in this
category, but have more respondents holding technical/trade qualifications. These
results are not considered further here, but would be included as an important

demographic component of most surveys.
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Question 6: Marital Status

Data describing respondents’ marital status are presented in Table 6.51. Data is

sorted on column ‘Married’.

Table 6.51: Marital status

% of Respondents having

Group Marital Status

Never i rried Widowed Divorced Separated DeFacto  Other

married
Presbyterian - 875 - 25 - - -
Jehoval’s Witness 77 30.8 3.8 74 - - -
Anglican 5.5 80.0 9.1 - 53 - -
Uniting 10.5 75.4 8.8 3.3 1.8 - -
Mormons 224 73.5 2.0 20 - - -
Baptist 182 72.7 3.0 3.0 1.3 1.5 -
GP-REL 10.6 723 43 85 2.1 21 -
Seventh-Day Adventist 236 67.3 1.8 3.5 - - 1.8
Salvation Army 20.0 66.7 13.3 - - - -
Catholic 21.7 66.0 - 43 . - 2.1
GP-NR 14.0 64.0 4.0 120 20 40 -
Pentecostal 264 58.5 3.8 15 38 - -
Assemblies Of God 423 462 3.8 77 - - -
New Age 33.3 222 - 1.1 16.7 16.7 -
Total 196 672 42 5.5 2.0 1.2 0.3

The proportion of married respondents in all but the New Age group ranges from

46% 1o 88%. The New Age group is a notable deviation from the general trend in

that the proportion of married respondents is much lower (22%) and the total of

divorced, separated or de-facto relationships is much higher (45%). These results do

not coniribute to the study outcomes and are not considered further. They would

normally be included in the demographic component of most surveys. -

Question 7: Dependent Children

The data for the total numbers of dependent children is summarised data in Table

6.52.
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Table 6.52: Number of dependent children

% of Respondents Having Total Number of Children

Group Mcmbership Total
0 1 2 3 4 5 6 7
Anglican 673 10.9 16.4 3.5 100
Pentecostal 55.8 9.6 135 115 96 100
Bapist 65.2 7.6 152 61 3.0 15 L5 100
Catholic 44.7 8.5 255 83 6.4 43 2.1 160
Jehovah’s Witness 44.0 16.0 200 160 40 100
Mormons 404 64 10.6 191 853 10.6 43 100
New Age 77.8 167 56 100
Presbyterian 37.5 250 250 123 100
Salvation Army 57.1 143 214 7.1 100
Seventh-Day Adventist 509 10.9 273 55 3.6 1.8 100
Uniting 58.6 34 207 138 34 100
Assemblies Of God 59.6 58 115 135 7.7 19 100
GP-NR 46.0 16.0 320 60 100
GP-REL 40.4 12.8 255 170 43 100
Total 539 8.8 195 109 44 15 0.7 0.3 100

The purpose of this question was to provide an indicator of the *free’ time a

respondent might have available for other activities; including ‘religious/spiritual’

activities. The example presented in Table 6.53 illustrates this point. Bible study is

sometimes considered as an indicator of religious/spiritual behaviour. The table

shows that for categories representing any amount of Bible study, the proportion of

respondents engaging in Bible study generally decreases as the number of dependent

children under the age of ten years increases. It is acknowledged there will be other

variables that also impact on the frequency of Bible study, and that the number of

dependent children will influence other activities, for example exercise, or voluntary

involvement.

There is some uncertainty as to whether respondents have indicated the number of

dependent children, or the total number of children. The guestion is poorly

constructed and as a result there are no ways of ascertaining which respondents have

recorded which data. However, the idea of measuring the number and age

characteristics of (dependent) children may still have merit if properly presented
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Table 6.53: Number children under 10 yrs vs frequency of Bible study

N % of Respondents engaging in Bible Study
Children Total
<10yrs Nil 0.1-2 2.1-7 7.1-14

times/week times/week times/week times/week
0 73.7 31.9 73.8 83.5 77.2 453
1 3.6 3.5 9.8 11.8 8.2 48
2 16.6 9.0 7.7 3.5 10.1 59
3 1.1 4.2 6.0 0.0 32 19
4 0.0 14 1.1 1.2 0.9 5
5 0.0 0.0 1.6 0.0 0.5 3
Fotal 100 100 100 100 100 587
N 175 144 183 85 587

Questions 8 — 13

These questions collected data for addresses, employment status, and occupation

(present and previous). Results for each of these questions were deleted from the

study as they are diverse data which are difficult to present in a simplified form, and

provide no information relevant to the outcomes of the study.

Question 14: Hours Spent in Main Occupation.

The results for this question are presented in Table 6.54. Interpretation is difficult

and made more so by insufficient supporting data about the nature of the ‘Main
Occupation’, that is, whether it involves Volunteer service, or is related more to

hours worked in employment. Together with several other questions (Section 2

Question 11, Section 4 Question 8), the intention of this question was to gauge the

extent of the activities competing for time that might be spent in religious/spiritual

involvement.
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Table 6.54: Hours spent in main occupations vs group membership

% of Respondents
Hours Spent in Main Occupation

Group Membership 0-20 2140 41-60 61-80  81-100  Total N

Anglican 50.0 26.1 217 22 0.0 100 46
Pentecostal 16.3 42.9 327 6.1 2.0 100 49
Baptist 41.0 23.0 311 49 0.0 100 61

Catholic 48.8 30.2 16.3 4.7 0.0 100 43

Jehovah’s Witness 417 50.0 83 0.0 0.0 100 24
Mormons 217 28.3 348 8.7 6.5 100 46
New Age 5.6 444 444 5.6 0.0 100 18
Presbyterian 37.5 25.0 375 0.0 0.0 100 3

Salvation Army 25.0 16.7 50.0 83 0.0 100 12
Seventh-Day Adventist 23.6 309 41.8 36 0.0 100 55
Uniting 50.9 16.4 29.1 36 0.0 100 55
Assemblies Of God 24.0 420 280 4.0 2.0 100 30
GP-NR 333 42.2 39 133 22 100 45
GP-REL 65.9 13.6 15.9 4.5 0.0 100 44
Total 36.2 304 27.2 5.2 11 100 556

Question 15: Income

Results for the question about respondents’ income are summarised in Table 6.55.

The table shows 61% of respondents have incomes of less than $40, 000 per annum
and 32% less than $20, 000 per annum. Within the ‘$0 — $20,000° income category,

there are large variations between groups; ranging from ‘nil’ for the small

Presbyterian group, or 15.9% of the larger Catholic group, through to a high of 53 %

of Assemblies of God respondents, 57% of Pentecostals or 63.6% of the Salvation

Army group. In each of these three latter groups, age is likely to be a factor in

determining the low income, the Assemblies of God and Pentecostals have a high

proportion of young respondents, and the Salvation Army group a higher proportion

of older respondents. There is relatively less variation from the average in the $21 —

$60,000 income range, increasing again in the categories above $60,000.

Income was included in the study solely as a demographic variable. No specific

attempt has been made to incorporate the result, nor does it contribute to the

outcomes of the study.

223



Table 6.35: Respondent income vs group membership

% of Respondents in each Income category

Group Membership T i 3 (16{1=_1000) 3P Total
0-20K ok eox 8ok iopk  JU0K  Total
Anglican 32,6 17.4 26.1 19.6 43 0.0 100 46
Pentecostal 571 184 18.4 4.1 2.0 0.0 100 49
Baptist 304 26.8 214 10.7 89 1.8 100 56
Catholic 159 38.6 20.5 9.1 15.9 0.0 100 44
Jehovah’s Witness 37.5 333 250 4.2 0.0 0.0 100 24
Mormmons 17.0 36.2 27.7 43 149 0.0 100 47
New Age 18.8 56.3 25.0 0.0 0.0 0.0 100 16
Presbyterian 0.0 37.1 143 0.0 14.3 14.3 100 7
Salvation Ay 63.6 18.2 18.2 0.0 0.0 0.0 100 11
Seventh-Day Adventist 32.7 269 19.2 17.3 1.9 19 100 52
Uniting 208 354 229 14.6 42 2.1 100 48
Assemblies Of God 53.1 26.5 12.2 6.1 2.0 0.0 100 49
GP-NR 233 279 16.3 25.6 47 23 100 43
GP-REL 326 279 14.0 16.3 9.3 0.0 100 43
Total 320 29.3 20.2 114 6.2 0.9 100 535

Question 16: Group/Club Membership.

The data for this question is summarised in Table 6.56. It shows that more than half
of all respondents had no group memberships other than the religious/spiritual groups
most belonged to. Within the group having no other group memberships, those with
the highest representation were Jehovah’s Witnesses (86.4%), Assemblies of God
(78%), Mormons (66.7%) and Pentecostal (65.9%). These are also amongst those
groups most removed from the mainstream Christian groups. Conversely, the
mainstream groups, Anglicans (34.6%), Catholics (41.9%), and Uniting (24.6%)
have the lowest proportion of respondents with ‘nil” group memberships, and

representations in as many as 5 to 7 other categories.

This variable was included as a demographic, but the results provide some

discrimination between groups and may be useful to include in future studies.
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Table 6.56: Club membership

% of Respondents with

Group Membership Number of Club Memberships N
¢ 1 2 3 4 5 6 7 Total

Anglican 34.6 26.9 154 17.3 3.8 19 100 52
Pentecostal 63.9 25.0 43 45 100 44
Baptist 565 177 113 438 48 32 1.6 100 62
Catholic 418 372 9.3 7.0 23 23 100 42
Jehovah’s Witness 86.4 9] 4.5 100 22
Mormons 66.7 16.7 14.3 2.4 100 42
New Age 58.8 1.8 23.5 59 100 17
Presbyterian 57.1 28.6 143 100 7
Salvation Army 66.7 20.0 6.7 6.7 100 15
Seventh-Day Adventist 50.0 34.0 14.0 2.0 100 49
Uniting 24.6 35.1 21.1 14.0 35 1.8 100 57
Assemblies Of God 78.0 10.0 12.0 100 50
GP-NR 574 19.1 14.9 43 43 100 47
GP-REL 59.1 18.2 114 23 23 6.8 100 44
Total 54,7 23.0 127 56 2.0 14 0.2 0.4 100 550

6.5.12 Group 8: Religious Orientation Scale — Revised (ROS-R)

This group collects questionnaire Section 3 Question 11, the ROS-R scale (Gorsuch

and McPherson 1989). This scale was included to assist in evaluating the validity of

any scale developed through the study. The factor structure revealed by the results

from the exploratory factor analysis is summarised by the pattern matrix in Table

6.57. It was not intended to explore the factor structure beyond simply comparing it

with the published structure.

Table 6.57: Pattern matrix for factor analysis of ROS-R scale

Factor Loadings

Option No Factor 1 Factor 2 Factor 3
12 0.853

I 0.760

4 0.754

3 reversed -0.734

7 0.728

3 0.678

10 reversed -0.636

14 reversed -0.442

8 0.615

9 0.549

6 0.528

13 -0.764
11 -0.639
2 -0.486
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Three rotated factors were extracted, explaining 68% of the variance:
e Factor 1 collects response options 1, 3, 4, 5,7, 10, 12, 14.
o Factor 2 collects response options 6, 8, 9

e TFactor 3 collects response options 2, 11, 13

The Alpha reliabilities obtained for Factors 1, 2, and 3 were 0.72, 0.62, and 0.61

respectively.

This factor structure obtained for the survey data is the same as that reported for
ROS-R by Gorsuch and McPherson, who used “... group factor analysis ...” (1989,
p. 349), compared with the principal axis factoring method used in this study. Factor
1 for this study is identical to the ‘Intrinsic’ factor, Factor 2 with the Extrinsic
(Personal Benefits) factor, and Factor 3 with the Extrinsic (Social Relationships)
factor. Cronbach Alpha reliabilities reported were 0.83, 0.57, 0.58 respectively
(Gorsuch and McPherson 1989, p. 352).

The Factor Correlation Matrix is presented in Table 6.58.

Table 6.58: Factor correlations for ROS-R scale

Factor 1 2 3

1 1.0 0.07 -0.16
p 0.07 1.0 0.35
3 -0.16 0.35 1.0

The factor correlations are low, suggesting the use of the oblique rotation is justified.

The comparison of the ROS-R factor structure obtained from this study, and that
published by Gorsuch and McPherson (1989), is made difficult by the fact that
different factor analysis methods were used. However, the ROS-R could be useful
for validating {concurrent and possibly construct validity) any new scale derived
from the survey results, once the equivalent concepts to be measured by ROS—R and

the new scale were agreed upon.
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6.6  Summary of Results

The validity of the results is supported, first by the congregational leaders who
accepted the questionnaire for administration to their congregations without the need
for alteration; second, by the fourteen day test-retest results; and third, by the
agreement between the factor structure obtained for the ROS-R Scale and the
published factor structure.

The main purpose of the questionnaire was to evaluate a range of proposed measures
that together characterise a respondent’s religious/spiritual ‘status’. The findings of

each analysis group are as follows.

Group 1 (Beliefs): These fifteen core beliefs would be retained, and in some cases
expanded or modified. Odds ratios, Belief Profiles, and between question
interaction terms were used to explore the homogeneity of the responses for
denominational groups. Denominational groups were found to be
heterogeneous in their beliefs. An alternative means of grouping

respondents based on Belief Profiles is suggested.

Group 2 (Religious/Spiritual Practices and Behaviours): Addressing denominational
affiliation, meeting attendance and related practices, the majority of
questions in this group would be retained. However, they would need to be
supplemented by interviews aimed at explaining the differences in the
reasons why respondents do what they do; information often not obtainable

through questionnaires. This issue is addressed in the next chapter.

Group 3 (Measures of Affect relating to religious/spiritual background and
perceptions of God.): Factor analysis of the semantic differentials revealed
that respondents perceive religion and spirituality to be different concepts,
and that the religious/spiritual influence of the Mother or female guardian
was viewed more positively than that of the Father or male guardian.
Religion/spirituality was considered a more positive influence in

establishing a respondent’s life meaning than was science/philosophy.

Group 4 (Measures of Affect specifically dealing with Religion and Spirituality):
Factor analysis, and paired t-test statistics of these semantic differentials

showed that respondents consider religion and spirituality to be different
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concepts. Analysis of the differences in raw reversed response values, also
showed that different denominational groups viewed the concepts
differently. Measures of indiscriminately pro-religious and anti-religious
feelings were developed for possible future evaluation. These measures
would be retained, but could be improved by the addition or replacement of

options.

Group 5 (Existential Issues — The Future, Life’s Meaning, and The Poor and Needy):

Factor analysis of these semantic differentials revealed useful factors that

could contribute to measures of religion/spirituality.

Group 6 (Health and lifestyle factors): These questions did not directly address

religion/spirituality, but revealed an association between healthy lifestyle

and denominational membership that is consistent with the literature.

Group 7 (Physio-socio-demographics): These questions do not directly address

religion/spirituality, but may be included as required.

Group 8 (Intrinsic/Extrinsic-Revised scale): This scale was included to assess

concurrent validity the factor structure obtained was the same as that
published. This scale may be retained if new scales measuring the same

concepts are developed.

In addition to evaluating the different measures, several specific findings are

reported:

from the ‘Beliefs’ questions in Section 1 of the questionnaire, comes the
finding that members of the denominational groups are not homogeneous in
certain core beliefs. This heterogeneity of the religious or denominational
groups is evident in the Belief Profiles, and in the odds ratios created for

each question;

t-test and factor analysis of the semantic differentials used as measures of
affect in Section 3 of the questionnaire, reveals that religion and spirituality
are considered by respondents, to be different concepts. Smaller religious
groups tend to perceive religion as the more positive concept, whereas the

New Age and non-religious groups viewed spirituality more positively;
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e the reversed raw data from Section 3 was also used to develop a possible
means of identifying ‘Indiscriminately Pro-religious’ and “Indiscriminately

Anti-religious’ respondents; and

o the health behaviour questions in Section 2 support the idea that certain
religious groups, known to consistently be reported as having better health,
also report high levels of observance of recommended health behaviours in

the areas of meat consumption, alcohol intake, smoking and exercise.

