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ABSTRACT 

Throughout time humanity has been both intrigued and 

frightened by the possibility of change. Nowhere has this 

ambivalence been more prevalent and personally relevant than in the 

arena of religion. From St. Paul's dramatic conversion on the road 

to Damascus to contemporary revival meetings and religious cults, 

people have sought in religion a means of effecting life-altering 

change. 

This study was undertaken to investigate the extent of 

personality change subsequent to a gradual religious conversion 

experience. The dimensions of personality selected for study 

included level of state and trait anxiety, degree of intrinsic and 

extrinsic religious orientation, extent of self-actualization, and 

degree of affirmation of fundamental Catholic charismatic beliefs. 

These personality dimensions were evaluated via a 

quasi-experimental pre-test/post-test design in which a group of 

Catholic charismatics was assessed both prior to and following the 

conversion experience. Their performance was then compared with a 

demographically similar control group of active Catholics who had 

never experienced a religious conversion. 

The results suggested a significant decrease in trait anxiety 

in conjunction with significant increases in degree of intrinsic 

religious orientation and affirmation of charismatic beliefs. No 



change was observed in degree of self-actualization, extrinsic 

religious orientation, or level of state anxiety. 

The study concludes by speculating about a possible 

personality profile for Catholic charismatics as well as suggesting 

recommendations for future research. 
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CHAPTER I 

INTRODUCTION 

This means that if anyone is in Christ he is a new creation. 

The old order has passed away, now all is new!" (New American 

Bible, 1971, 2 Corinthinians 5:17). 

Throughout history people have been both intrigued and 

frightened by the possibility of change, of "rebirth." These deep 

fears and longings have been reflected in mythologies, ritual 

practices and legends. For example, the transcultural myth of the 

death and resurrection of the god-hero, the quest of the ancient 

alchemists to unlock the secrets of converting base metals into 

precious gold or perhaps the more contemporary instance of popular 

belief in the power of hypnosis to "magically" effect substantive 

life altering change, all reflect a powerful fascination with the 

concept of conversion. Nowhere has the phenomenon of conversion 

been the subject of more attention and controversy than in the 

arena of religion. 

From the time of St. Paul's dramatic conversion on the road to 

Damascus to the current cult movements, religious leaders, 

theologians, and laymen alike have debated, theorized, and 

proffered explanations as to the true nature of the religious 

conversion experience. These theories, often promulgated as though 

they were divinely inspired facts, have spanned the continuum from 

the sacred to the profane, from the notion that the experience is 
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divinely ordained and orchestrated to the secular view that 

conversion is simply an instance of mass hysteria or brainwashing. 

There are seemingly as many theories or explanations as there are 

individuals willing to reflect upon the experience. In an effort 

to better understand this very powerful, complex phenomenon 

psychology, with its tools of disciplined, empirical observation, 

has entered the arena. Researchers and clinicians have generated a 

wealth of data and a variety of theories. Although no single 

theory can provide a "conclusive" answer, theories are nonetheless 

helpful in that, "...they allow us to order our accumulated 

knowledge within a framework and may provide explanations for some 

individuals under some conditions" (Farr, 1984, p. 2). Thus, both 

the theoretical and the empirical approaches are indispensable to 

ultimately unraveling the mysteries of the "new creation." 

This study will report on the findings of an empirical 

investigation assessing the impact of a religious conversion 

experience upon various aspects of personality functioning. 

Following this a tentative theoretical model of the conversion 

process will be developed. 



CHAPTER II 

REVIEW OF THE LITERATURE 

The literature subsumed under the rubric "Psychology of 

Religion" is extensive in both breadth and depth. A review of the 

topic of interest, conversion, reveals a basic dichotomous 

separation into empirical and theoretical approaches to the 

phenomenon. Because both approaches are equally essential to a 

comprehensive understanding of the conversion experience both will 

be reviewed in detail. General background work on the psychology 

of religion will be considered, but the conversion experience will 

receive the most comprehensive treatment. 

Theoretical Studies 

Defining the meaning of religion is of primary importance when 

considering the psychological and sociological theories of 

religious behavior. Representative definitions include the 

following: "Religion is the feelings, acts and experiences of 

individual men in their solitude so far as they apprehend 

themselves to stand in relation to whatever they consider the 

Divine" (James, 1902, p. 31), 

A religion is a system of symbols which acts to estab
lish powerful, pervasive and long-lasting moods and 
motivations in men by formulating conceptions of a gen
eral order of existence and clothing these conceptions 
with such an aura of factuality that the moods and moti
vations seem uniquely realistic (Geertz, 1966, p. 4), 
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"What we as individuals do to come to grips with the existential 

questions that confront us because we are aware that we and others 

like us are alive and that we will die" (Batson & Ventis, 1982, p. 

7). Such definitions are objectionable to some (e.g., Berger, 

1974) because they often lose sight of the uniquely religious 

phenomenon of transcendence. These definitions do however, 

prescribe the functions of religion within the social and/or 

psychological system as well as addressing humanity's timeless 

concern for questions of ultimate meaning (Yinger, 1969). On the 

basis of these and similar conceptions of religion, Stark and 

Bainbridge (1980) constructed a general theory of religion 

utilizing an exchange paradigm to analyze and explain religious 

phenomena. A set of seven axioms and associated propositions is 

included in their theory that suggests "...religion refers to 

systems of general compensators based on supernatural assumptions" 

(p. 123). That is, religion provides answers to questions of 

ultimate meaning—how great rewards may be obtained (e.g., eternal 

life) and why great costs are incurred (e.g., suffering, injustice, 

poverty, etc.). 