The final chapter discusses the further development of the potential measures and

methodology extracted from these results.
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CHAPTER 7

Discussion of the Results and Revision of the Survey Questionnaire

7.1 Overview

The aim of the study was to explore the measurement of religion and spirituality, and
to identify items or measures that could be used in health related studies. The results
demonstrate there are obstacles to defining and measuring religion and spirituality in
a way that achieves reliable results. As Chatters (2000, p. 349) notes, it “...is
exceedingly complex.” In the last decade or so, there has been little meaningful
progress in overcoming these obstacles using the approaches evident in the literature.
Commenting on the trends in the use and study of spirituality, McSherry and Cash
(2004, p. 159) concluded “...it would appear that there is no such thing as a universal
definition of spirituality and the possibility of creating one is virtually impossible.”
However, these comments are contrary to those expressed by Chatters, *...health
researchers are often unfamiliar with measurement strategies that that have produced
brief, reliable, and content-valid instruments for measuring religious involvement™
(Chatters 2000, p. 349). Unfortunately, the contribution of these ‘valid instruments”
to advancing the study of religion/spirituality is not evident in research being
reported in the literature. Certainly, there appears to be little consensus as to which
of the instruments referred to by Chatters, is preferred by researchers. This lack of
valid measures continues to be underscored by what is possibly the most recently
reported attempt to identify and measure dimensions of religiosity and spirituality
(Idler et al. 2003). The NIA/Fetzer Short Form for the Measurement of Religiousness
and Spirituality was developed to address the “... absence of an adequate measure of
religiousness and spirituality” (Idler et al. 2003, p. 327). The instrument focuses on
those dimensions thought to have the greatest potential to impact on the hypothesised
pathways to health, and includes, for example: affiliation, past and present
experience and behaviours, and the type and strength of beliefs and values. The
authors do not define religion or spirituality, but include in the instrument items
representing both concepts as inclusively as possible. This approach, in which
‘operational definitions’ are implied by the content and structure of the measures, 15
pragmatic and useful, however the results are ultimately still subject to problems

with interpretation, in the absence of an agreed meaning for the concepts. The
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survey questionnaire used for this study was developed in a similar way, but the

discussion also attempts to further explore the issues of definitions.

In this chapter, Section 7.2 addresses the reliability and validity of the survey results.
Section 7.3 discusses the major findings from the survey questionnaire and their
implications. Some of these findings go to the core of the understanding and
measurement of religion/spirituality, and highlight the need to have a sound
theoretical structure. Section 7.4 discusses the findings from the question-by-
question analysis. Section 7.5 addresses the challenging issue of defining religion
and spirituality, and proposes definitions that take account of the study findings. The
final three sections discuss changes to the questionnaire. Section 7.6 compares and
contrasts the nomothetic and idiographic approaches to measurement, and suggests
the introduction of an interview component to the questionnaire. Section 7.7
introduces a second possible modifying concept; that of the intention to act, which
carries with it the need for a longitudinal study, as compared with the cross sectional
study reported here. The final Section 7.8 presents proposed revisions to the survey
questionnaire to allow for further development of the ideas and measures identified
by study. The issue remains a complex one, so specific application to the health

sector would be the subject of future studies.

7.2. Test-Retest Qutcomes: Reliability and Validity of the Survey Results

The test-retest results for the survey instrument presented in Section 6.3, were the
basis for establishing the reliability of the survey results. It is noted that reliable
results do not necessarily mean the measures have validity. The retest was
conducted on 89 respondents, or 15% of the total sample. There were 294 items
subjected to test-retest. Half were evaluated using the Kappa statistic, which rated
the agreement of 72% of them as ‘moderate’ or better. The remainder were
evaluated using the paired t-test, and in 91% of cases, the null hypothesis, that there
was no difference between test and retest data, could not be rejected. That is, there
was a significant difference at 5% significance level in only 9% of cases. Only 14
non-numerical items in the questionnaire could not be evaluated. Overall, the results
are taken as evidence that the questionnaire has solid test-retest reliability and that

the responses are at least moderately stable.



Within the overall data, the ROS-R scale (Gorsuch & McPherson 1989) in Section 3,
Question 11, returned between 43 and 76% agreement (‘Fair’ to ‘Moderate’) using
the Kappa statistic. This is poorer agreement than the overall test-retest statistics and
indicates that the ROS-R scale may not provide stable responses with different
populations. The potential for such outcomes was discussed in Chapter 3, where it
was suggested some of the apparent assumptions about religious beliefs in the scale
were questionable. The ROS-R scale was included in the questionnaire as a measure
of concurrent validity, but was ultimately not required, as no scales were created.
However, its inclusion serves to highlight the difficulty in obtaining reproducible
results from survey samples of different composition. Gorsuch and McPherson used
a narrow sample of university students for their reported results, whereas this study

used a more diverse sample.

7.3  Limitations to the Study

To maximise variability in the sample pool and in the data, approximately equal
numbers of respondents were drawn from selected religious or spiritually oriented
groups, and from the general population without regard for the proportion of the total
population they represented. Although this limits the application of the results to the
general population, this was known from the outset and does not detract from the

value of the study.

All respondents were volunteers, raising the possibility of volunteer effects that can
manifest as bias. This was done to achieve diversity in the responses and, and again

does not detract from the value of the study.

Non —Christian religious groups (for example; Moslem, Buddhist, Bahai) were
excluded from the study because their core beliefs are quite different to those of
Christianity, which created difficulties with selecting the content of the
questionnaire. As the proportion of the individual groups in the population is
relatively small, their impact on the study outcomes was also considered likely to be

acceptably small. They could however be inctuded in future studies.

Religious groups having a predominantly ethnic composition were excluded from the

study because these groups often have English as a second language, again leading to
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difficulties ensuring the content and language of the questionnaire took this into

account.

7.4  Major Study Findings.

There are five principal themes to the findings arising from the study:

o the apparent failure of the assumption of homogeneity of denominational
groups;

o gender differences in beliefs;

e empirically derived comparisons of religion and spirituality;

» the measurement of indiscriminately pro-religious and anti-religious

responses; and

» the question-by-question analysis and the resultant restructuring of the survey

questionnaire to incorporate the study findings.

The results for Section 1 of the questionnaire, which addresses core Christian beliefs,
show there were many different combinations of beliefs reported within each of the
groups surveyed. If the groups were homogeneous, a single set of beliefs, or even a
few sets might be expected. Gender effects are a major contributor to this result,
most notably in beliefs about God, about the Devil, and about the Bible. The
measures of affect in Section 3, show that many respondents considered religion and
spirituality to be different rather than the same concepts. These measures of affect
also formed and indiscriminate pro-religious and anti-religious tendencies are shown

to be potentially measurable. This issues are discussed in the following sections.

7.4.1 Finding 1: Challenging the Assumption of Group Homogeneity;

A notable assumption implicit in many published studies of religion in particular, is
that religious groups are relatively homogenous with respect to belief structure and
behaviour. This assumption is seen in the use of the variable ‘Religious Affiliation’.
Strong evidence-emerges from this study to suggest this assumption is either invalid
or not sufficiently robust to be useful. Chatters (2000) also draws attention to this
issue. The evidence is found in three sets of results; the belief profile or interactions

of responses within in each question, the overall odds ratios for Section 1, and the
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comparison of gender odds ratios. One exception to the finding is seen in lifestyle
related health habits reported by respondents of several religious groups. These

findings will now be discussed in detail.

Using Belief profiles and other Item Interaction Terms as Indicators of Group

Homogeneity

If the assumption that denominational groups are homogenous in their beliefs was
correct, it would be expected that each group would be represented by only one
Belief Profile, or at least only a few. The results in Table 7.1 show this not to be the
case, and that each group actually comprises many different profiles. It is
acknowledged that some of the noted effects may be artefacts of the way in which
questions are presented, of the content and analysis of the response options, or of any

theoretical interactions there may be between them.

Summarizing Appendix G and sorted on the column ‘“Number of Response Options’,
Table 7.1 shows the number of different Belief Profiles increases with the number of

response options available in each question

Table 7.1: Relationship between the numbers of response options and belief

profiles.
Question Concept Number of Number of

No Response Interaction terms
Options (Belief profiles)

1 God 10 61

2 Jesus Christ 9 38

5 The Bible 9 39

9 Salvation 9 38

15 Miracles g 30

3 Holy Spirit 7 22

7 Sin 7 23

11 Hell 7 31

14 Angels 7 2]

4 Origin of Human Race 6 21

6 The Soul 6 20

8 Satan 6 19

12 Purgatory 6 17

13 Ten Commandments 6 14

10 Heaven 5 18

Similarly, Appendix H is a cross tabulation of the ‘Group Membership’ or ‘Religious
Affiliation’ with the number of Belief Profiles, and illustrates for each of the fifteen

questions, the diversity that exists within each group. Appendix L, in which Belief
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Profiles are reduced to a new set of belief related categories, shows that these new
categoties comprise respondents from many of the denominational groups. The data
for the Uniting Church in Question 3 presented in Table 7.2 illustrates this. The four
categories of Belief Profiles contain 5%, 22%, 53% and 20% of the Uniting Church
respondents respectively. That is, 22% of the Uniting Church members surveyed,
believe the Holy Spirit to be an energy field in the Universe, while another 20%
believe Holy Spirit to be real person. Only 2% of all respondents selected both
options, which suggests that the differences between the two options are distinct.
This in turn suggests that the differences in belief about the ‘Holy Spirit’ reported for
the Uniting Church are based on real differences between respondents, and are not

simply the result of subtle differences of interpretation.

The Belief Profile term, addresses only the interactions between responses within
each question, that is, for a single concept only. For a group to be considered
homogenous, it also needs to be homogeneous across all the different core beliefs
held by that group. The Between Question Interaction Terms (BQIT) presented in
Appendix I and summarised in Tables 5.19 and 5.20 show the extent to which the
homogeneity within denominational groups changes, as the number and type of
questions included changes. Examination of the BQIT values obtained for the
nineteen combinations of questions evaluated and reported in Appendix I, shows that
the interaction of two questions generated from 50 to 150 BQIT values. The
combination of three questions generated up to 200 interaction terms, four questions
generated more than 300 terms, and in the extreme case, where all of Section 1
Questions 1 to 15 were considered together in a single interaction term, more than
600 interaction terms were obtained. Of these, only five interaction terms collecting

more than one person; and they collected up to a maximum of three respondents.

Even allowing for the possibility that some of the noted effects are artefacts of the
analysis, there can be little doubt, that the data from this study does not support the
assumption of homogeneity of beliefs within denominational groups, as implied by
use of Religious Affiliation as a variable. This assertion is supported by the results
of a survey released in January 2004 by the Barna Research Group (Barna 2004).
This survey found that only half of a sample of over six hundred senior pastors of

Protestant denominations, held to a number of core beliefs including; an inerrant
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Bible, the sinless nature of Jesus Christ, the power and presence of God, and
salvation by grace alone. Gender effects were also reported, with female pastors in
the survey more likely to depart from an accepted Biblical viewpoint than were the
male pastors. That is, where substantial consistency could be expected, there was

only 50% agreement on core beliefs.

Using Odds Ratios as Indicators of Group Homogeneity

The derivation of the odds ratio (OR) is described in Chapter 4. The OR data has
been calculated using the GP-NR group as the reference group. Any group could
have been used, as the actual value of the OR is less important than the relationship
between the OR values for the various groups. For example, the data in Appendix E
clearly shows large variations in the value of the OR, both within each response
option (down the column of denominational groups), and within each denominational
group (across rows of response options). If there was homogeneity within a given
group (that is, across the rows), then a few response options representing the beliefs
of that group would show a non-zero OR. The remainder of the response options
that do not represent the beliefs of the group should return a zero OR, because none
of that group should choose them. There should also be similar OR values for both
genders. This ideal case is absent from the data, supporting the conclusion that the
assumption of within group homogeneity of beliefs, is not valid, and pointing

towards a more complex picture than was anticipated.

7.4.2 Finding 2: Gender Effects In the Odds Ratio Data.

The OR data most clearly shows the differences in the odds ratios between male and
female responses. Appendix F presents the OR data for instances where the
difference in the OR is more than three times. There are pronounced gender effects
in the majority of response options across all fifteen core belief questions in Group 1
(Section 1, Questions 1 to 15). This may indicate, that the failure of the assumption
of group homogeneity may be due in large part to gender effects. Two examples of
gender differences in beliefs are as follows. The first example taken from Appendix
E is summarised in Table 7.3. Within Section 1 Question 1 (‘God is...”), there is a
tendency for females to select response Options 2, 3, 4, 7, 9 and 10, whereas males

were more likely to selects Options 1, 5, 6 and 8. Eliminating Options 1,2 and 9
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which have very small odds ratios, the results suggest that females may tend to think
of God as a personal spiritual being, whereas males, tend towards the idea of God as
an energy field pervading both the environment and the person. The reason for this

is not clear from the results, but it is a potentially significant explanatory factor.

Table 7.3: Gender effects on OR values for Section 1, Question 1 (God is...)

Total Total

Response Odd Ratio Qdds Ratio Ratic Ratio
Option N° Response Option Female Male F:M >1 M:F >1
1 I don't know 0.04 21 5.87
2 there is no God 0.10 0.04 2382
3 a single being 49.6 i5.1 3.30
4 described by the Trinity 153 447 3.42
5 an energy field 0.48 283 5.86
6 material/physical 333 4,03 1.21
7 spiritual/non-material 3.65 242 1.51
8 within every person 213 498 233
9 a symbol only 0.04 0.03 1.55

None of the above, I have
10 other views 1.01 0.54 1.38

The second example, that illustrates possible gender effects in beliefs, is taken from
Question 5 (“The Bible’); for which the odds ratios are summarised in Table 7:4.
Removing options 1 and 6 which have low odds ratios for both males and females,
there is a greater tendency for males to consider the Bible to be irrelevant, or to
contain errors and contradictions. By contrast, females are more likely to consider

the Bible to be relevant, true and infallible, and to be the final word on moral issues.

Table 7.4: Odds ratios for Question 5 (The Bible ...)

Total Total
Response Option . Odd Odds Ratio Ratio
D Response Options Ratio Ratio F:M>1  M:F>l
Female Male
1 { don't know 0.03 0.49 14.4
2 is not relevant today 0.20 0.45 222
3 both Old and New Testaments are 83.68 438 [.91
relevant today
only the New Testament is relevant today 046 0.12 39
contains errors and contradictions 0.32 0.59 [.83
is of no more value than many otier 0.06 0.10 .61
books
is true and infallible 36.3 38.2 1.47
is the final word on moral issues 49.8 330 1.51
none of the above, | have other views 0.80 0.09 8.74

Summarised data for the remaining questions in Group 1 are presented in Appendix

F. Question 8 (Satan or the Devil is...) also presents an interpretable gender related



pattern. It shows that males tend toward thinking of Satan as a name for a dark force
in the Universe, which is consistent with the male view of God as an energy field in
Question 1. Females tend toward viewing Satan as a symbol, as they also tended to
do with the concepts of God, Jesus Christ, the Holy Spirit. The remainder of the
questions produced results that support gender based differences to varying degrees,
but overall, there strong evidence that gender effects do exist, and that they threaten

the idea of homogeneity within groups.

7.4.3 Where is Religious Affiliation Useful?

Despite the study finding that religious groups are heterogeneous in their beliefs, and
that as a result, ‘Religious Affiliation’ is possibly of limited value as an independent
variable, there are clear exceptions where it may be an appropriate variable in the
study of certain health outcomes. For example, in Section 6.5.10, it was shown that
Mormons and Seventh-Day Adventists, who either proscribe or recommend
standards of behaviour regarding some, or all of, smoking, alcohol consumption,

- diet, exercise, sleep, and spiritual regime (Nieman 1988), report greater adherence to
beneficial health behaviours. The outcome of this issue, is that denominational or
any group affiliation is useful if it identifies groups in which certain strong

prescriptive beliefs, or recommendations that are adhered to by the members.

Religious denomination or other group affiliation should be retained as a survey

question, subject to acknowledgment of the limitation on its validity.

7.4.4 Finding 3: The Empiricﬁl Comparison of Religion and Spiritaality

The majority of reported studies that include religion/spirituality do not define the
concepts, but typically refer to religious attendance or practices, and in doing so
imply some underlying definition. In many instances, this may not be a problem, but
if this implied definition from the researcher is at odds with that held by the
respondents, then this dissonance may result in the responses not being what the
researcher expects, creating the potential for difficulties in interpretation of the
responses. This study explored this issue by using the survey responses as the basis
for assessing whether religion and spirituality are perceived to the same or different

concepts. This issue in discussed in the next section.



Perceived Differences Between Religion and Spirituality

Group 4 (Section 3, Questions 7 and 8) looked at the question of whether
respondents thought religion and spirituality were the same, or different.
Respondents were specifically asked (in Option 5), whether they considered
religion/spirituality to be the same, or different concepts. Factor analysis of the
combined data for those two questions produced separate factors for religion and
spirituality, showing they are empirically different using that particular set of

semantic differentials.

Results from the paired t-test analysis of the same raw data are summarised in Table
7.5, and provide further support for the idea that respondents considered religion and
spirituality to be different concepts. Nearly 65% of respondents who answered the
question considered the concepts to be different, broken down into 44% who
considered spirituality the more positively, and 21% who considered religion more
positively. It is assumed that the remaining 35% considered there was no difference

between the two concepts.

TABLE 7.5: Recoded results from paired t-test data for
Section 3 Questions 7 & 8

Percent More
Recoded of Paositive
Category Frequency  Percent Non-missing Concept
-2 82 i34 18.7 spiritaality
-1 111 18.2 254 spirituality
0 154 252 35.1 neither
1 58 9.5 13.2 religion
2 33 5.4 7.5 religion
Total 438 71.7
Missing 173 283
Total 611 100

Table 6.36 presents the same data cross tabulated with group membership. The
proportion of respondents who viewed spirituality more positively than religion,
ranged from 71% for the New Age group and 38% for the GP-NR group, to less than
5% for the Anglican, Mormons and Presbyterian groups. Those indicating no
difference ranged from “nil’ for the New Age group, to 24%-26% for Baptist and the
GP-REL groups, through to more than 50% for the and Presbyterians. The highest

proportion of respondents considering religion the more positive concept were in the
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Salvation Army (20%), Anglican, Baptist(16%), and Seventh Day Adventists(15%).
It is not clear from the data why the difference exists, but it was seen in the belief
questions (Section 1, Questions 1to 3) that there was a tendency for God, Jesus, and
the Holy Spirit to be perceived to have either a physical form, or to be more of a
spirit or energy in the Universe. It is possible that these differences in the perceived

meaning of religion and spirituality are related to these differences in beliefs.

Tt should be noted that the categories in Table 7.5 were created to distinguish
between religion and spirituality, and were intended to be treated as nominal
categories, not as ordinal data indicating that there is some quantitative difference

between the two concepts.

The empirical evidence pointing to religion and spirituality being different concepts
is strong, and provides the rationale for reconsidering the question of how the

concepts should be defined. This question is addressed in Section 7.5

7.4.5 Finding 4: Indiscriminately Pro and Anti Religious/Spiritual Responses

Identifying indiscriminately pro or anti-religious/spiritual tendencies in respondents
is a potentially useful measure to develop because such tendencies may be
associated with personality characteristics that affect both physical and mental
health (Koenig 1993).

The results show the measures of indiscriminately pro-religious (IPR) or anti-
religious (IAR) tendencies developed using selected semantic differentials as
measures of affect. In principle, the concepts are defined by the tendency for a
respondent to consistently select response options at the extremes of the range of
available values. The results presented in Tables 6.37 and 6.38 show that
approximately10% of respondents selected more than 80% of their responses at .
either extreme (0-3 or 97-100) of the 0 - 100 range on the reversed raw scores.
These resulis reported were not derived using a previously reported method, but are
presented to illustrate a potential method. Allport & Ross (1968, p. 251) describe
the use of the ROS Likert scale scores for this purpose, but this was not used
because the Revised form of the scale (the ROS-R) was not included in the survey

questionnaire).



A possible limitation to the method is revealed in Table 6.38, which shows that
Jehovah’s Witnesses and Mormons both returned a comparatively higher proportion
of respondents in both the IPR and IAR categories. Both of these groups fall
outside of the ‘mainstream’ Christian groups, so the measure may be detecting some
difference related to membership of those groups. A second issue is that the
frequency of indiscriminately pro or anti-religious responses will be influenced by
the choice of terminal words and phrases used in the construction of the semantic
differentials, or more specifically, the semantic distance between the terminal
phrases. For example, with a concept such as ‘God’, it is difficult to judge how
extreme the terminal pairs should be to avoid the problem of large numbers of
responses at the extremes due to a reluctance by the respondent to be seen as
criticizing God. The terminal pair ‘valuable-worthless’ could alternatively be
replaced by a more extreme pair such as, ‘extremely valuable- utterly worthless” so
that more responses would be further from the extreme, and therefore potentially
result in fewer ‘indiscriminate’ responses; depending on the cut-off value defining
such responses. That is, the arbitrary values used here to define the boundaries for
IPR and IAR, could be changed to any that suit the purposes. The use of the
semantic differential as the basis for the measure appears to be useful, but questions

more specifically designed for the purpose would make it a more robust measure.

7.5 Discussion of Other Useful Results

This section examines-which of the remaining questions may have the potential to
be part of a composite measure of religion/spirituality. The ‘Groups’ discussed here

are the analytical groupings described in Chapter 5

7.5.1 Group 1 (Belief) Questions

In the discussion of the major findings at the beginning of this chapter, selected
results describing the major findings for Section 1, Questions 1 to 135 were
presented. This section examines those results after recoding of the responses to
create categories of respondents based on similarities in their belief profiles, rather
than denominational affiliation. The recoded responses for the fifteen questions in
the Group 1 (Beliefs) are presented in-Appendix K. Each questions has either three,

four, or five of these new belief categories which group together respondents having



similar Belief Profiles, but who belong to different denominational groups. For
example, Category 1 is common for all fifteen questions, and collects the responses
‘T don’t know’, ‘Is a symbol only’, and ‘None of the above, I have other views’. It
typically collects the smallest proportion of respondents. Categories 2, 3,4 and 5,
then collect different beliefs options for each question as described in Appendix K.
The significance of the new categories is that they collect respondents having similar
beliefs without reference to their denominational membership, so a given category

could collect respondents from any number of the denominations.

Appendix L shows the distribution of Group Affiliation with the new recoded
categories. Table 7.6 shows how the respondents are distributed across the new

categories for each question.

Table 7.6: Distribution of Respondents across Recoded Belief Profiles for
Group 1

0 -
Recoded % OFf Respondents In Category For Each Question

Category QF Q2 @3 Q4 Q5 Q6 Q7 Q8 Q9 Q0 Q1f Q12 Q13 Q14 Q15

1
g 9 20 9 6 0 7 16 18 8 9 20 9 6 4]

2
32 10 13 15 71 21 35 34 59 32 10 13 15 71 21

23 5 39 34 23 68 11 7 23 23 5 39 34 23 68

37 6 28 30 - - 77 44 - 37 66 28 30
? 1 2 - - ... o - 12
Total
100 100 1080 100 160 100 100 100 100 1006 100 100 100 100 100

There are several ways to utilise the information provided from these new
categories. First, by using the questions unchanged from survey questionnaire and
conducting tests of association of the new categories with other variables. Second,
use the content of the new categories as the basis for constructing new response
options for the existing questions, or third, construct new questions. In this instance,
we will examine the second option, the outcomes of which may lead to some further
reworking of the questions to improve the clarity and optimise the number of
response options. For example, Section 1 Question 6, The ‘soul...” had the

following response options



I don't inow

Is the connection a person has with the oneness of the Universe
A person has a soul that lives on affer the body dies.

There is no soul that goes on living after the body dies

A person is a soul.

None of the above, I have other views.

Tables 7.7 and 7.8 present the three new categories created from these response
options by recoding, and the distribution of group members into those categories. The
tables show members of almost every different denominational group in each
category, but indicates the categories are more homogeneous with respect to the
concept in question than was denominational affiliation. Using these categories in
any analysis could result in a different outcome to that obtained using denominational

affiliation.

Given the growth in belief regarding spiritual matters including life after death, the

response options could be expanded to include some or all of the following:

¢ The soul is a person’s spirit;

¢ Some person’s can communicate with the spirits of the dead;

e These spirits of the dead can guide and protect those still living;

¢ The soul of every person who dies goes to heaven;

e The souls of some people who die go to hell;

¢ When a person dies they are/can be reincarnated or born again into new
physical bodies;

¢ When a person dies, they remain in the grave;

» When a person dies they are not reborn;

e When a person dies and is buried, they turn to dust and that’s the end of the
matter;

e At sometime in the future, there will be a resurrection of the dead;

¢ No dead person will ever come back to life; and

¢ Some dead people will be raised from the dead to live again.
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The analytical method used to create the belief profiles (Section 5.4.3) works best
when there are ten or less response options, so items would be chosen so that there

are no more than ten response options.

The principles applied in the construction of the original response options also apply
here. First, a person could select more than one response option and so create a
belief profile for that concept. Second, options that raise contentious theological
questions may be of limited value. Third, concepts should as far as possible have the
same meaning to all respondents. This study was limited to the Christian concepts
because the great majority of the population acknowledges these belief types.
Response options from other belief systems may be of limited value because of the

small proportion of the population they apply to.

Any theological issues that arise with a response option do not necessarily preclude
the use of that option, because it does not necessarily need to be theologically
‘correct’, so long as they represent the beliefs of some of the study population. This
position is adopted in light of the fact that there are also issues of theological
correctness in the core beliefs of the some of the denominations in the study. The
principal aim is to provide response options that respondents can select to most

adequately describe their beliefs; whether theologically correct or not.

7.5.2 Group 2 Questions

Questions making up Group 2 (Religious Behaviours) include the following: from
Section 1, Questions 16, 17, 20, 21, 23, and 26. These deal with:

o religious/group affiliation;

duration of belief;

e present attendance;

e duration of attendance;

e financial contributions; and

s spouse/pariner beliefs same or different.



As explained earlier in this chapter, religious/group affiliation is retained even
though its usefulness may be limited to specific applications such as lifestyle
choices. The duration of belief or meeting attendance can each be considered as
indicators of the strength of belief or attachment to the group, although the
respondent’s age is likely to be an important modifying variable. Spouse/Partner
beliefs can influence an individual’s behaviour, for example, there may be
interpersonal conflict arising from the religious/spiritual practices associated with
the beliefs. Alternatively, partners who share like religious/spiritual beliefs and
practices may benefit from an increased level of mutual support. Each of these

items would be retained.

The following concepts were addressed by Section 2, Questions 12, 13, 14, 15 and
16:

s television viewing;

s practices such as meditation, yoga, and so on;.
e personal prayer;

» bible study; and

* voluntary activity.

In each case, the response options for these questions would be changed from a
continuous number line to an ordered response category based on the findings of the

study.

Television viewing is a competing behaviour for religious/spiritual involvement
simply because the time spent viewing television, particularly secular television
programs, is time not able to be spent in religious/spiritual (or other) activities.
Appendix O shows an average of 51% of all respondents watched from 1 —3

" hours/day of general television, and 18% 3 — 5 hours/day. No judgment is made
regarding these values, except to indicate that a person watching television for 20 to
30 hours/week is unlikely to be involved in significant levels of not only

religious/spiritual activities, but also physical exercise.



Meditation and yoga are indictors of personal involvement that were included so that
the small number of individuals engaged in these practices would be accommodated
in the study (see Appendix O). Prayer and study of either the Bible

or other religious/spiritual material could be seen as indicators of an individual’s

commitment to ‘search’ for meaning, or as simply ‘religious/spiritual” activity.
All questions are retained, but possibly require modification.

7.5.3 Group 3 Questions

Group 3 collects Questions 1, 2, 4, 6 and 10 from Section 3, and addresses the

concepts of:
e perceived religiosity/spirituality of the respondents parents or guardians;

e the influence of religion/spirituality, science, or philosophy in explaining the

respondent’s view of the future and of the meaning of life; and

e  (God.

The factor analyses showed that respondents tended not to discriminate between
parent/guardian being religious or spiritual. However, there was a gender based
difference in the type of religion/spirituality exhibited by the parent/guardian. Asthe
parent/guardian influence is important, these questions would be retained.
Respondents discriminated between religion/spirituality and science/philosophy as
influences in the perceptions of the future and of the meaning of life (Question 4 and
6). These questions woulid also be retained, possibly with the individual religion,
spirituality, science and philosophy options collapsed to ‘religion/spirituality’ and
‘science/philosophy’. This would reduce the number of question with minimal loss

of information.

Question 10 (‘God is...”) was reduced by factor analysis to two sub-scales that are
described in Table 6.30. To minimise the likelihood of the study being considered
overtly ‘religious’, the study design deliberately avoided attempting to evaluate the
respondent’s relationship with a deity. However, after considering the results, and
confronting the question of defining religion and spirituality, it i1s concluded that the
deity, as a concept fundamental to religion/spirituality, should be a clear and
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unequivocal focus of the measurement process. The two sub-scales would be retained
as they tap into different affective element of a respondent’s relationship with God.
The range of items may need to be expanded to incorporate issues relating to a
respondent’s feelings toward God in respect of issues such as human suffering and
natural disasters. For example, new semantic differentials could be constructed for
underlying themes such as

» What sort of God would send a soul to a hell to suffer?

« Why does God let people suffer needlessly?

« If God is so good, how come there is so much suffering in this world.?

« How come God allows natural disasters to occur?

» How much do you trust God? and

« Having faith in God

The aim is to provide the respondents with the opportunity to respond as openly as
can be made possible by the semantic differentials; to tap into their true feelings
with minimal restraint arising from restrictive response options, and achieve
replicable responses. An interview component to the measurement process can
provide additional insights into the respondents ‘true’ feelings about concepts such
as ‘God’, but these still have to be recorded and interpreted, which can be subject to

rater error.

7.5.4 Group 4 Questions

The main purpose of including these two questions (Section 3, Questions 7 and &)
was to allow examination of whether respondents considered religion and
spirituality were the same or different concepts. Factor analysis of the two questions
together produced five factors, two of which contained the majority of options from
each of Questions 7 and 8 and three much smaller scales (See Section 6.5.7, Tables
6.32, 6.33, and Appendix T). Factors 1 and 2 illustrated the differences between

religion and spirituality and were discussed in detail earlier in Section 7.4.4.

Of the remaining three factors, Factor 3 shows most respondents considered both
religion and spirituality to be ‘hard’ to understand or confusing, while Factor 4
suggests the majority of respondents do not feel religious or spiritual experience is
adversely affected by the physical body. The original purpose of this latter item was

to examine whether or not respondents felt their religious/spiritual experience was
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influenced by their physical health. For example, a person who considers there to be
no direct relationship between their physical health, their mental faculties, and their
relationship with the deity may be more inclined to engage in lifestyle choices
injurious to their health and yet still beligve themselves to be religious/spiritual. The

item requires rewording to reflect this intention more effectively.

Factor 5 is a small factor accounting for only 3% of the variance, but had a major
role in addressing the question of whether religion and spirituality are empirically
the same or different concepts. The factor collected Item 5 for both Question 7
(‘religion is the same as being spiritual/different to being spiritual’) and Question 8
(‘Spirituality is the same as being religious/is different to being religious’). The
results associated with this factor were discussed in detail in Section 7.4.4. As the
only item to ask directly the respondents views on whether religion and spirituality
are the same or different, Item 5 was the pivotal and would be retained without

modification in a reduced set of semantic differentials.