Spilka (1970) observes that both institutional religion and 

the major forces within psychology (i.e., psychoanalysis and 

behaviorism) share a common view of persons—the "machine model." 

People become objects to be controlled, either by the church or by 

environmental contingencies and unconscious impulses. He also 

notes that, "the theologies of the great religions have, at their 



core, maintained images of man that stress growth, freedom, 

capability, and action" (p. 175). As the humanistic tradition 

within psychology emphasizes very similar values Spilka holds out 

the possibility of rapproachment between the two disciplines. In 

such a transactional perspective (i.e., between religion and 

psychology) 

the effective personality demonstrates a realistically 
based high degree of self-regard, a positive pattern of 
social relationships involving appreciation of and re
spect for the individuality of others and a clear sense 
of identity which is associated with a progressive and 
constructive philosophy of life. (p. 176). 

Spilka's description of the effective personality is 

reminiscent of Gordon Allport's (1961) mature personality. Such a 

personality is defined by a set of characteristics including: 

extension of the sense of self, warm relating of self to others, 

emotional security (i.e., self-acceptance), realistic perception, 

skills and assignments, self-objectification (i.e., insight and 

humor), and a unifying philosophy of life (Allport, 1961). Palma 

(1978) notes that for Allport mature religion derives from a mature 

personality. Thus, the two appear to go hand-in-hand. 

Allport notes an association between the maturity and 

adjustment of an individual and the quality and maturity of his/her 

religious belief. This same connection is also affirmed by Drapela 

(1969) who observes that the path toward both psychological 

adjustment/maturity and religious growth involve the same 

processes. These include, "self enhancement in freedom, through 



positive acceptance of self and others, by transcending 

self-centeredness through love, and made evident through creative 

work" (p. 93). Thus, the processes of personality adjustment and 

religious growth become coexistent with change in one influencing 

the other. Beck (1965) also notes that the drive toward sexual 

expression and personality maturity parallels religious 

development. 

Although Allport and Drapela suggest that personality 

adjustment and religious growth may well go hand-in-hand, others 

take exception. Sanua (1969), after reviewing a variety of 

empirical studies, concluded that there is little evidence to 

support a relationship between religiousness and mental health, 

general well being and/or humanitarianism. 

Thus, the association between religious belief/behavior and 

personality development is equivocal at best. This state of 

affairs becomes even more acute when the literature concerning the 

phenomenon of religious conversion is considered. 

Religious Conversion 

Prior to consideration of the theories and conclusions 

regarding religious conversion, it is appropriate to first define 

the area of study. Representative definitions of conversion 

include the following: 

Religious conversion is that type of spiritual growth 
or development which involves an appreciable change of 
direction concerning religious ideas and behavior. 



Most clearly and typically it denotes an emotional epi
sode of illuminating suddenness, which may be deep or 
superficial, though it may also come about by a more 
gradual process. (Clark, 1958, p. 191). 

The religious conversion experience is defined as an 
acute hallucinatory episode occurring within the frame
work of religious belief and characterized by its 
subjective intensity, apparent suddenness of onset, brief 
duration, auditory and sometimes visual hallucinations 
and an observable change in the subsequent behavior of 
the convert. (Christensen, 1965, p. 18) 

"Conversion is a process by which a person comes to adopt an 

all pervasive world view" (Galanter, 1982, p. 1540). Thus, as 

these definitions suggest, conversion is the way in which an 

individual, via either a gradual or a sudden process, comes to 

embrace a new perspective on reality. Nonetheless, some writers 

(e.g., Furgeson, 1965) object to defining conversion as 

encompassing any experience other than a dramatic and sudden 

"change of heart" (a la St. Paul). Although concerned with the 

possibility of obscuring the fundamental distinctions between 

conversion and growth, this approach however, appears to be unduly 

constrictive in admitting to only one avenue of change while 

ignoring other equally valid and profound experiences. As such, a 

definition requiring the occurrence of dramatic change represents a 

minority position within the psychology of conversion. The 

majority of investigators admit to two and possibly three distinct 

varieties of religious conversion—sudden, gradual and unconscious 

(Scobie, 1973). 
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Reflecting on the history and experiences of numerous patients 

who have reported a sudden conversion episode, clinician/theorists 

have delineated a series of discrete stages through which the 

convert progresses. These phases include: (a) predisposing 

factors of a specific unconscious conflict and religious belief; 

(b) a conscious conflict producing guilt, anxiety and/or 

depression; (c) an acute reaction caused by intensification of the 

unconscious conflict, via participation in a religious meeting, in 

which the conscious conflict is suppressed and united with it; (d) 

withdrawal from others with a sense of estrangement or 

derealization and often a feeling of unreality; (e) the state of 

tension is experienced as unbearable and at that point there is a 

conscious sense of "giving up"; (f) a sense of sudden understanding 

accompanied by a sense of elation and by auditory and sometimes 

visual hallucinations (Bagwell, 1969; Christensen, 1963). 