7.5.5 Group 5 Questions

Results of the factor and reliability analysis for the three questions in this group,
Question 3 (The Future), Question 5 (Life’s Meaning), and Question 9 (The Poor
and Needy) presented in Section 6.5.9 show they make an important contribution to
the study.

Factor analysis of ‘The Future’ (Question 3) returned three factors. Factor 1
contributed most to explaining the variance, and indicated respondents generally had
a positive view of the future. Factor 2 seems to address the ‘mystery or fate’ aspects
of the ability to know about the future, and Factor 3 addresses the predictability of
the future.

The question ‘Life’s Meaning’ (Question 5) returned three factors. The items
collected by Factor 1 were mainly positive responses to the descriptive phrases that
included; ‘hope’, ‘satisfying’, ‘comforting’, and ‘meaningful’. Factor 2 however
collected negative responses to items addressing uncertainties about life as described
by, change, wonderment, and mystery. Factor 3 collected predominantly negative

responses to items dealing with urgency and predictability in life.



Factors for both of these questions address issues important to understanding how
religion/spirituality influence an individual’s life choices, and could be associated
with an individual’s religious/spiritual status. Both questions would be retained with
the reduced number of items resulting from reliability analysis. Both concepts (“The
Future’, and ‘Life’s Meaning”) could also could be considered as indicators of
religion/spirituality, since neither concept can be completely known, and for most
people, would ultimately be subject to their having faith in the ability of a power
greater than self to justify that faith. Faith about the future does not necessarily mean
a positive future; simply that the individual’s belief about the future is derived from
their relationship with a power or deity. Similarly, with the ‘Life’s Meaning’, the
individual’s sense of meaning about their own existence would in many cases be

derived from their relationship with some power or deity.

Question 9, ‘The Poor and Needy in our Community’, examines the respondent’s
relationship with other people, especially those less fortunate than themselves. More
generally, this question was an attempt to tap into the concept of altruism, which in a
religious/spiritual context would commonly manifest as service to others. The
question returned four factors. The seven items collected by Factor 1 address the
perceived value or importance of the poor and the needy. Generally, the factor items
were rated positively. In contrast to Factor 1, Factor 2 items were negatively rated
items suggesting the poverty of the poor and needy is self-inflicted, and that they are
lazy and ungrateful. After removing several items that cross loaded, Factor 3
retained only the single item ‘could be me one day /"will never be me.” The responses
were predominantly negative, suggesting many respondents felt they could one day
be poor and needy. Finally, Factor 4 collects items dealing with the questions of
whether they poor and needy can be readily recognised, and who has the
responsibility caring for them. Most respondents indicated they thought it is hard to
know who is poor and needy, and that (therefore), they are the responsibility of

government and welfare agencies.

This question is retained as the factors are meaningful, but it requires revision or the
addition of items that more directly address the relationship between

religion/spirituality and altruistic behaviour.
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7.5.6 Group 6 Questions

Results for this group are found in Section 6.5.10. These questions from Section 2,
Questions 1 to10, and Section 4, Questions 1 to 4 dealing with health oriented
variables , were originally intended to provide data for an evaluation of the
association between religion/spirituality and health behaviours. The data shows
there is a strong association between the number of positive health behaviours
reported, and membership of a group that maintains strong prescriptive beliefs about
health and lifestyle, particular the Seventh-Day Adventists and the Mormons (See
Table 6.43). This finding is consistent with the literature reviewed which describes
these two groups as having strong health oriented beliefs ( for example, (Dwyer
1988), (Levin 1996), and (Nieman 1988). These questions are retained, because
they are relevant as indicators of religiosity/spirituality, provided they are used and
interpreted appropriately. Additional questions to allow development of a scale to
describe the religion/spirituality — health orientation have been added to the

modified questionnaire (See Section 7.9.3).

7.5.7 Group 7 Questions

Questionnaire Section 4 Questions 5 to 16, deal with physio-socio-economic factors.
As used in the survey questionnaire they do not provide any direct information about
religion/spirituality. However, with modification, several of questions could
contribute useful information. For example, in some cases postcode data could show
how far a respondent travels to attend church or group meetings, and how many
alternate churches or meeting locations of the same denomination they pass by in

doing so.

Question 7 asks how many dependent children a respondent has in a number of age
groups up to 17 years of age. The question requires revision from its original form to
ensure the question of dependent children is clarified. The question raises many
issues of how any data should be interpreted to take into account societies values
relating to children, but could still be included, as time spent addressing children’s
many needs could be considered a competing behaviour that manifests as an

apparent reduced level of commitment to religious/spiritual activity.



The majority of the remaining concepts in this group, dealing with occupation,
income, and social networks, would be found in some form in most questionnaires,

and are not discussed further here.

7.5.8 Group 8 Questions

The ROS-R scale could be retained in the question pool, if it was to be used to
validate new scale measuring similar concepts. Its use in this study was not as
helpful as expected, and other means of establishing the validity of any scales
developed would be required. However, the idea of intrinsic-extrinsic characteristics
of ‘religious’ respondents remains relevant, and it may be useful to include questions
that directly address the three factors; labelled by Gorsuch and McPherson (1989) as
Intrinsic, Extrinsic (Personal Benefits), and Extrinsic (Social Relationships).

7.6 The Conceptualization and Definition of Religion /Spirituality.

It was noted in Chapters 1 and 2 that the literature contains articles discussing the
definition of religion and/or spirituality, but rarely do works that aim to measure
religion/spirituality define what they seek to measure. In Section 3.7, it was
commented that research into religion/spirituality could only progress if the concepts
could be defined to establish their meaning. The importance of resolving this
question of definitions cannot be understated, but any resolution needs to take into
account not only the researchers’ knowledge and opinions, but also those of the study
population. There is the clear potential for problems to arise in population studies if
the questions and their interpretation are based on beliefs that are different to those of
the study population. That is, the definition of religion/spirituality that underlies the
study instrument must be consistent with, or at least take into account, the beliefs of
the study population. If this condition is not met, then respondents may be
misclassified, distorting the true picture of that population. This is not to imply the
feelings of the study population should dominate, only that they should not be

excluded, or modelled using an inappropriate definition.

A trend towards treating religion and spirituality as discrete concepts, usually
without each acknowledging the other, is especially evident in the burgeoning

popular media on spirituality, which not only presents spirituality as a discrete



concept, but does so in a way that implies religion is an inferior pursuit. Others have
also noted this polarization (Chatters 2000; Ellison 1983; Hill & Pargament 2003).
This popular media, together with the information appearing on the world wide web,
may be leading to the polarization of the two concepts in the general population.
This in turn could have the effect of making studies of religion/spirituality in the

general population more difficult.

One approach to addressing these issues may be integrate religion and spirituality to
create an operational definition. In the absence of a compelling theoretical definition
for either concept, a working definition was created. The first step in this process
was to establishing a set of guidelines to describe the principal elements of the
definition. These guidelines, described in the next section, were derived both from

the theory covered in conducting the study, and from the study results.

7.6.1 Guidelines for Defining Religion/Spiritaality

The principal guideline adopted here is that religion and spirituality are
complementary concepts, a position supported by recent literature (Chatters, 2000}
Treating religion and spirituality as complementary concepts, allows a more
complete picture to be developed than does the antagonistic view sometimes evident
in the literature, because a complementary view acknowledges the contribution each

concept has to make.

7.6.2 A Complementary Model of Religion and Spirituality.

There are probably many ways to describe the relationship between religion and
spirituality. For example, religion is to spirituality as words are to thoughts, there
being more than one way of verbalizing or visualizing a thought. Alternatively,
religion and spirituality might go together like hand and glove. Using Rosenberg’s
concept of reciprocal relationships, religion and spirituality are interacting, mutually
reinforcing concepts like the interaction between temperature and thermostat, or a
chicken and egg. ‘It is sufficient to know that the chicken and egg are responsible
for each other without confronting the problem of which came first’(Rosenberg
1968, p. 8). Changes in an individual’s motivation to search for, or maintain a

relationship with God or another deity will be reflected in that individual’s religious



practices. The reverse could also operate, as changes to the individual’s religious
association or practices, could manifest as a change in the motivation, or manner in
which any relationship with God or other deity is conducted. Such a model of
alternating association would be consistent with the process of change (growth or
decline) in religious/spiritual status an individual or group experiences over time.
For example, and individual’s personal beliefs or group membership might change as
a result of some particular positive or negative experience. Measures of
religion/spirituality are expressions at a point in time of a process, and not simply

static concepts.

Religion/spirituality are also elements of a process that are constantly being
reassessed and restructured, with each contributing to both common and unique
elements, and describing the way in which respondents seek to answer questions of
existence, purpose and direction. Pojman’s comment on the role of religion that was
introduced in Chapter 2, provides a useful framework that can also be applied to

spirituality.

No other subject has exercised as profound a role in human
history as religion. Offering a comprehensive explanation of
the universe and of our place in it, religion offers us a cosmic
map; through its sacred books, it provides lessons in cosmic
map reading, enabling us to find our way through what would
otherwise be a labyrinth of chaos and confusion. Religion
tells us where we came from, where we are, where we are
going, and how we get there. In this regard, religion
legitimises social mores, rituals, and morals. All have a
coherent place on reality's map (Pojman 1997, p. viii) italics
added).

A complementary model of religion and spirituality retains both concepts. It should
be noted, that in measurement terms, whether particular practices are ‘religious’ or
‘spiritual’ is often largely a matter of opinion, and not particularly important, as the
aim is to build a whole picture that will likely incorporate those differences.
Consider the-example of an individual who initially professes no interest in, or

knowledge about, religious/spiritual matters. In the passage of time, that individual



becomes interested in such matters and begins to look for answers to questions such
as the reasons for personal existence, and the meaning of life, or the nature and
characteristics of God. Growth comes about when the individual keeps searching,
looking for answers to these and other questions that arise in the search. For this
individual, there may several identifiable phases in their journey. The initial stage is
when there was no interest in, and no practice relating to the relationship with God or
another deity. The second stage could include the awakening; a growing awareness
of questions about personal existence, and the initial searching for answers to those
questions. Subsequent stages are associated with growth in knowledge and
application of religious practices, for example, the study of religious/spiritual
writings, or church or other group attendance. In this example, when that individual
began searching, they had no knowledge or experience of religious practices and
were not involved in any institutional setting. At this point, would that individual be
described as being religious or spiritual? With time, outward expressions of growth
become mote important for the individual, and they become more proficient and
comfortable in the practices of worship and study. At that time, is the individual
religious or spiritual, religious without being spiritual, religious and spiritual, or
spiritual without being religious? That is, can spirituality exist in the absence of
religious expression, or can religious expression exist or be meaningful without
spirituality? An alternate scenario arises if the individual ultimately rejects what has
been learnt. Is the person then religious, non-religious, spiritual or non-spiritual?
Questions of this nature highlight the subtle nature of the issues inherent in the

measurement of religion/spirituality.

The Religion Element

Elements from the definitions of religion reported in Chapter 2 have been retained.
The focus is on the collective beliefs and practices associated with worship, on the
outward expression of a relationship with God or another deity, and on the group

support and socialization that arise in an institutional or formal setting.

The study questionnaire included many such elements; religious or group affiliation,
church or group attendance, financial contributions, volunteer work, prayer, study of

Bible or other religious/spiritual literature, and potentially competing activities such
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as television viewing. Prayer and study could perhaps also be included in measures

of spirituality-

The Spirituality Element

One difficulty arises from the fact that definitions of spirituality often incorporate the
concept of transcendence. What this concept means in practical terms is not clear
from the literature, and it possibly means something different to each individual. In
this discussion, transcendence is taken as emphasizing the purely individual elements
of a relationship with a deity and all it entails, and the idea of a growth in knowledge

and experience in that relationship.

The position adopted for this discussion is that spirituality is strictly a phenomenon
of the individual. When it is shared, it becomes a religion because every group that
meets begins to take on an organizational structure regardless of how small the group
is. A consequence of adopting this position is that sometimes, what is described as
spirituality, is in essence simply another form of religious expression, because it has

the characteristics of a religion in which ideas and practices are shared by a group.

The measures developed in this study reflect the idea that spirituality can be viewed
in a number of ways; as the commitment to be religious, as the search for meaning,
or as the quality of religion. In a first view, practices such as prayer, meditation, or
study, that are normally conducted in the context of a shared practice or experience,
have earlier been included with religious elements. However, these practices could
also be measures of spirituality if they are entirely personal or not connected to wider
communal practice. In a second view, the search for meaning for his or her existence
is inevitably a major element of the individual’s relationship with God. The meaning
that results from the relationship with God would not be readily discerned through
the normal senses, so the relationship is largely a matter of faith and experience.
Spirituality then, can be seen in the respondent’s efforts to maintain that faith
relationship with a higher power or deity. A third view of spirituality is as the
quality of an individual’s religion, as the spirit in which religion is enacted by an
individual. The Christian perspective describes a set of ideal outcomes resulting
from a relationship with God. For example in the New Testament writings, the so-

called fruits of the spirit (Galatians 5:22) include love, joy, peace, patience, kindness,

257



goodness, happiness, faithfulness, gentleness and self-control. There are also other
standards of behaviour related to these, exemplified for instance in the parable of the
Good Samaritan (Luke 10: 25-37), ‘The Sermon on The Mount’ (Matthew 5 —7),
The Golden Rule (Matthew 7:12), or the Ten Commandments (Exodus 20:1 — 17). If
spirituality describes the way in which religion is enacted by an individual, then it
could be expected that the desirable attributes in these examples would be seen in the

behaviour of a spiritual person.

The Complementary Definition of Religion and Spirituality and the Survey

Questionnaire.

The complementary definition of religion and spirituality requires further
development, but an example of how it might be applied using the available survey
data is as follows. Religion encompasses the group involvement and behaviour
related to institutional or denominational requirements, so data from the survey could
include; group membership, meeting attendance frequency and duration, financial
contributions, group Bible studies, and volunteer activities. Spirituality in this
definition, addresses those elements of the relationship with the deity that do not
specifically require group involvement, or which relates to the quality of the religious
experience. Variables in this category are more subjective than those for religion and
tend to be tap into the affective (feelings) of attitudes, but might include: personal
Bible study, prayer, tendency to indiscriminate pro or anti religious/spiritual
behaviour, feelings towards other (altruism), responses to the ‘Future’, ‘Meaning of
Life’, and ‘God’ semantic differentials. Questions about ‘“faith’, or the ‘intent to act’
to achieve spiritual growth, might also be included, but will require further
development. Some of these elements are included in the suggested additions to the

survey questionnaire discussed later in this chapter.

7.7  Types of Measures: Quantitative or Qualitative?

Within the context of academic research, two issues have arisen out of the study that
impact on the measurement methods. The first is a tendency for researchers to
consider measures of religion/spirituality as being quantitative, usually ordinal,
measures. For example, well known scales such as the Religious Orientation Scale ~

Revised (ROS-R) (Gorsuch and McPherson 1989) used in this study, the Spiritual
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Well-being Scale (Ellison 1983), and the Five-Dimension Scale of Religiosity
(Faulkner and De Jong 1966), are each either totally or partially configured as Likert
scales or as other forms of quantitative measures. Quantitative measures tend to be
built on assumptions such as one numerical value assigned to a category is ‘better’ or
‘worse’ than another numerical value. This use and interpretation of ordinal
measures may unwittingly have resulted in the misclassification of respondents, and
contributed to the uncertainty that prevails in the field. The approach adopted in this
study is for measures of religion/spirituality, regardiess of the measurement method,
to be considered as nominal or qualitative measures. That is, different levels of a
measure are interpreted as different types of religion/spirituality, rather than as
different quantities of one type of religion/spirituality. This has the effect of
removing the element of judgment implicit in the quantitative measures. It is noted
that factor analysis used in Chapter 5 assumes ordinal data in the creation of the

factor structure, but the factors are interpreted as nominal categories.