In taking note of the pre-conversion state Salzman (1953) 

echoes Freud by observing that in particular, the forces of hatred 

and resentment toward the real father and father symbols (i.e., 

personifications of authority) represent the nucleus of the 

unconscious conflict. The solution to this struggle involves 

submission (i.e., "giving up") to an ideal omnipotent Father who 

can substitute for the real father who is frequently regarded as 

weak, ineffectual, and/or impotent (Christensen, 1965; Scroggs & 

Douglas, 1967). Freud (1924) regarded the conversion experience as 

a defensive reaction against a resurgence of Oedipal hatred toward 

paternal authority. The aggressive impulses toward one's real 



father are defended against via submission to an all-powerful 

father figure in the form of God. Christensen (1963, 1965) also 

noted several factors common to the pre-conversion state. These 

involved a negative self-concept, some variety of psychosexual 

pathology, and a background history that included fundamentalistic 

religious beliefs. The fact that a religious background is 

prevalent among converts would suggest that to some degree the 

conversion experience may be the result of expectancy effects, a 

sentiment voiced by others (e.g., Coe, 1916; Selbie, 1924). 

Following conversion there ensues a feeling of change within 

the self or in relation to someone outside the self; the change is 

experienced as occurring to the individual, rather than being under 

the convert's volitional control. Ultimately, the change modifies 

the individual's subsequent behavior (Bagwell, 1969; Christensen, 

1963). In addition, converts experience reduced self-hatred, 

increased sense of calm and happiness, and a capacity for improved 

interpersonal relationships (Levine & Salter, 1976; Nicholi, 1974; 

Wilson, 1972). In keeping with these observed improvements Beck 

(1965) noted G. S. Hall as documenting that, "...paralleling and 

complementing religious development is the drive toward sexual 

maturity and expression" (p. 49). 

Despite the above noted personal outcomes of conversion there 

exists a fundamental disagreement among theorists as to the 

ultimate result of the conversion experience. Several authors 

(e.g., Christensen, 1965; Galanter & Buckley, 1978; Levine & 
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Zegans, 1974) have argued that conversions are an attempt at 

personality reintegration, whether successful or not. Christensen 

(1965) notes four possible outcomes resulting from conversion: (a) 

ego reintegration with maturation; (b) reintegration at the 

previous level of functioning; (c) reintegration at a less optimal 

level of functioning; (d) no reintegration. At variance with this 

view is that proposed by Salzman (1953, 1954) and others (e.g., 

Bagwell, 1969) who suggest that the conversion experience can 

result in either progression and greater maturation of the 

personality or regression and possible psychopathology. The 

progressive variety occurs primarily on a conscious level, it is 

"conjunctive," being brought about by a lessening of anxiety and 

eventuates in greater ego integration. The regressive category 

involves a "highly charged" emotional experience that occurs during 

attempts to deal with "serious problems in life" or "extreme 

disintegrating conflicts" (Salzman, 1954, p. 65). As such this 

category represents a "pseudosolution" with no true resolution of 

the underlying conflicts. 

These two schools of thought, although espousing purportedly 

different outcomes to the conversion experience, may actually be 

referring to identical events. Christensen's categories of no 

reintegration and reintegration at a less optimal level appear 

intuitively to correspond to Salzman's regressive group while the 

progressive group corresponds to Christensen's remaining 

categories. What appears is a reaffirmation of the traditional 
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distinction between sudden and gradual conversion types with their 

attendant correlates. As Bagwell (1969) has observed, "... perhaps 

the most puzzling way in which some conversions are maturational 

steps and others are pathological is related to the specific nature 

of ego vulnerabilities" (p. 172). 

In an effort to account for current knowledge and provide the 

rudiments of predictability concerning the conversion experience 

several process models have been proposed. The most prominent of 

these is that of Lofland and Stark (1965). Proceeding from a 

sociological perspective they suggest that due to acutely felt 

tension within the context of religious problem-solving the 

pre-convert can be designated a "religious seeker." The individual 

then encounters and is actively recruited by the cult via a series 

of more or less distinct phases involving the development of close 

affective ties with group members. Reconsideration of the model 

induced Lofland (1977) to propose a more interactional paradigm in 

which the convert is more active in the conversion process. In a 

critique of the Lofland conversion model Austin (1977) notes that 

neither a religious problem solving perspective nor cult affective 

bonds are necessary pre-conditions for the occurrence of 

conversion. He then notes the conditions necessary for total 

conversion: "(a) substantial dissatisfaction with life; (b) 

involvement in unconventional activities approved by a subculture 

with some influence over the person; (c) an intense emotional 

experience; (d) prior familiarity with religion as a possible 
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solution; (e) available adherents of the new belief and interaction 

with them; (f) frequent interaction with adherents during the 

period following conversion to secure commitment to the new world 

view" (p. 286). 

Subsequent investigators have extended and amplified the 

Lofland model to emphasize affective and cognitive interaction 

(e.g., Richardson & Stewart, 1977) or to develop a complex 

multistage/multistep model (Downton, 1980). In an interesting 

approach to conversion Long and Hadden (1983) integrate 

brainwashing and social drift models to highlight two aspects of 

the process—"... group efforts to mold new members (brainwashing 

model) and new members' journey toward affiliation with the group 

(drift model)" (p. 2). 

Approaching the process of conversion from a psychological 

vantage point, Sarbin and Adler (1971) propose that when particular 

antecedent conditions are met "significant conduct reorganization" 

(i.e., conversion) occurs. These antecedents include "(a) symbolic 

death and rebirth—the induction of stress and subsequent adaption 

process; (b) the group and other—the group and teacher (i.e., the 

other) serve as role models; (c) ritual behavior—limits 

distractions so that the convert can concentrate on the 'objects, 

goals, and means of conversion'; (d) proprioceptive 

stimuli—various states and/or bodily positions that alter one's 

perceptions of the world; (e) triggers—precipitating events" (p. 

612). 
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In a novel approach to analyzing charismatic groups Galanter 

(1982) employed systems theory as a psychological model for the 

relationship between group influence and current conceptions of 

individual psychopathology and normal adaption. 

Finally, after observing numerous conversion experiences 

Lofland and Skonovd (1981) have noted discernible "conversion 

motifs," that is, the salient thematic elements and key experiences 

of the convert in combination with the objective situation. These 

motifs include the intellectual, mystical, experimental, affective, 

revivalist, and coercive. Each motif can be affected by one of 

several physical, affective, or cognitive variations to produce 

uniquely societal, subcultural, and even individual experiences. 

Empirical Studies 

Early Work 

The psychological study of religiosity can trace its empirical 

roots to the first two decades of the twentieth century (Booth, 

1978) as the "...spirit of the times, in America, continued to 

facilitate spontaneous expression of religious feelings" (Flakoll, 

1976, p. 52). These pioneering studies focused on very specific 

and limited aspects of religion. The most prominent themes 

included the topics of conversion experience and various phenomena 

of adolescence. Other important themes involved religious 

education, development, belief, and ceremonials and origin 

(Flakoll, 1976). 
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Edwin Starbuck (1897) published the first systematic study in 

the area of religiosity. Employing the questionnaire method, as 

did the majority of subsequent investigators, he concluded that 

conversion was a very natural aspect of adolescence. In a later 

work he asserted that the mean age for experiencing a religious 

conversion was approximately 16.4 years, that females are more 

likely to experience conversion than males, and that those 

adolescents most apt to experience conversion are those who possess 

a "... high degree of sensibility, are passively suggestible, and 

who expect to experience it" (Starbuck, 1927, p. 196). 

George Coe, a contemporary of Starbuck, also sought to bring 

the rigors of science to bear upon the investigation of religious 

phenomena. He noted that, "... the surest way to understand 

religion is to observe its present manifestations. What is still 

needed is the application of empirical methods to present religious 

phenomena" (Coe, 1900, p. 12). Although employing the 

questionnaire method he refined the value of the instrument via the 

use of personal interviews in addition to interviewing the 

subject's friends and acquaintances (Booth, 1978). As a result of 

his investigations he observed that the greatest number of 

conversions or "religious awakenings" occurred during the sixteenth 

year. In addition to this conclusion he also demonstrated 

empirically the existence of a significant relationship between 

one's personality type and expectations and the nature of the 

ensuing religious experience (Booth, 1978; Coe, 1916). 
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Of all the founding fathers of the psychology of religion none 

has been more influential than William James. In his classic work. 

The Varieties of Religious Experience (1902), James focused his 

attention not upon institutional religion, but upon the personal 

religious experience of the individual. His approach to 

investigating religious phenomena was predominantly biographical 

although occasionally supplemented with analyses of data derived 

from other sources (e.g., Starbuck). In addition, he chose as his 

subject of study the extreme case, those for whom religion was an 

"acute fever" rather than individuals for whom religious life and 

practice had become nothing more than a "dull habit." In 

discussing the results of his investigations he noted that, 

"conversion is in its essence a normal adolescent phenomena" (p. 

196), thereby agreeing with other investigators. James also noted 

two distinct varieties of the conversion experience: the gradual 

or "volitional" type, and the sudden or "type by self surrender." 

The gradual type consists of the "building up piece by piece, of a 

new set of moral and spiritual habits" (p. 202). The sudden 

conversion experience however, "bursts through all barriers and 

sweeps in like a sudden flood" (p. 212), often without the 

convert's conscious consent. Thus, the experience of gradual 

conversion would appear to be mediated via cognitive and 

intellectual processes while the sudden conversion is brought about 

principally by affective and emotional processes. 
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A final investigator deserving mention is W. B. Selbie (1924). 

He contended that the concept of conversion should not be limited 

to sudden change, as some of his day were advocating, but should 

also include the gradual. His study confirmed the stages involved 

in the process of conversion as well as delineating a number of 

factors found to be operative during this process. In addition, 

Selbie observed that the underlying drive in conversion is the 

desire for self-betterment, as seen reflected in his statement, 

"the stress and difficulty of the process vary greatly with 

different temperaments, but in all cases the primum movens is the 

urge toward self-realization" (p. 202). 

Following the very promising beginnings of this neophyte field 

the psychological study of religion fell into suspicion and 

disrepute among researchers and thus languished for several 

decades. Beginning in the 1950's however, a few intrepid 

individuals again focused their research efforts on the area of 

religious phenomena and its effects upon the individual. 