The second factor is also a fundamental one; whether the study of
religion/spirituality should continue to be conducted from a predominantly
nomothetic perspective, or whether there is a place for an idiographic viewpoint.
The following section discusses these two ideas with a view to establishing which

approach best applies to the study of religion/spirituality.

7.7.1 Defining the Nomothetic and Idiographic Concepts

Each individual has a unique world-view based on his/her experience and beliefs.
This uniqueness is only crudely measured in survey results; and as was shown by the
results from Group 1 data, there can be numerous combinations of beliefs where only
a few would be expected if the assumption of homogeneity were true. The
nomothetic approach has dominated research into the measurement of
religion/spirituality in epidemiology essentially since the association between
religion and health began to be investigated in a systematic fashion over a century
ago. The terms describe specific methods used in psychological research, and have
their origins in the study of personality traits. The nomothetic approach involves
studies on large groups of people with the aim of discovering rules of behaviour that
can be generalised on a large scale. In this approach, any particular behaviour

identified is assumed to apply in the same way to everyone. Comparisons between
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respondents use test scores to quantify variables or dimensions that are analysed
statistically. By contrast, the idiographic approach uses qualitative techniques, with
a focus on treating respondents as individuals having unique rather than generalised

rules of behaviour (Chaplin 1975; de Vaus 1991, p. 32)

The following example compares the nomothetic and idiographic approaches. Mark
12:41 - 44 tells of a poor widow who made a pittance offering of a few small coins to
the Temple treasury. Jesus considered this a greater gift than the large pretentious
offering made by a wealthy Pharisee. In the nomothetic approach, the poor widow’s
offering would be measured as a percentage of her total wealth; so too would the
wealthy Pharisee’s offering. However, such a measure provides no information
about the motivations for the offerings, or the respective beliefs, attitudes, and
intentions. These can only be adequately obtained by the idiographic approach using
interview or open question techniques. These techniques are far more able to
provide an adequate explanation for the behaviour rather than the simplistic financial
contributions data provided by the nomothetic approach. Although individuals may
have much in common, each has some behaviours and traits that are unique. Where
the nomothetic approach often uses statistical analysis in the development of the
rules of group behaviour, the idiographic approach relies on individual case studies,
and is usually conducted in greater depth and over longer periods of time (that is,
longitudinal or historical studies.) Outcomes are usually descriptive rather than
quantitative, and although they can be difficult to generalise to the wider population,
their uniqueness can sometimes provide insights not available from the nomothetic

approach.

7.7.2  Applying the Nomothetic and Idiographic Approaches.

This study used the nomothetic approach; a survey questionnaire containing over
three hundred items that was administered to over seven hundred respondents. The
data was analysed statistically with the aim of generating categories that
discriminated between respondents, and which could potentially be used to describe
the association between religion/spirituality and health. A role for the idiographic
approach using open questions and phone interview was examined, but not pursued

because it was considered too difficult to implement given the time and financial



constraints. Subsequently, the belief profiles in Section 1 (Questions 1 to 15) were

included in an attempt to address the idiographic element.

The nomothetic approach typically uses a survey questionnaire to collect data, but if
the outcome of interest is to discover why certain behaviours arise, then the
contribution of very small groups would tend to be under-represented in the
outcomes. An idiographic approach using case study interviews or observations
would be more effective. For example, the health behaviours of the Seventh-Day
Adventists or Mormons are of interest because these groups report markedly better
health statistics than the general population. The nomothetic approach would supply
such statistics, but would not readily explain the reasons for the better statistics.
Interviewing the subjects exhibiting the behaviour of interest would be the only
effective way of discovering those reasons. As this study has shown, the groups in
the study are not homogeneous in their beliefs, and probably would not be in their
health related behaviours either, so the respondents of interest could be drawn from

any of the groups, not just Seventh Day Adventists or Mormons.

An integrated method would ideally employ both techniques, but the time and cost
constraints may be prohibitive depending on the administration techniques used. A
proposed method for an integrated approached is as follows. Some elements of
survey administration used for this study could also be used to conduct an integrated
nomothetic — idiographic survey. Prospective study participants are identified from
all groups of interest, and recruited in person. At this time, the respondent is
supplied with a survey questionnaire addressing the nomothetic elements of the
study. A time for pickup of the questionnaire is arranged for approximately 48 hours
later, and consent is also obtained for a brief follow-up interview when the
questionnaire was being collected, or at some other suitable time. This interview
would address the idiographic elements of the study, in particular the underlying
reasons for the formation, conduct and maintenance of those behaviours of interest.

Alternatively, the arranged interview could be conducted by telephone.

A similar approach adopted for the test ~ retest of the general population group for

this study (N = 89) returned a retest response rate of over 90%. This approach is
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more time consuming in the early stages, but the quality of the data would superior to

that obtained by questionnaire alone, or by other single methods of administration.

7.8  Addressing the Question of Intent.

An important variable in the study of attitudes and behaviour is the intention to act
(ITA). A part as the conative component of the tripartite classification discussed in
Chapter 3, ITA has a greater significance in the religious/spiritual context, where the
involved individual is more likely to be constantly reassessing and modifying their
attitudes and behaviours according to their personal experience with their deity, and
the prescriptions of their personal or group beliefs. The outcome of this process is an

intention to change certain behaviours to conform to the changed attitude.

In this study, the measurement of overt behaviours replaced the ITA because of the
perceived difficulties in implementing the latter. However, the concept needs to be
re-introduced to provide an additional measure of religion/spirituality. These will be
indirect measures, but ones that may be more relevant to the way religion/spirituality
work in a person’s life because the intention to act is a prerequisite for the resultant
behaviours. Cross sectional studies typically do not address the ITA unless
incorporated into a longitudinal study. Only in-depth interview techniques can
effectively probe the reasons why an individual chooses to initiate and maintain
specific behaviours, particularly where the intensely personal religious/spiritual

beliefs and behaviours are the subject of study.

Suggestions for incorporating this concept into the revised questionnaire are

discussed later in Section 7.9.4 (proposed questions Q40 to Q42).

7.9  Redevelopment of the Measures for Religion/Spiritaality

The discussion so far has focused on identifying which of the measures used in the
survey questionnaire might provide useful measures of religion/spirituality, and the
ability to classify survey respondents into ‘religious/spiritual’ categories. The
measures of religion/spirituality proposed here take into account the following issues

raised in the discussion:
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any categories of respondents created are to be treated as having a

nominal level of measurement, not ordinal or higher;

denominational or other groups are heterogeneous with respect to beliefs
and attitudes. The denominational label is retained for several specific

uses;

gender can be a significant variable in determining the belief

composition of any group;

the potential for researcher bias is an important factor to be considered
in the creation and interpretation of measures of religion and spirituality.
As far as possible, the measures created should have a stable meaning
across the study population, and between researchers and the study

population;

any measures should reflect an awareness of the likelihood of
indiscriminately pro-religious or anti-religious attitudes; not for the

purposes of eliminating such responses, but to reliably detect them;

it needs to be acknowledged that any measure developed must not only

be effectual, but have cost-benefit advantages;

that deities in general, and the God of Christianity in particular, are
usually attributed with the properties of omniscience, omnipresence and
omnipotence that transcend human abilities. The expectation that the
scientific method will provide the basis for understanding the effects of
any relationship between that deity and an individual’s attitudes and

behaviours may not be realised;

a relationship with a deity exists only to the extent that the individual has
faith that the relationship exists. It is futile to attempt to measure
something that is almost, by definition, beyond measure. The scientific
method cannot explain transcendence, prayer, the Holy Spirit, miracles '

or angels. However, it can provide rational indicators; and

it can be argued that every individual, whether they acknowledge a
given deity or not, has a measurable relationship with that deity, even if

it is to deny its existence.
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7.9.1 Revision of the Questionnaire

In heading to a conclusion to the study, this section examines changes to the format
and content of the survey questionnaire indicated by the results of the study. Any
changes are in essence another step in the process of developing suitable questions
and effective delivery techniques. For example, the study shows some questions
provided no useful results and could be deleted, while other questions, also showing
little in the way of useful results, could possibly be retained but delivered more
effectively using a different technique. Similarly, the study showed that recruiting
respondents was no as difficult as was envisaged, indicating that the use of

interviews could be considered in future studies.

The previous section listed a number of criteria governing the development of new
measures, and Section 3.2.4 criteria to apply to the construction of any new
measures. This section presents questions selected from the original survey
questionnaire, but modified to incorporate changes based on the survey results,
together with additional questions for inclusion in the questionnaire, or in the new

interview component.

All these questions together form a set of measures structured around the following
elements: The first element is the tripartite classification of attitudes that formed the
basis for the theoretical framework in Chapter 4. The second element is the
complementary model of religion and spirituality discussed in Section 7.6.2. The
nomothetic and idiographic concepts discussed in Section 7.6 are the final structural

elements and the basis for the inclusion of most of the new interview type questions.

7.9.2 Questions from Group 1

Of the fifteen questions in Group 1{Section 1, Questions 1 to 15), the response
options were modified only for Question 6. The revised question is shown here as it
would be used in the questionnaire. New items are in ifalics. More than one

response option can be selected.

264



Question 6

g;?l}::se The *soul’...

L. I den't know... .
2. is the conncctlon a person has w1th thc oneness of the Umverse ..................
3. a person has a souk that lives on after the body dies..........c.........

4, 8 PETSON 35 8 SOUL vrrvcecrciecesimsiecseerea s s e ssssnasenas

5 there is no soul that goes on living after the body dies.................

6 1t is possible to communicate with the soul of a deceased person... ... ... ... ... ... ...
7 All souls go 1o heaver when a person dies... -

8 Not all souls go to heaven when a person dre.s', some go ta hell or other places

9 none of the above, T have tHEr VIEWS......ccce e assssarss s caess

Plaese describe

On analysis, the new items would be allocated to either an existing or a new
category. The original response options for the remaining fourteen questions from

Section 1 were retained unchanged.

7.9.3 Questions from All Other Questionnaire Sections

The next two questions derived from Section 1 Question 16 ask about religious or
spiritual status and self-reported religiosity or spirituality. The response categories
are nominal, not ordinal.

Question 16

How religious would you say you are?

Not at all religious — and against being religious..........
Not at all religious — and not against being religious...
Undecided about religion...........c.coiiiiiiiiniiinn.
Moderately Religlous..........ociiiiinniiiien e
Very Religlous. ... eeee e sir e

Question 17

How spiritual would you say you are?

Not at all spiritual — against being spiritual.......cccoeeee
Not at all spiritual — not against being spiritual..........
Undecided about being spiritual...........ciiiiinnn
Moderately spiritual....c.ovevrvireaoiiiie
Very spiritual. . .ouvueen e

The next question addresses the question of religious/spiritual group affiliation. Itis

retained because some behaviours have been shown to be group-specific.

Question 18
Write your religious or spiritual belief type, denominational or group affiliation here.

(For example, Anglican, Assembly of God, Spiritualist, no denomination, New Age)
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The next seven questions are slightly modified from their original formats by
increasing the number of response options, or providing ordinal rather than

continuous responses.

Question 19

Select an option that describes how long you have held your present beliefs?

Less than 5 years...............
S5—10years.....ccoieeniiinnins
11-20 years. .....oevvuenennnnn.
21-30years...coooooiieeiean
31—40years....coeenienn
More than 40 years............

Question 20

Are you presently a member of any religious or spiritual groups?

Question 21

What is your present attendance at such meetings, such as church services or similar
for your group.?

Question 22

The religious/spiritually oriented meetings you presently attend could best be
described as: (Select ONE only).

Fundamentalist................
Conservative......covvvnennns
Liberal.........ccoooiviiiininnnn
Charismatic......cceeeeivieannns
Pentecostal.....................
Reformed.........cc..oeeeeee .
Contemporary..................
Traditional............coceveenee
Spiritualist....................
Evangelical..............o.oe0ts
Meditative.......o.ovvvennieee
Progressive...cococevvnenninnens
Other-—None of the above....
Please describe:




Question 23
Select the range that best describes the percentage of your gross income that is

contributed to any religious or spiritual groups.

| Q. OIS
More than 20%....cevvvvrreceen

Question 24
How often does physical disability or illness prevent you from participating in

religious or spiritual activities?

This item collected only a few respondents in the study, but on a larger or aged
population could conceivably collect more respondents.

Question 25
How similar are your spouse or partner’s similar religious or spiritual beliefs

to yours?

The response options have been increased and presented in a Likert format.

Very similar.........oooenean
Somewhat similar..............
Don’t Know......ocovvviurannnn
Different.........ccoiiviivnnnen
Very different..................
Not applicable to me.....cons

The following three questions address the question of group or denominational

recommendations or requirements for members to conform to certain standards of

health related behaviours. These would be used in conjunction with questions about

actual health behaviours.
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If you are a member of a religious or spiritually oriented group, what is that
group’s position for each of the following

Question 26
Drinking alcohol

Not Applicable to me.........
Idon’tknow......covvvunnnen,
Allows free choice............
Recommends moderate use. ..
Recommends totally abstain..
Regquires totally abstain.......

Question 27
Smoking

Not Applicable to me.........
Idontknow.........occooniee
Allows free choice............
Recommends moderate use...
Recommends totaltly abstain..
Requires totally abstain.......

Question 28
Diet

Not Applicable t0 Me... ..o s
IOt RNOW. o e e
Allows free choics.....oovi i
Recommends vegetarian diet including eggs and diary products.
Recommends vegan diet.......oovvrvrnoeevemcmiaie e e e
Requires another type of diet.......o.ooooi i e iriie
Please describe

The next six questions are derived from Section 2 Question 11 — 16. Response
options have been change from continuous or ordinal responses to reflect the study

results, and in several cases response options have been changed to improve clarity.

Question 29

Please indicate the time you spend in ALL reading, watching videos or TV programs

INCLUDING those having a religious or spiritual content

Less than 1 hour/day...........
1-3 hours per day...............
3.1-5 hours/day............c....
More than 5 hours/day........]
Not Applicable to me..........
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Question 30

What proportion of this time involves programs having a religious or spiritual

content?

NOME. e iriveeeeeciiirnsnnneraan

UD 10 25%...ooeevevssssoeensneneseeeenes

26 - 50%......

51 - 75%......

76 = HO0Weneniicmnssssinnenanind

Question 31

Indicate the average TIME you use Transcendental Meditation(TM), yoga, spirit

channelling or similar.

NOME. .. et ieeeiierrenaan e srnreeas
At church or other meeting only..

Several times/WEEK .. ............

Upto 15 minutes/DAY............
Upto Thou/DAY......ovviinne
More than Thour/DAY ......c..vees
More than 5 hours/DAY ...........

Not Applicabletome..............]

Question 32

Indicate the average time you spend in personal prayer

None............

At church or other meeting only..
Several times/WEEK................
Up to 15 minutes/DAY ............

Upto 1 hours/DAY......oovnnnin

More than l1hour/DAY.............

More than 5 hours/BAY.........

Not Applicable to me...............

Question 33

Indicate the average total time you spend in both personal and group Bible study

(Include only Bible study)

None......c.....

At church or other meeting only..

Several times/WEEK..............

Up to 15 minutes/DAY ............

Upto l hour/DAY....oocvvvnrennn.

F=2hours/ DAY ..cciiiiiiiiee

More than 2 hours/DAY ...........

The Bible is not relevant to me...
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Question 34
Indicate the average total time you spend in both personal and group study of
religious/or spiritual material other than the Bible

O, e ienirriiciriase st serneannns
At church or other meeting only
Several times/WEEK..............
Up to 15 minutes/DAY ............
Upto 1 hour/DAY.........ccevis
1=2hours/DAY.....oocviiniiinnns
More than 2 hours/DAY ..........