Religiosity and its Correlates 

Numerous studies have been undertaken in an effort to define 

the personality structures or correlates of those professing 

religious belief. However, as with other areas of active research 

the complete story has yet to be told, thus the data are somewhat 

equivocal. For example, Martin and Nichols (1962) administered a 

demographic questionnaire, a religious belief inventory, a 

religious information scale, the L, Pa, and Mf scales of the 
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Minnesota Multiphasic Personality Inventory (MMPI), and the 

California F Scale to 163 undergraduate students. They computed 

the correlations between scores on the various scales and concluded 

that there exists a positive correlation between religious belief 

and socioeconomic status. However, other than a marginally 

significant correlation with authoritarianism, religious belief 

appears to be independent of personality correlates (or at least 

for those measured in this study). 

Agreeing with Martin and Nichols, Brown (1962, 1966) conducted 

factor analytic studies of the relationship between religious 

belief and several personality dimensions including factual 

certainty, rigidity, neuroticism, and authoritarianism. He 

concluded that, "the results of this study are inconsistent with 

the assumption that a person's religious beliefs depend upon 

personality attributes" (Brown, 1966, p. 268). He also noted that 

social variables (e.g., church membership and attitudinal 

acceptance of the church) were of greater importance in determining 

the strength of one's religious beliefs than were personality 

variables. 

Two additional studies lend support to the concept of 

independence between religiosity and personality variables. In the 

first, Jennings (1971) investigated the relationship between the 

strength of one's religious belief and degree of self-disclosure. 

He concluded that extent to which one is "open" or 

"self-disclosing" has very little relationship to the individual's 
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religious beliefs or commitment. In addition, he noted that, "... 

the evidence is equivocal that religious beliefs, taken in and of 

themselves, are necessarily associated with specific personality 

dimensions" (p. 193). Dodrill (1976) conducted a study employing 

the Guilford-Zimmerman Temperament Scale. It was administered to 

over 2700 Christian students from a non-denominational Christian 

college and to over 2400 secular students from a state supported 

institution. His results suggested that there existed no 

discernible differences in personality structure between the 

Christian and non-Christian students. 

Although these and other studies (e.g., Gilmore, 1969; Mauger, 

1976) have concluded that religious belief and/or commitment is not 

correlated with any particular set of personality characteristics, 

a preponderance of the literature would suggest otherwise. For 

example. Mayo, Puryear and Rickets (1969) concluded, after 

administering the MMPI to 166 religious and non-religious students, 

that religious men suffer less from guilt and depression than their 

non-religious counterparts. Non-religious women however, appear to 

possess much greater ego strength than religious women. They also 

speculated, from a psychoanalytic viewpoint, that at least for 

individuals in late adolescence religiousness "... may be in the 

service of the ego (i.e., in the ego's struggle with the resurging 

instinctual impulses in puberty and adolescence)" (p. 384). 

Rohrbaugh and Jessor (1975) found evidence to support the 

possibility of religion being utilized as an aid in dealing with 
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many of the difficulties faced by the adolescent and thereby 

producing a particular personality profile. In a four-year 

longitudinal study they administered a measure to assess various 

aspects of religiosity as well as instruments to evaluate 

personality, perceived social environment, and behavior to both 

high school and college students. They concluded that, "in 

general, the findings provide strong support for the personal 

control (of deviant behavior) interpretation of religiosity" (p. 

146). Also noted was that the most salient personality 

characteristic of the religious person was one of "general 

conventionality." The religious person thus adheres to a set of 

values that, "... sustains conformity and eschews self-assertion 

and autonomy" (p. 151). 

Graff and Ladd (1971) support this picture of the religious 

individual as being less "self-actualized" than his/her 

non-religious counterpart. They administered the Personal 

Orientation Inventory (a measure of self-actualization) and the 

Dimensions of Religious Commitment (a measure of religiosity) to 

152 male Protestant college students. They discovered that the 

more religious students tended to be less self-accepting, less 

inner directed, less spontaneous, less accepting of one's natural 

aggressiveness, and more dependent than those with a lower level of 

religiosity. 

Maddi and Rulla (1972) and Rulla and Maddi (1972) conducted a 

series of investigations utilizing the Modified Activities Index, 
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the General Goals in Life Inventory, and two projective measures 

(the Rotter Incomplete Sentence Blank and the Thematic Apperception 

Test). The research focused upon the personality characteristics 

of those men and women who had chosen to enter a Catholic religious 

vocation. Employing an Eriksonian developmental approach to 

personality, the authors suggested that although generally less 

conflicted than a matched group of lay students, the female 

vocationers had a specific conflict, namely that of "... whether to 

take the initiative in life or to shrink from it in guilt and 

self-criticality" (Maddi and Rulla, 1972, p. 120). For male 

vocationers the area of primary conflict centered around autonomy 

versus shame and doubt as reflected in their inability to deal 

successfully with their aggressive, competitive impulses. Thus, 

for some men and women religion and the pursuit of a religious 

vocation may represent a defensive attempt to cope with repressed 

conflicts. A similar sentiment was expressed by Freud (1924) in 

relation to those who experience a sudden religious conversion. 

The above mentioned studies have tended to portray the 

religious individual in a generally negative light in comparison 

with the less religiously committed. In contrast are a number of 

reports indicating a greater level of maturity, emotional 

stability, and motivation being evidenced among those professing 

religious belief. For example. Hood (1974) investigated the 

proposition that only those persons with relatively weak ego 

strength are susceptible to intense religious experiences. In two 
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separate experiments he administered the Religious Experience 

Episodes Measure and either the Ego Strength Scale or the Index of 

Psychic Inadequacy to undergraduate students. He found that 

individuals who demonstrated high levels of psychological strength 

were more likely to report intense religious experiences. Hood 

thus concluded that rather than indicating regression to infantile 

ego states (i.e., absorption of a sense of self into a larger 

whole), mystical experiences in the adult suggest an alternative 

view, "... that only a strong ego can be relinquished 

nonpathologically" (p. 69). 

Taking a more detailed look at the religiously committed 

individual, Kahoe (1974) investigated the personality and 

acheiveraent correlates of intrinsic and extrinsic religious 

orientations. The study involved the administration of the 

Allport-Ross Religious Orientation subscales, the Dogmatism Scale, 

the F Scale, the Responsibility scale from the California 

Psychological Inventory, the Rotter Internal-External Locus of 

Control Scale, and several instruments to assess intrinsic and 

extrinsic motivation to 518 college students. In addition, their 

American College Test composite score and freshman grade point 

average were utilized. He found that an intrinsic religious 

orientation (i.e., the individual finds his/her master motive in 

religion, internalizes his/her beliefs and lives them) was 

consistently related to intrinsic motivation, academic achievement, 

a sense of responsibility, and an internal locus of control. 
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Likewise, an extrinsic religious orientation (i.e., the individual 

tends to use religion for his/her own ends) was found to relate 

positively to dogmatism, authoritarianism, and an extrinsic 

motivation. Thus, those for whom religious commitment is a way of 

life appear more mature and self-actualized than those for whom 

religion is merely a means to an end. 

Several additional studies (e.g.. Bender, 1958; Melamed, 

Silverman & Lewis, 1974; Nauss, 1972) have also suggested that as 

one matures religiously concomitantly one observes an increase in 

self-awareness, emotional control, inner resourcefulness, and 

self-confidence. 

The above studies are however, open to critique in several 

areas. For example, the use of a questionnaire with unknown 

reliability and validity (viz., Jennings, 1971), the inappropriate 

usage of a personality instrument (viz.. Mayo et al., 1969), or the 

lack of appropriate control groups (viz., Kahoe, 1974; Nauss, 

1972). A more pertinent criticism however, is their confounding of 

conversion types under the general umbrella of the religiously 

committed individual. The varieties of the conversion experience 

(i.e., sudden, gradual and unconscious) have been associated with 

differing levels of religious orientation, maturity of religious 

commitment and meaningfulness (Scobie, 1975). It then follows that 

the personality correlates may well vary and should therefore be 

investigated separately rather than in combination. 
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Conversion Studies; Antecedents 

Numerous investigators have sought to understand the 

antecedents of conversion, what it is that predisposes an 

individual to the experience of change. The perennial debate has 

centered around the relative importance of cognitive versus 

affective variables in precipitating a religious conversion. In 

affirming the preeminence of emotional factors psychodynamic 

theorists have traced the origins of the experience to early 

childhood emotional needs and conflicts that are "... stirred anew 

prior to conversion" (Ullman, 1982, p. 183). As previously 

mentioned, Freud believed conversion reflected a defensive reaction 

against the resurgence of Oedipal impulses. Empirical support for 

this position, and indeed for the correlation of religion and 

personality in general, is sparse (Dittes, 1969). The alternative 

view, namely that cognitive factors play a greater role in 

conversion, is of more recent origin and lends itself more readily 

to research investigations. For example, Heirich (1977) compared 

members of a Catholic Pentecostal sect with non-Pentecostal 

Catholics on a variety of dimensions (e.g., personal stress, 

previous socialization, and immediate social influence) and 

discovered no differences in reports of emotional stress or past 

socialization. He concluded that the principal motivator of 

conversion is a conscious orientation toward a religious/cognitive 

quest for a clear and comprehensive understanding of reality rather 

than struggling with affective stress. 
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Paloutzian, Jackson, and Crandall (1978) also proposed that 

religious conversion satisfies the cognitive need to perceive 

meaning or purpose in life. They administered an array of 

inventories including the Purpose in Life Test to adults and 

college students who were later divided into Christian and 

non-Christian groups. The Christians were further subdivided 

according to conversion type (i.e., sudden, gradual, or 

unconscious—those who practice the religion they were born and 

raised in without thought of change). They discovered that the 

converts indeed perceived a significantly greater purpose in life 

than the non-converts and that there was no difference among 

converts according to conversion type. These results were 

confirmed and extended by Paloutzian (1981). Several other 

investigators (e.g., Jackson, 1966; Little & Twiss, 1974; Nelson, 

1972) have also attested to the preeminence of cognitive factors in 

the precipitation of religious conversion. 

In an interesting approach to conversion phenomena Proudfoot 

and Shaver (1975) applied attribution theory to the understanding 

of the processes involved. They suggested that the states of 

diffuse tension and unexplainable arousal experienced by many 

individuals, particularly adolescents, at crisis points in life 

reflect the ".,, breakdown of ordinary cognitive systems of action 

and rules for the resolution of conflict" (p, 325). Conversion 

occurs when the individual adopts a particular religious 

orientation because religious systems "provide comprehensive 
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interpretations of experience" (p. 325). This in turn provides 

meaning for the previously inexplicable. Again, the cognitive 

search for meaning assumes prominence, 

Ullman (1982) conducted a unique study designed to investigate 

the relative contributions of cognitive and affective variables to 

the conversion experience. He compared four groups of converts 

(i.e., Jewish, Catholic, Hare Krishna, and Bahai) with two groups 

of religiously affiliated non-converts (i.e., Jewish and Catholic). 