Question 35
Indicate the time you spend in any voluntary involvement such as teaching,

administration, youth leader/helper, welfare, or similar

Up to 2 hours/WEEK...............]
2 —5hours/WEEK............oou
6 —8 howrs/WEEK.................
More than 1 DAY/WEEK.........
Not Applicable to me.........ea.l

The next two questions are derived from the original semantic differentials, Section 3
Questions 1 and 2, and ask about the religiosity or spirituality of the parents or
guardians. The response options have been changed from continuous to ordered
categories. The study results show respondents did not distinguish between and
religion and spirituality in these questions, so they have been combined into a single

question.

Question 36

Your Mother Or female guardian is (or was) religious or spiritual

Strongly agree....covvevirvenesniand
APTEE.. oot
Dont Know......cooviviiiiinininnn,
DISABICE. covvviverirnriiniasnsinrsne
Strongly Disagree..........ooevvens

Question 37

Your Father or male guardian is (or was) religious or spiritual

Strongly agree.............o.oiene

Don’t Know......ooeviiniionid
DiSAgIee. .. ivvvrrremaneirenannannas
Strongly Disagree..................




The next four questions are derived from Section 3, Questions 4 and 6 and ask about
the influence of religious/spiritual or science/philosophy on the respondents’ view of
the firture, and of the meaning of life. Again, the response options have been
changed from continuous to ordered categories, and religion and spirituality have

been combined into a single question.

Question 38
The future for me is best described by my religious/spiritual beliefs

Totally AEree.........ovvveeiiennan
Strongly agree........ocoiiviiniinnn
APTER.. o ee e anaas
Don’t Know.......cooevivinnininnnnd
DISAEIEE . ..couive et iieins
Strongly Disagree.............ove.
Totally Disagree............oovonuu

Question 39
The future for me is best described by scientific or philosophical ideas:

Totally Agree.....oovvevniiinennnnn.
Strongly agree....c.ccovvvienivvnenn
PN 4 PN
Don’t Know......oovvevvriinennnnn
DASABIEE. . i
Strongly Disagree........covvnnnis
Totally Disagree.......cccvuveuinnn

Question 40

The day-to-day meaning of life for me is best described by religious/spiritual ideas

Tofally AZTEC....civvrverriveannen
Strongly agree.......coovvicrivnannns

Disagree.....c.covviniinnininniond
Strongly Disagree........oeevievnnes
Totally Disagree....c.cooveuviiinnnne




Question 41

Day-to-day meaning of life for me is best described by scientific or philosophical

ideas:

Totally Agree.
Strongly agree

AGICE..e e
Don’t Know....coooeiviveciniinnnn,

Disagree.......

Strongly Disagree.......ooovvuiinnns
Totally Disagree..........coooeviinn

The next six questions are modified forms of the semantic differentials from Section

3, Questions 3, 5, 7, 8, 9, and 10. The changes made were to retain only those items

the factor analysis indicated were significant, and for practical reasons involving data

entry, to change the continuous line to a number line. The number line has been

structured to be symmetrical. This is to minimise the implied judgment of the

semantic phrases arising from use of a non-symmetrical number line such as 0 — 10.

This structure has its problems, but so do any alternative methods.

Question 42
For me, the future is......

= comforting 5

= {ull of hope 5

= bright 5

= peaceful 5

» free 5

» clear 5

» a matter of fate 5
= mysterious 5
spredictable 5

= soon to end 5

» frightening 5
*has many goals 5

dark

not comforting
full of despair
not peaceful

not free

unclear

a matter of choice
not mysterious
unpredictable
to go on forever
not frightening

has no goals



Question 43

Life’s meaning to me is

+ ever changing

« something I often
wonder about

» refreshing

* clear

* comforting

+ asource of hope

* satisfying

» a matter of urgency
* mystenious

* meaningfut

= predictable

» happiness

Question 44

The poor and the needy in our community

* are a nuisance
+ are deserving
«are hard to recognise

are the responsibility of
gov't and welfare agencies

= are the responsibility of
every person
» are lazy

= suffer poverty that is
self- inflicted

= are valuable

= are not important to our
society

eabuse help given them

= should be content with
their lot in life

= are victims of destiny
« could be me one day

unchanging

something 1 rarely
wonder about

not refreshing
unclear

not comforiing

a source of despair
not satisfying

not at all urgent

not at all mysterious
meaningless
unpredictable

sadness

are not a nuisance

are undeserving

are easy to recognise

are not the responsibility of
gov’t and welfare agencies

are not the responsibility of
EVeTy Persol
are not lazy

suffer poverty that isnot
selt-inflicted

are worthless
are important to our society

appreciate help given them

should not give up trying
to better themselves

have choices to make in life
will never be me.

I~
-]
(WS



Question 45

Religion as I see or experience it is.........

+ encouraging
« practical
= valuable

+ attractive
» the same as being
spiritual

« very caring

« very interesting
= reasonable

* strong

* hard

« relevant

» very meaningful
* happy

« not affected at all by
the physical body

Question 46

Spirituality as I see or experience it is

* encouraging
« practical

+ valuable

« attractive

= the same as being
religious

+ very caring

« very interesting
- reasonable

- strong

» hard

+ relevant

» very meaningful
» happy

« not affected at all by
the physical body

_ 4 3 .2
43 2
4 3 2

012 3 4 5
_ 0 12 3 4 5
012 3 4 5
R I - T
012 3 4 5
012 3 4 5
01 2 3 4 5

_0_ 1 2 3 4 3
_ % 1 2 3 4 3
i) 1 2 3 4 5

discouraging
impractical
not at all valuable

unatiractive

different to being spiritual
uncaring

very uninteresting
unreasonable

weak

easy

irrelevant

meaningless

unhappy

very much affected by the
physical body

discouraging
impractical

not at all valuable
unattractive

different to being
religious

uncaring

very uninteresting
unreasonable
weak

easy

irrelevant
meaningless
unhappy

very much affected by the
physical body



Question 47

‘God To Me Is....> (“God’ includes any concept about a higher power that you

choose to call ‘God”)

+ aware of my thoughts
+ valuable

» worth knowing

* interesting

« caring

« merciful

« personal and very
interested in my daily
situations

« a source of happiness
« readily understood
+ very meaningful

» very confusing

« interested in how I take
care of my spiritual self

= interested in how I take
care of my physical self

weak

Able to control the
Jorees of nature

I am angry with God

I am confused about why
God allows people to be
kitled by war and
disasters

5.4 3 2 10 |

4 32 1 0.
5 4 3 2 1 0
4 3 2 i o

5_ 4 3 .2 10 1 2 3 4 .5
_ 4.3 2 i © 1 2 3 4 S
S 43 .2 16 % 2 3 4 5
ADDITIONAL QUESTIONS

43 2 i & 23 45

not aware of my thoughts
worthless

not worth knowing
boring

uncaring

vengeful

impersonal and not
interested in my daily
situations

a source of unhappiness
cannot be understood
meaningless

not at all confusing

not interested in how 1
take care of my spiritual
self

not interested in how 1
take care of my physicai
self

strong

Not able to control the
Jforces of nature

I am not angry with God

1 am satisfied with my
understanding about why
God allows people 1o be
killed by war and disasters

The next four questions ask about gender, weight, height and age and are unchanged

from the original questionnaire. Gender and age are required information, but weight

and height are included to allow calculation of the Body Mass Index.

'Question 48

What sex are you?

Female...

Male.....
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Question 49
What is your Weight?

in (kilograms ) OR (Stone & pounds } OR (pounds )

Question 50
What is your Height?
in (feet & inches ) OR (centimetres )

Question 51

What is your age? years

7.9.4 Interview Style Questions

These questions have been included to represent the idiographic component of the

information to be collected.

The purpose of the idiographic approach is to describe unique individual behaviours.
Interview techniques used to collect such in-depth information will be more difficult
to administer to a large population sample, but it is essential if high quality
information is to be obtained regarding the reasons respondents engage in certain
behaviours. It is also recommended that a sub-sample of the survey population be
selected for interview rather than attempting to interview the entire sample. The

process for achieving this, and the sample size required will need to be determined.

The questions that follow have not been piloted or in any way evaluated. They are
suggestions based on the results of this study and have been constructed mindful of
the many failed attempts to obtain unambiguous study outcomes using survey
questionnaires alone. These questions would be incorporated into an interview

format that can subsequently be subjected to analysis.



The concepts addressed by the interview include:

self-report religiosity/spirituality;

the difference between religion and spirituality;
denominational or group membership and involvement;
personal experience with religion/spirituality;

attitude toward God;

personal searching;

the influence of religion/spirituality;

trust or faith in deity;

views on other religions; and

future intentions.

The questions are presented here as the ‘Primary”’ question (PQ) that identifies the

concept under question, and the ‘Secondary’ questions (SQ) that might follow from

the answer to the primary question.

The interviewer administers the questions to a sub-sample of the original survey

population, either face-to-face, or by telephone, and records the central theme of each

set of responses without interpretation. Alternatively, focus groups could be used,

but may be logistically difficult to administer. The analysis of interview responses is

a highly specialised technique that is beyond the scope of this study.

PQ 1: Do you consider yourself to be religious (as compared to being spiritual)?:

If Yes
SQ1: what is it that makes you religious?
SQ2: what do you do that is part of being religious?
If No:
SQ1: Can you explain the reason for this?(e.g.: experience, exposure,
present success)
SQ2: What do think of people who do claim to be religious?
SQ3: Do you imagine there could come a time when you might
consider finding out more about what religion might do for you?
(Searching)
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PQ 2: Do you consider yourself to be Spiritual (as compared to being religious)?:
If Yes
SQ1: what is it that makes you spiritual
SQ2: what do you do that is being spiritual
If No:
SQ1: Can you explain the reason for this?(experience, exposure,
present success)
SQ2: What do think of people who do claim to be spiritual.
SQ3: Do you imagine there could come a time when you might
consider finding out more about what spirituality might
contribute for you.

PQ 3: Do you consider religion and spirituality to be the same thing, or to be
different?

Response Options
¢  Totally and completely different ideas
e  Are somewhat different
e  Are quite similar
e  Are the same thing, there is no difference

SQ1: If at all different, how are they different?

PQ 4: Do you think it is important for a person to be religious

Response Options

e  Definitely yes
Yes
Don’t know
No
Definitely not

. 5 &

SQ1: If Yes, why?
SQ2: If No, why not?

PQ 5:Do you think it is important for a person to be spiritual

Response Options

o  Definitely yes
Yes
Don’t know
No
Definitely not

SQ1: If Yes, why?
SQ2: If No, why not?



PQ 6: If you are religious, do you consider belonging to a denominational church

group 1s important?

Response Options

e  Definitely yes
Yes
Don’t know
No
Definitely not

e & & @

SQ1: If Yes, why?
SQ2: If No, why not?

PQ 7: If you belong to, or regularly attend meetings of a religious or spiritual group,

do you think that group ‘has all the answers’?

Response Options
e  Definitely yes
* Yes
e Don’t know
e+ No
¢  Definitely not

SQ1: If Yes, why?

PQ 8: If you belong to, or regularly attend meetings of a religious or spiritual group,

why do you continue to do so?

Possible Response Options
s Not Applicable
1 feel comfortable there
Made welcome there
Have many friends there
Good social contacts there
Good business contacts there
It provides good networking opportunities
It helps me to grow religiously or spiritually
[ am involved with activities there.

I feel closer to God there.
Other Reasons?

o & & & & & & & o » 2

It provides me with a break during the week.

If you consider yourself to be a religious/spiritual person, and are a member of or
attend religious/spiritually oriented meetings, Go To question PQ 13



PQ 9: If you DO NOT consider yourself to be a religious/spiritual person, or are
NOT a member or do not attend religious/spiritually oriented meetings, have
you ever thought seriously about searching further to learn more about God
or another deity?

Possible Response Options

Yes, seriously
Yes

Not really

No

Not at all

SQ1: Do you relate to a god or some supernatural something that 1s
important to you?

SQ2: if so, can you describe that god or your concept of god?

SQ3: If not, then how do you deal with the question of your existence or
the world around you?

SQ4: If so, when?

SQ5: Did you ever have in-depth studies of a religious/spiritual nature?
(For example, with a priest or pastor, or other equivalent person in
your field of interest.)?

PQ 10: Have you ever been a member or regularly attended a religious denomination
or spiritually oriented group?
* Yes
e No
SQ1: If Yes how long were you / have you been a member?

PQ 11: If you are no longer a member or regularly attend religious/spiritually
oriented meetings, why not?

Possible Response Options
¢ Had an unpleasant experience
It didn’t answer my questions
I was not happy with their beliefs
I was not made welcome.
Other reasons

PQ 12: Do you consider you should share your religious/spiritual beliefs with others
who may not already know them.

e Yes

+ No

SQ1: If yes, why?
SQ2: If no, why not?



PQ 13: If you are not either religious or spiritual, what do you think of people who
are?

Experience With Religion/Spirituality

PQ 14a: How would you describe your experience with religion when you were a
young teenager

very positive
mostly positive
somewhat positive
not relevant to me
somewhat negative
e mostly negative

e very negative

PQ 14b: At present, is your experience with religion/spirituality:

very positive
mostly positive
somewhat positive
not relevant to me
somewhat negative
mostly negative
very negative

Attitude toward God

PQ 15: What is your response to the following statements about the God of
Christianity
e How can anyone believe in a God that allows innocent people to
suffer and die
If God is real, why doesn’t he show himself
Religion is just an escape for people who can’t cope
Religious people are weak
God can’t even look after those who follow him
How can a God who claims to love us create a place like hell

SQ1: If you think your selected statements are justified, why?



PQ 16: If someone experiences misfortune, is this because they have sinned or have
rejected God or their deity?

SQ1: If you agree with this statement. why?
SQ2: If you disagree with this statement. why?

PQ 17: If someone encounters good fortune; whether it be fame or wealth, is this an
indication they have found favour with God or their deity?

SQ1: If you agree with this statement. why?
SQ2: If you disagree with this statement. why?

PQ) 18: Is your god capable of being evil?

Searching

PQ 19: Would you say you are searching for meaning to your life?
s Yes
e No
SQ1: If yes, why?
SQ2: If no, why not? (may be deleted?)

PQ 20: Would you say you are searching for a relationship with a higher power
e Yes
¢ No
SQ1: If yes, why?
SQ2: If no, why not? (may be deleted?)

PQ 21: Is there anything specific you would say you are searching for?..what is the
first thing that comes to mind?

SQ1: If yes, why?
SQ2: If no, why not? (may be deleted?)

Influence of Religion/Spirituality

PQ 24: Do you think religion or spirituality has played a positive, or a negative part
in making the world what is today?

SQ1: Please explain your answer (



PQ 25: How much influence do you think religion or spirituality should have on
world activities?

SQ1: Please explain

PQ 26: Do your religious/spiritual beliefs influence your relationships with other
people?

Partner

Children

Friends

Fellow employees

Your employer

SQ1: If so, how?

PQ 27: Do your religious/spiritual beliefs influence the type of employment you
engage in?

SQ1: If so, how?
SQ2: to what extent?

PQ 28: Do your religious/spiritual beliefs influence your views on the meaning of
life

SQ1:If so, how?
SQ2: to what extent?

PQ 29: Do your religious/spiritual beliefs influence your views on the future ...both
your own future and the world’s future

SQI1:Your own future - if so, how?
SQ2: to what extent?

SQ3:The world’s future - if so, how?
SQ4: to what extent?

PQ 30: Do your religious/spiritual beliefs influence your ability to cope with the
pressures of life you face every day ...

SQ1:if so, how?
SQ2: to what extent?
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PQ 31: In a normal day, how often would you think about religious/spiritual things
Never

Rarely

Sometimes

Several times a day

Many times a day

SQ1: If you do, when is this most likely to be?
SQ2: Is there a common theme to those thoughts?

Trust or Faith

PQ 32: How much would you say you trust your god
Completely

Mostly

Somewhat

Not at all

SQ1: When do you trust your god the most?
SQ2: When do you trust your god the least?

PQ 33: When do you pray?
¢ when you need to?
o regularly?,
¢ when things are going well, or not?
SQI: Please explain in each case
PQ 34: If you are religious or spiritual, how does it show in your life?...
SQ1: what do you do that is different to most people and is the result of your
religious/spiritual belief.