Both objective and projective measures were administered to assess 

tolerance of ambiguity (a cognitive variable), Ullman also 

interviewed the participants to assess both cognitive factors and 

emotional stress prior to conversion (e,g,, childhood relations 

with parents). He discovered that while the cognitive factors 

(e.g., quest for meaning in life or tolerance for ambiguity) failed 

to significantly differentiate convert from non-convert, emotional 

factors (e.g,, problematic relationship with father, childhood and 

adolescent stress) did markedly distinguish the two groups. Ullman 

thus concluded that his findings "underscore the role of stress and 

anxiety in precipitating sudden changes of religious belief" (p. 

192). 

Although a valuable contribution to the understanding of the 

phenomenon of conversion, Ullman makes no explicit attempt to 

differentiate among conversion types. This shortcoming is 

underscored by Scobie (1975) and Argyle and Beit-Hallahmi (1975) 

who emphasize that different processes underlie the various types 
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of change. Thus, Ullman's confounding of types produces an 

avoidable ambiguity of results, weakening the study. 

Conversion Studies: Consequences 

The earliest studies devoted themselves to defining the 

conversion experience and exploring the processes involved. One of 

the more poetic and descriptive definitions of conversion is that 

of James (1902): 

Conversion denotes the process, gradual or sudden, by 
which a self hitherto divided and consciously wrong, 
inferior and unhappy, becomes unified and consciously 
right, superior and happy, in consequence of its firmer 
hold upon religious realities (p. 188). 

Invariably, early investigators delineated a stage process in 

the experience of conversion. The classic stages included: (a) a 

period of unrest proceeding from a sense of unworthiness or 

meaninglessness accompanied by a morbid self-analysis, fear of the 

future, and a longing for better things; (b) a crisis, more or less 

sudden and irresistible, a feeling of passivity in the grip of 

another power or will; (c) a sense of peace, newness of life and 

satisfaction; (d) the concrete expression of conversion (Clark, 

1958; Selbie, 1924). 

Subsequent investigators have generally accepted the validity 

of this stage model of conversion, at least in terms of the sudden 

conversion type. They have instead focused their attention upon 

tHe behavioral and personality effects of the experience. Kildahl 

(1957) conducted the first systematic study of the personality 
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correlates of both sudden and gradual religious conversion. He 

administered an impressive array of questionnaires and measurement 

devices, including the Biographical and Conversion Data 

Questionnaire, Ellas Family Opinion Survey, the F Scale, the MMPI, 

Strong Vocational Interest Blank, Levinson-Lichtenberg Religious 

Conventionalism Scale, the American Council on Education 

Psychological Examination for College Freshmen (an 

intellectual/aptitude test), the Rorschach and the Thematic 

Apperception Test to twenty first-year theology students identified 

as either sudden or gradual converts. Following analysis of the 

data, which involved one tail t-tests of the differences in means 

for the two correlated samples on each of the variables, he 

discovered those personality characteristics that significantly 

differentiated the two conversion types. Kildahl cautiously 

concluded that, "on the average" the sudden convert tends to be 

less intelligent and more hysterical than the gradual convert. 

However, he quickly noted that both groups scored within the 

superior range on the American Council Examination (i.e., 74 

percentile versus 87 percentile, respectively) and within the 

normal range on the MMPI Hysteria scale (60 T-score versus 55.77 

T-score, respectively). He also noted that the data indicated no 

significant differences between the groups in terras of their 

perception of or reaction to authority figures, current experience 

of depression, degree of authoritarianism, extent of 

humanitarianism, or degree of religious conservatism. Thus, the 
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only apparent distinction between sudden and gradual religious 

converts was restricted to intelligence and proneness to hysteria, 

both of which were more statistically significant than practically 

relevant. These results were again affirmed in a subsequent 

publication (Kildahl, 1965). 

Following the work of Kildahl investigators began to narrow 

the focus of their attention to specific personality attributes of 

converts. For example, several studies inquired into the level of 

anxiety extant among converts of various types. Simmonds, 

Richardson, and Harder (1976) administered the Adjective Checklist 

to 83 members of the Jesus movement who were involved in commune 

living. These were compared with a "normative sample of college 

students who were similar in age, educational, and socioeconomic 

characteristics" (p. 328). They discovered that both male and 

female converts tended to be "anxious and apprehensive, critical of 

themselves and others" (p. 328). They also described other 

personality characteristics (e.g., low self-confidence, low 

self-control, and low personal adjustment) which taken together 

form a "... maladaptive pattern of self conceptions" (p. 333). 

Although Simmonds et al. (1976) observed significant 

elevations in anxiety in their sample of converts they failed to 

distinguish between conversion types and the possible effects this 

may have on anxiety level. This shortcoming was remedied in a 

study by Spellman, Baskett, and Byrne (1971). They adminsitered 

the Taylor Manifest Anxiety Scale to three distinct groups of 
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twenty subjects each: (a) non-religious; (b) those having a more 

gradual religious development; (c) those experiencing a sudden 

religious conversion. They discovered that while the first two 

groups did not differ from each other, the sudden conversion group 

evidenced a significantly elevated level of anxiety. This result 

suggested evidence favoring the concept that sudden conversion 

represents a pseudosolution for dealing with conflicts whereas the 

gradual conversion reflects an integrative maturation of 

personality. This finding is in keeping with many theorists (e.g., 

Freud) who also consider the sudden conversion to represent a 

pseudosolution to many of life's conflicts. 