Other Views

PQ 35: Are there any specific issues/problems you can identify about people with a
religious/spiritual affiliation?

PQ 36: There are reported to be over 1500 different Christian groups....why do you
think this might be the case.?
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PQ 37: Do you think there is only one truth? That there can be only one correct
interpretation of religious or spiritual truth?

SQ1: If yes, what do you think it is?
SQ2: is it part of your groups beliefs?

PQ 38: What do you think of the non-Christian religions such as Buddhism,
Hinduism, Islam.?

PQ39: Are the Ten Commandments important to you?

SQ1: How many of them do you know something about?
SQ2: Do you think they should be included in the laws of the land.

Intentions

PQ 40: Do you intend to change the extent to which religious/spiritual beliefs
influence you, or your level of religious/spiritual involvement?

SQ1: If so...why, how, and to what extent
SQ2: If not...why not

PQ 41: Do you expect to still be attending religious or spiritually oriented meetings

in five years time?
Yes
No

SQ1: If yes, why?
SQ2: If no, why not?

PQ 42: Do you intend to search for answers to religious/spiritual questions?

SQI: to continue searching if you already are
SQ2: to start searching if you are not already doing so
Questions About Health Related Behaviours

What is your position on the following statements:
PQ 43: drinking alcohol

1. Drink regularly..... Go ToPQ 44
2. Drink Occasionally. Go To PQ 44
3. Totally Abstain..... Go To SQI1




SQ1: You have indicated you abstain from drinking alcohol. Is this for
religious or spiritual reasons?

PQ 44: smoking

1. Smoke regularly.... Go To PQ 45
2. Smoke Occasionally Go ToPQ 45
3. Totally Abstain..... Go To SQ1

SQ1: You have indicated you abstain from smoking. Is this for religious or
spiritual reasons?

PQ 45: drinking coffee or tea

1. Drink regularly...... Go To PQ 46
.2. Drink Occasionally. Go To PQ 46
3. Totally Abstain...... Go To SQ1

SQ1: You have indicated you abstain from drinking coffee or tea. Is this for
religious or spiritual reasons?

PQ 46: eating any meat
1. Eat regularly
.2. Eat Occasionally
3. Totally Abstain Go To SQ1

SQ1: You have indicated you abstain from eating meat. Is this for religious
or spiritual reasons?

This modified questionnaire will need to be tested and modified many times before
the different types of questions are satisfactory for use. This is particularly the case
for the suggested interview questions and responses, neither of which have been
piloted, and which represent an approach not evident in the literature on the
measurement of religion and spirituality.

The next chapter presents the conclusions from the study, and recommendations for

further enhancing the content and methodology



CHAPTER 8

Conclusions and Recommendations

8.1 Conclusions

8.1.1 Findings
This chapter concludes the findings from the study, and presents a number of
recommendations to assist with future research designs incorporating the findings of

this study. These findings reveal that:

o religious/spiritual groups or denominations are not homogeneous with respect
to a number of core beliefs. The implication of this ﬁnding is that religious
affiliation is not a valid means of classifying survey respondents. It was
found that categories of respondents could be created based on the similarities
in their beliefs about core religious/spiritual concepts, and that the
respondents in each of these new categories come from different groups or

denominations;

» there are significant variations in beliefs between genders. It is possible that

these differences may be the major contributor to group heterogeneity;

o cmpirically, religion and spirituality tend to be considered as different
concepts, with spirituality possibly being portrayed more positively. The
nature of the differences has not been revealed by this study;

» there was a clear relationship between adherence to certain lifestyle related
behaviours (drinking alcohol, smoking and exercise) and some
denominational affiliations. This specific context is one of few in which the
denominational affiliation may clearly associated with a measurable outcome.
This is because denominations such as Mormons and Seventh-Day Adventists
have strong prescriptive beliefs about the example lifestyle related behaviours
and the majority of members follow those prescriptions. ‘However, even this
application may be limited by the fact that not all members of these groups
practice the preseriptive lifestyle, which introduces heterogeneity into the

group; and
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8.1.2

factor analysis of the semantic differential reveals a number of interpretable
factors addressing concepts such as of life’s meaning, feelings about the
future, perceived differences in the religious/spiritual influence of
male/female parents or guardians. This method also provided supporting
results for paired t-test results showing religion and spirituality to be

empirically different concepts.

The Questionnaire Structure and Analytical Methods

As important as the findings of the study are, the aim of the this study was to explore

measurement methods. The results reported are not the end in themselves, but are

examples of the information the methods can generate. Conclusions drawn regarding

the theoretical structure and the analytical methods are as follows:

The theoretical framework provided by the tripartite classification of attitudes
into cognitive, conative, and affective elements not only provided a sound
structural foundation for the study, but also allowed meaningful interpretation
of the results by constraining and focusing what might otherwise have been
an unstructured collection of concepts. The different measurement
techniques required for each element produced results that together, provide a
broader complementary picture than is available from a single measurement

method;

The analytical method developed for the Section 1 belief questions allows
multiple response options to be integrated into a single number that describes
the individual’s belief pattern or profile for any given concept. Together with
the odds ratios, the method demonstrated the failure of homogeneity of
beliefs amongst the religious denominations. Similarly, the analytical
methods developed for empirically discriminating between religion and
spirituality, and for investigating indiscriminately pro-religious and anti-
religious tendencies offer possibilities not before reported in the liferature;

and

Factor analysis of the ordinal data derived from the semantic differentials in
Section 3 of the questionnaire produced meaningful factor structures in each
instance where it was used. Its successful use appears to hinge on the word

and phrase pairs selected to represent a concept; for example, Section 3



Question 10 (*God to me is...”) returned only two factors rather than the three
or four expected, indicating different types of the word and phrase pairs were

required to improve the sensitivity of the measures.

8.1.3 Defining Religion and Spirituality

Throughout the study, the expression religion/spirituality has been used when
referring to the religion and spirituality. This was done to avoid any impression that
definitions of the concepts were implied by their use as is often the case in the
Jiterature. The definition of religion and spirituality proposed incorporates the
individual concepts into a single complementary and indivisible concept that takes
into account the empirical finding that many consider religion and spirituality to be
different ideas. Based on this complementary model and the results of the study, it is

proposed that spirituality be considered as:

the individual’s search for meaning and purpose, in whatever way
they chose to search, and whether it overtly includes a deity or not.
Spirituality is a strictly personal attribute that is not shared, and
when it is shared, it becomes a religion, having a more defined
structure that is necessary if the sharing between individuals is to be

sustainable.

In this definition, there is no need for ideas such as transcendence, and spirituality is
removed from the realm of the supernatural, and given a practical framework within
which it can be developed. It also allows religion and spirituality to each make both
unique and common contributions to the composite concept. This definition has not

yet been operationalised, but a preliminary conceptual framework has been created.

8.2 Recommendations
Recommendations arising from the surveys findings are as follows:
Recommendation 1

Analysis of the selected scales reveals a number of common problems with the way
in which some scale items are constructed. These problems include embedded
values, which are possibly unintended, and point to a need for consensus regarding

core Christian beliefs. Scales employed should not contain embedded values likely
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to lead to misclassification of respondents, and questions addressing beliefs,

behaviours and feelings should allow respondents adequate opportunity to respond.

Recommendation 2

The issue of embedded values has other subtle manifestations, such as in the
interpretation of ordinal data such frequency of ‘church’ attendance. Typically, more
frequent attendance would probably be interpreted as greater religiosity. This
interpretation is not imposed by statistical methods, but by the researcher. It is
recommended that ordinal categories generated by the measures be interpreted as
nominal categories. For example, a higher level of church attendance indicates a
different attitude, not necessarily more or better religion. This approach has

implications for the planning and design of research programs.
Recommendation 3

There should be recognition that any defined group could be heterogeneous with

respect to a concept of interest.

Recommendation 4

Both the nomothetic and idiographic appro;zches should be incorporated into any
study of religion and spirituality. The nomothetic, or broad statistical approach is
sometimes inappropriate because it often fails to explain a person’s motivation to
behave in a certain way. The idiographic approach allows questions of motivation
and intent to be more effectively explored. It almost certainly requires respondents
be interviewed, but the better quality of information obtained could justify the greater
effort required. It is suggested that implementation of this combined approach
requires both questionnaire and interview style elements, and that focus group testing

be included.

Recommendation 5

The question of intent can be an important one. It is recommended that consideration
be given to its inclusion in exploring the mechanism for change to an individual’s
lifestyle habits. It would require a longitudinal study, or other timed test procedure,

to establish the association between an indicated intention to change, and actual



change. Depending on the object of interest (for example, this could be a lifestyle,
an attitude or belief) the time span could be relatively short.

Recommendation 6

The results of the study suggest gender may be the dominant explanatory variable in
the group heterogeneity. In conjunction with this recommendation, it is also
recommended that the age of the respondent be given greater attention than it was

given in this study.
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SECTION 1

The guestions in this section ask your
views about a number of religious or
spiritual ideas or concepts,

« In eaelt question, tick the boxes for ALL the
statements that agree with your view.
= Please answer all questions.

Q3.

Q4.

NI oo - £h L AW kT o

=] Sy Wh Botd ke

[ Y & S FUR 8 B

"God" is...

I don't KNOW.....eeceescssscesnenses - e I
there iz no God .
a single being
deseribed by the 'I‘nmty.
an energy field..........

material/physical........

spiritual/non-material. i,
wilhin €VEry POIEOIL...iiiiessrirenesiasarcanes
a symbol 0Blfevcrerierinreen riresseannane
None of the above, I'have other VIEWS.vrrerc ]

..........

Ooooooon

" Jesus Christ"...
I don't know about Jesus Chrisl......co.. |
never  existed... vorene
wis an cnl:ghwncd mnslcr-but nul Gnd ------ |
was God in the Heshaiviiniinn.- W
was nn ordinary man and not Godaee. il
15 denduiaieismernrissrrrcrmrncisacissanse |
is alive today..... O

is & symboi only.....
is none of the above, T hnw: other views.....[1

"The "Holy Spirit" is...

1 dOonl KNOW.cssorsseeronsnmmseesmisasisiens O
does not exist. e 3
a real persan ... .4
God.. [T ]
n energy fxcld in lhc Umversc ................. |
t EYmMbol DALY O
none of the sbove, I bave other views........ il

The origin of the human race on
Earth is best described by...

I don'l KODW...csemsereesssrineresyasesonnes a
evolution by natural seleclion.. .4
evolution under God's €onirol e 3
crenlion on a literal sixih dny...eonoees 1
creation at an unknown Ume...ieeeeceese |

none of the above, I hove other views......

Q5. The Bible...
L. I dOn'L KNOW.cceosisoriorrismrsionrersasennis M
2. is naot relevanl todoY...eceasesesmreens O
3. both Oid end New Testaments are relevont
EOAY. e eorrrrevassvensrrrrcessisensersmanisninas [_]
4. ooly the New Testament is relevant
LOGD Y sereranrnssrerassmmsisisininssiiserersnroiis 0
5. conmins errors and conndicHons.....a. 1
6, is of no more value than mony other
i TaTe) /< S
7. is true and infellible
8. is the fnal word on moral iS50C8 . veee. [}
9. none of the sbove, T have other views..... L]
Qa. The "soul"...
1. T don't KEAoW...eeeeronen R I
2. i5 the conneclion o person hns wxlh the
oneness aof the Universe.....cescn. ]
3. o pemon has a soul that lives on afler the
body dies.vieens remettesenessenssrenrinines |
4. o person i85 3 SOUleicccinena e O
5. there is no soul thal gaes on living nfter the
B0dY  diBB..ircrericaremimmmresinnrernnrcnaeeicas [
6. none of the obove, I hnve olher views....... i
Q7. "Sin™ is...
1. I don't KNOW..cicrireraressssererrsransssrssasen
9. g natnral pert of the Universe. (|
3. disobedience lo God's lows..... 3
4. ignorance of our inner diviRily......ee.e. [}
5. not o relevant iden todoy......eoeeeninen O
6, still & relevant iden LOGRY..e.rrseeenssoons O
7. none of the above, I have other views....... A
Q8. "“Satan er the Devil" is...
i. I don't koow..........
2. sill n real, living being...... el
3. imaginary and does Dot eXiSl......ene |
4. aname for the dark force in the Universe....D
5. symbolic only.... vereiessvererend ]
6. nape of the abave, I hn\rc othcr views........ C
When I think about "being saved"”,
Q% I believe...
1. I don't knaw nbout being saved........... 8
2. it has no relevance for me |
3. I am savedioacesieceness . |
4, I can be SAVEU..iier s siesiiens 1
5. I am too bod Lo be saved.....eieee P |
6. 1 copnot be I0SLeeienienn .
7. I can again be lost (|
8. being a good person is mare important
than what T believe.umensrsreserensees [ ]
9. nope of the above, I have other views........ |



Qid. "Heavea" is...
L. I domo't know.....
2. o real physical placC.iiieirmrecniniesin
3. o resl spiritunl slafe..eiiiniieiienin.
4. nnt real, but is & symbol or conceptu.....
5. noac of the above, I have other views

Q11 "Hell" is.
1. 1 00l KOOWorerirerrscesuensesenssessersrerens I3
2. o renl place of punishment of the bedy....... O
3. ureal plece of puniskment of the sotilueen 1
4. a tormented stote of mind.....ccceoveene. ....El
5. a name for the grove . L
6. only a2 symbol or concept.........c... -
7. none of the nbove, I bave ulhcr VIEWSaarren .D

Q12. "Purpatory" is...
1. T don't KooW..csraieninenans s
2, a real physical piacC...eeivriennn |
3. a real spiritual staie...... w1
4. a symbolic idea only........ MW
5. imaginery and does nol exish........ |
6. None of the nbove, I bave other views......J]
Q13. The "Ten Commandments" are...
1. I don't know....... RO ]
2. not ot all relevant loday.... ]
3. partly relevont today...... v
4. are anll relevant today.-.. ..O
5. now roptuced by OMEr 1aWS..wreieessenens O
6. none of the sbove, I have other vicws........!:l
Ql14. “Angels"...
i, I don't know.......... emsvhssassnsnnnrnnaranTar ]
2. A0 0L EXiSivieereesmeereeermmriemsmersarasresons |
3, exist and are real......eeeeeee erreiratnerssasans (W]
4. are all good... e s e sesnaranranTaens
5. nre opr gnides to thc spmmnl runlm
6. nore symbolic OBlY..iiiininin
7. none of the obove, T hnve other views....... ]
Q1s., "Miracles"...
1. T oMt KIDWorreesrermreersrseeremssersreresamsssssid
2, de nol Bappen.ccoseare eenaen O
3. involve mogical DOWEIS..isscisisisiins |
4. are renl supornaturnl SVENLS..eeieveson L
5. mirncles are all go0d.. e O
G. ail have s rational or naturel explanntion ... O
7. I have personally experienced o miracle..... |
8. none of the shove, I have olher views........ a

Q 16. 'What type of religions or spiritual beliefs
do you PRESENTLY hold?

1. No religion — agaiost religion..... ]
2, No relipion— not agsinst religion. W]

3. Write your relipious or spiritoal
belief type, denomination ele,

Q 17. Indicate with a cross(X) on the line, how
long you have held these PRESENT
heliefs?

0 1 5 10 20 30 40 50+
YEARS

(@ 18. Are you presently ¢ member of any
religious or spiritual groups?

Q 19. Have you ever, at any time iz your life,
attended church services, mass, or similar
religious or spiritually eriented meetings?

w...d GO TO Q23

Yes.... [l GO TO NEXT QUESTION

Q 20. What is your present attendance at such

meetings?

1, Not at alla..eeennns vesnornees 4
2. RETEY.irierrermerrerees O
3. severnl imos a yeor......[]
4, several Gmes a month,....[]
3. once @ wcekD
6. More than once o weck....l ]

Q 21, Indicate with a cross(X) on the line, how
long you have maintained this present
level of attendance,

a 1 5 10 20 30 40 50+
YEARS



Q 21. The meetings you presently attend could
best be described as:

. Fundnmentalist.,..ooveemnnenns
Conservalive.....
. Liberali.iisserss
Chaorismatic....... |
. Pentecostal..... S I |

O

Reformed,......

. Contemporary........ arvresirans a
. Tradiliontla. s O
. Spiritnalistic.. e eeeiienen,
10, Evengelical..ovninririinans
11. Meditative...
12, Progressive. .
13. Qther—Nane of the sbove.....[]

o1~y th th A LN =

{La)

Q 23. Indicate with a cross(X) on the line, the %
of your income that is contributed to any
religions or spiritual groups.

nif 1 5 10 15 20 25+
{% of gross income)

Q@ 24, Are there any religious, denominational
or spiritual groups you previously or at
one time belonged to?

Yes....... [1 Please specify below

Q 25, Daoes physiecal disability at all prevent you
from participating in religious or
spiritual activities?

Q 26. Does your spouse or partner hold similar
religious or spiritual beliefs to yours?

Not applicable te me.... L]
Yes.... [l
Ne....[O

SECTION 2

The questions in this section look at a
number of day-to-day activities and
lifestyle factoxs

In QUESTIONS 1-6, tick oaly the box that hest
describes the influence your religious or spirilual
beliefs have on your approach to the type of
activity in each question.

Q1. Your use of conventional medical
practitioners and therapies (GP's,
prescription drags etc)

1. Strong influence foward their use... O
2, Modernte influence townrd their use. O
3. No rew] infuence bt alli..ccecesesns 8
4. Moderte influence against their use [
5. Strong influence against their use.. O

Q2. Your use of natural remedies or therapies
such ag diet, massage, hydrotherapy etc,

Strong influence foward their use.. 0
Moderale influence loeward their use, O
No real influence ot ol 11
Modermte influchee againsi their use O
Strong influence against their use., O

[ S UL Iy %

Q3. Your use of aliernative medicine
practitioners and therapists (naturopaths,
chiropractors, herbalisis etc.)

1. Strong influence foward their use.... 3
2. Moderate influence toward their nse. O
3, No real influence at all............. R 1
4, Modernie influence against their use 1
5. Strong influcnce against their vse. [

Q4. Your use of spiritual aids such as astrology,
numerology, clairvayants, channpelling, etc.

1. Sirang influence foward their use.. [
2. Moderete infleence foward  their use. D
3. No real influence at alli.oceennnnnes 3|
4. Moderate influence agains! their usc O
5. Stromg influence against their nse. [

Q5. The type of employment you can engage in.

1. Swongly Influcnces the type of

[3r3s1 203011 1.1 | SRRSO T |
2. Moderately influences the type of
EMBlOYINENL e ierrerrsrerreransssinsrassnies |

3. No resl influence 8t afl..ooneirinenen d



Q6. General health and lifestyle choices.
1. Strongly influences lifestyle choices
2. Moderately influences lifestyle choices ju
3. No renl influence at all [

Q7. Please tick the boxes that apply to you

1. eol meat-frequently. ..o

2. cut ment-ofien........ O
3. ecat meat-occasionally........ [}
4. ent mest-rarely....... |
5. vegon -VegCtaliffi.....eceses |
6. other vegetnriam....c..o... |
1. non-drinker.oeaneneniee L)
2. moderate drinker....coocoeenn |
3, Beavy Arinkel...eereere L1
4. binge drinker.....ccccooienene. O
5. ex-drinkeri..ceoes, O
1. NON-SMOKET verrrieecrisanarnns 0
2. occosional SMOKeT..ean. L]
3. moderale SMOKETwmiivenrns L
4. heavy SmMOKCLowreamsersrnnnes O
S 3 2335 1 To) 3 SO, []
1. exercise rarely......ooseesens O
2. exercise ocensionally......... [
3. exercise OfE@O..ccciieiiicreens

4, cxercise freguently........ ]

Q8. Indicate with a cross(X) on the line, the
years you have maintained your present
type of DIET

Years

Q9. Indicate with a cross(X) on the line, the
years you have maintained your present
approach io the USE OF ALCOHOL

0 1 5 10 15 20 30 404+
Yeurs

Q10. Indicate with a cross(X) on the line, the
years you have mainiained your present
approach to the USE OF TOBACCO

1] 1 5 10 i5 20 30 40+
Years

Q11. Indicate with a cross{X) on the line, the
average HOURS per WEEK youn spend in
reading, watching videos or TV programs
having a relipious or spiritual content

Nil A 8 10+

4 &
HOURS/WEEK

12, Indicate with a cross(X) on the line, the
average HOURS per DAY you spend in
watching gereral television, videos, movies,
playing video games, non-work Internet
time, ete.

Nil 1 2 3
HOURSDAY

Q13. Indicate with a cross(X) on the ling, the
average TIMES each WEEK you use
meditation{TM]}, yoga, or related
technigues.

Nil 2 4 6 8 - 10 12 jdt
TIMES /WEEK

Q14. Indicate with a cress(X) on the line, the
average TIMES each WELK you use
personal prayer

Nil 2 4 6 8 10 20 30+
TEVES /WEEK

Q15, Indicate with a cross(X) on the line, the
average TIMES each WEEK you have
personal and/or group Bible study

Nil 2 4 & B 10 12 id+
TIMES /WEEK

QI16. Indicate with a cross(X} an the line, the
average HOURS per WEEK of voluniary
involvement you have in "church" or
similar activities such as teaching,
administration, youth leader/helper, music,
welfare, etc

Nil 2 4 B 104

6
HOURS/WEEK

QCuestions continue on next page



SECTION 3

PLEASE READ THESE INSTRUCTIONS
(i} Wark through the following questions in the order they appear.

{ii} Work as quickly as you can through the guestions. It is your first
impressions about each guestion that are important,

{(iii) Please attempt all items in all questions. Do not leave any
lines unmarked

(iv) Put only one cross(X) on each line.

Please attempt all items on this page

QL. YOUR MOTHER (OR FEMALE GUARDIAN) IS (OR WAS)

very religious | oot ot alf religious
supports religion agoins! religion
very spiritual not at all spiriluc!
supports beinpg spiritunl ngainst being spiritual

Q2. YOUR FATHER (OR MALE GUARDIAN) IS (OR WAS)

very religious not at ail religious
supports religion agaoinst religion
very spiritunl not at all spiritual

supports being spiritual agninst being spiritual




Please attempt all items on this page. Do not leave any lines unmarked

Q3. FORME, THE FUTUREIS......

= hripght

» comforling

» full of hope

» pencelul

» ever changing
= frec

» clear

» a minller of fole
» mysterious
spredictable

» s00n to end

* frightening
*hax many goals

«free of nuclear weapons

Q4. THE IDEAS THAT DESCRIBE THE FUTURE FOR ME ARE....

« |otally described by
religious beliefs

= totnlly described by
spiritual beliefs

« totalfy described by
scicree or philosophy

Questions continue on the next page

dark.

not comforting
full of despair
not peacefuol
unchanging

not {ree

unclear

a matter of choice
not mysterious
unpredictable

to go on forever
not frightening
hns no ponls

nuclear war

not at il described by
religions beliels

not at all described by
spiritual beliefs

nol at &1l described by
science or philesophy



Please attempt all items on this page. Do not leave any lines unmarked

Q5. LIFE'S MEANING TO ME IS........

»everchonging
= n duily slruggle
«very important

»something Toften
wonder nbaut

= refreshing

= clear

»comforting

~a source of bope
=salisfying
«asowce of torment
s very uneertnin
*abput free choice
*zmatter of wpeney

» mysterious

» meaningful

= predictoble
* happiness

= about meeting the
needs of athers

Q6. THE DAY-TO-DAY MEANING OF LIFE FOR ME IS.........

* totally described by
religions belicfs

 totally described by

spiritual belicls

* lotally described by
science or philpsopity

unchanging
a source of hape cach day
not important

something ¥ rorely
wonder about

not refreshing
unclenr

not comforling

1 source of despnir
not satisfying

not o source of torment
very certain

about little choice
not at all urgent

nol ot oli mysierions
meaningless
unpredictable
sadness

not about meeling the needs
of others

not at alf described by
religiony belicfs

not at all described by
spiritual beliefs

nod at ] described by
science or philosophy




Please attempt all items on this page. Do not leave any lines unmarked

RELIGION AS I SEE OR EXPERIENCE IT IS....sen

* encouraging
« pructicnl
= valuzble

* attractive

+ the same as being
spiritual

+ very caring

= very interesting
= rensonable

» strong

» tolerant

* sick

« hard

« relevant

» yery meaningful
= rendily understood
* wise

= threstening

* happy

« not affected at ull by
the physicel body

Questions continue on the next page

discouraging
impractical

not at ail valuable
unattractive

different to being
spiritual

uncaring

very uninteresting
unreasonabic
wenk

intolerant
healthy

cosy

irrelevant

menrningless

not readily understood

unwise
non-threotening

unhappy

very much affecied by the

physical body



Please attempt all items on this page. Do not leave any lines unmarked

Q8. SPIRTTUALITY AS I SEE OR EXPERIENCEIT IS.......

* encauraging
» practical
= valunbie

* attraclive

= SEME RS
being religious

* very coring

+ very interesting
= reasonable

« glrong

* lolerant

= sick

» haed

* relevant

« very meaningiul
» readily understood
* wise

» lhreatening

+ happy

* not affeeted at all by
the physical body

Q9. THE POOR AND THE NEEDY IN OUR COMMUNITY........

= ure il HUISANCE
= nre degeyving
wire hardto recognise

» are the responsibility of
gov'tand welfare npencies

= are the responsibility of
avery person

= ore |2y

« suffer poverty that is
self- inflicted

«{heirneedis
apunishment

*are valuable

+ are not important o our
society

sabuse help given them

s should be content with
their Jot in life

« are noticed by God
«are victims of destiny

»could be me one doy

discouraging
impractical
worlhless
upattractive

ix different Lo
beinp religions
uncaring

very uninteresting
oorcusanable
wenk

intolerant

hexnlthy

snsy

irrelevant
meaningless

not readily understood
unwise
non-threatening
unhsppy

very much sffected by the
physical body

are not 0 nnisance
are mdeserving
are easy to recognise

are not the responsibility of
gov't and wellare ngencics

nre not the responsibility of
cvery petson

are not lazy

suffer poverty (hotis not
self-inflicted

theirneedis
oot o punishment

are worthless

arc imporianl to our sociely

ppprecinte help given them

should not giveup trying
to better themselves

go mnaoliced by God
have choices to make in iife

will pever be me.
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Please attempt all items on this page. Do not leave any lines unmarked

Q10. In this guestion, "'GOD" includes any concept about a higher power that you
choose to call "GOD". If you believe there is definitely no God, then tick the
box.......] And go to the next question

= approachable
« practical
= o pood listener

« ready to send illness to
punish

« nware of my thooghts
* nlways secking me

» valuahle

» worth knowing

« interesting

= coring

» providing direction in life

« merclful
» always fair

» personal and very
interestad in my daily
situations

* 1 source of bappiness

» able to splve my
preblems

+ tolerant

» always fist in my life
» readily undersiond

= very meaningful

« very confusing

= unforgiving

» n sonrce of well-being

« interested in how I tnke
care of my spiritnel self

= interested in how I take
care of my physicel self

"GOD TO ME IS...."

is unapproschable

is impractical

doesn't Jisten

reluctant to send illness lo

punish
not aware of my lhoughts

never secking me
waorthless

not worth knowing
boring

uncering

does not provide direction
in life

vengeful

never foir

impersonal and not

interested in my doily
sitsations

a souree of unhappiness

not able to solve my
problems

not tolernpl
never first in my life
cannot br understoad

meaningless

not at al! confusing

fargiving

a source of anxiety

not interested in how I

tnke care of my spiritual
self

not inderested in how I

Questions continue on the next page

teke core of my physical
sell



Q11. Circle only one response to each of the following questions.

[

11

[ enjoy reading aboul my religiom ettt
1 go 1o church becoosz it helps me o make Hiends..creecsimoisreens

[1 doesn't much matter what I believe so long as I om good

[t is importnt to me o spend time in privaie Hought and Priyeluccerssmes.

! have olten had a strong sense of God's presence.

{ pray mainly to gain rtelicl and proteclion.......veresiees R rramresssasn
[ iry hard 1o live all my life sccording 10 my religious beliefs.. e
What religion offers me most is comiort in Umes of rouble and sooOW...we..
Prayer is for petce ond BUPPIRCES.....ciereimreoieriiemerenn rrts st ssenves s sasaranns
Although 1 am religious, I doa't let @t affeet my daily life. .-

| go 10 church mosdy 1o spend time with my [riends
My whoele spprosch o life is based on my religionac v
I po 10 church mainly becapse I enjoy seeing peeple I know there.......

Althaugh I believe in my religion, many other things are more important in life.

Please proceed to the final section
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SECTION 4

This final section asks for some personal details including; age, gender,
education and employment history, and marital status

Q1. What sex are you?

female... [ Mate..... O
Q2. What is your WEIGHT
in {kilograms ) OR (Stone & pounds, ) OR (pounds_________}
Q3. What is your HEIGHT
in {feet &inches, ) OR (centimetres, )

Q4. What is your age (in years) years

Q5. What is the highest level of education you have either attained or will almost

definitely attain this year. Tick one box only.

PrimBTY . eriericrmsrrrsnanssssreersennanrnrnnreyonannasess
Sceondary Year 10uiniicceninn
Secondary Year 12...veivereereeenias
Secretorinl or Business Course...
Technical CoHEEe...cieiriecmrsvariersasesosinren
. ADPIEnHEeshiP. . riiceeriessaeesesnensraserroses O
Single underpgrodugte degree or equivalenk....... |
8. Double undersgraduate degree or equivalent.... O
9. Honours or Post graduate Diplom......e.ee..- O
O
|

'-JD\LH-D-DJ!\JH

E0. Musler's DeBreC.... . iirisnresssmiomisninreen
11. Doctoral Depret.c.veirsimrmeremis

Q6. What is your marital status?

[

Never marcied.. e L1
2. Maorried .eiieenen O
. Widowed ... -0
Divorced .ocevirvinneniinns |
Cl
(]
d

Separated net divorced ..........
De faclofliving logelher...........
Other relationships.. .

~1 th Lh A W

Questions continue on the next page
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Q7. How many dependent children do you have in each age
group. Tick the box if none

1. in age group {-5 years..... [ ST ) orNONE (W
2. in nge gronp 6-10 years.. | (T ) orNONE O
3. in ape proup 11-17 yeors. {erernnrae)  or NONE O
4. inoge group 18 and older. [ Y ) orNONE [

Q8. Your sireet name{no! manber):

Qs5. Your snborb:

Q10. Your postcode:

(Q11. What is your empleyment status? Tick as many boxes as necessary.

1. Employed Full-lime.......... O
. Employed Port-lime.......... O
. Employed Casusl....oooinee
. Not employed......cccrueeene
. Retired...ciinnin,

. Volunteer . i iaricisnanns

e - B B N

. Pull-time Stodent...............

8. Part-ime student.

Q12. What is your present occupation

Q13. What previous occupations have you had? If nong, leave blank.

Q14. Place a cross(X) on the line to indicate the averape tofal iiours you would spend
each week in your main occupations or activities (include any time that is paid of
unpaid wark, study, voluateer activities ete. Do not include home-duties or
recreational activities)

0 20 [ {1] 60 183 104 +
heurs/week

Questions continue on the next page
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Q15. Place a cross(X) on the line to indicate the estimated total income (before fax),
from all sources, for yeu and your pariner.

Li] 20 4 60 80 100 +
Estimated total income (§ Thousands)

Q16. Please write down the names of any clubs, volunteer or self-help groups, or other
organisations that you belong to.

None.... O

5.

2.

THANK YOU FOR YOUR TIME AND EFFORT
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