Again looking at converts to the Jesus movement, Simmonds 

(1977) gave the Adjective Checklist and the State-Trait Anxiety 

Inventory to ninety-three commune members. Fifty-three of the 

original sample were retested 2.5 months later. He again observed 

that they checked a significantly greater number of negative 

adjectives and that the converts' trait, but not state, anxiety 

scores were significantly higher than the normative sample. There 

was also no significant difference between the original and retest 

scores (i.e., no longitudinal personality change). He also noted 

that prior to their conversion experience the majority were 

involved in the drug subculture and that most religious individuals 

can be described in terms of high levels of dependency on an 

external source of gratification, Simmonds then proposes the 

radical suggestion that these converts may simply be switching from 
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one source of gratification (i.e., drugs) to another (i.e., "the 

Lord") in their "addictive search for security" (p. 923). 

Stones (1978, 1980) confirms the possibility that converts to 

the Jesus movement are merely substituting one form of addiction 

for another in their quest for security. In two retrospective 

studies employing the Inventory of Religious Beliefs, the 

Conservatism Scale, and the Personal Orientation Inventory members 

of a Jesus movement commune were requested to complete the 

inventories to reflect their present attitudes and also their 

pre-conversion attitudes. In comparison with a matched control 

group of "mainstream church denomination" members, converts were 

less conservative, less antihedonistic, and less ecclesiastically 

fundamentalistic. In addition, their pre-conversion 

self-perceptions were significantly more self-actualizing than the 

control group while following conversion there were no differences 

between groups. Although reporting a significant decrease in 

self-actualization they also perceived themselves as being more 

secure. As a function of their sense of security Stones postulates 

that the converts became more tolerant of change, hence the 

differences between the two groups. These results are, however, 

somewhat suspect in that assessment of the pre-conversion state 

depends strictly upon the subjects' recall of that time while the 

accuracy of that memory is not verifiable. 

In his study of a Catholic charismatic group Westley (1977) 

observes that the participants relinquish self responsibility and 
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control in exchange for the direction, security, and protection 

afforded not only by a Divine Spirit, but also by the group. He 

suggests that this may reflect a "pre-existing sense of 

helplessness and impotence" (p. 934). Thus, again suggesting that 

conversion either produces undesirable results or is experienced by 

those with weak, emotionally unstable personality structures. 

At variance with the above studies, Stanley (1964) reports 

negative correlations between measures of neuroticism and 

conversion. As anxiety is the hallmark of neuroticism (Hall & 

Lindsey, 1978; Rychlak, 1981) it can be surmised that conversion 

resulted in a decrease in the converts' level of anxiety. 

In the only true pretest-posttest study of the gradual 

conversion experience to date, Lovekin and Malony (1977) addressed 

the issue of anxiety and degree of self-actualization in a 

longitudinal investigation of personality change. They 

administered the Multiple Affective Adjective Checklist, IPAT 

Anxiety Scale Questionnaire, Ego Strength Scale, the Religious 

Orientation Scale, and the Mooney Problems Checklist to fifty-one 

individuals attending the Life in the Spirit Seminars (Clark, 

1972). Assessment occurred at the beginning of the Seminar, one 

week after receiving the Baptism in the Holy Spirit (i.e., the 

conversion), and again at a three month follow-up. The Seminar 

participants were assigned, post hoc, to one of three groups based 

upon the presence of glossolalia (i.e., speaking in tongues): (a) 

Old Tongues (those who became glossolalic prior to the present 
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Seminar); (b) New Tongues (those who became glossolalic during the 

present Seminar); (c) No Tongues (those who did not become 

glossolalic). The only group differences noted were significantly 

higher depression and lower hostility scores for the No Tongues 

group than for the other groups. They concluded that all 

participants changed in the direction of greater personality 

integration from pre to post to follow-up testing. This conclusion 

was evidenced via significant increases in ego strength and 

significant decreases in both trait anxiety level and the number of 

reported problems. As personality integration is a prerequisite to 

self-actualization (Price, 1978), it may be concluded that 

following conversion Lovekin and Maloney (1977) observed 

individuals who were significantly less anxious and more 

self-actualized. Although a significant step forward in terms of 

the longitudinal study of the conversion process, the results are 

of questionable validity as no control groups were utilized. 

Arguing from a psychodynamic perspective, Allison (1969) and 

Levine (1984) echo the same general conclusions that the conversion 

experience, whether sudden or gradual, results in a more stable and 

secure personality structure. They suggest that it serves the 

valuable purpose of assisting the individual, typically an 

adolescent, to separate psychologically from his/her family. 

Separation in turn catalyzes the process of individuation and 

differentiation that eventuate in a mature adult. 
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Catholic Charismatics 

As the population chosen for this study involves Catholic 

charismatics, a more detailed review of their beliefs and practices 

is in order. The Catholic charismatic renewal began in February, 

1967 at Duquesne University. Several professors and college 

students had gathered for a retreat to pray for a new release of 

the Holy Spirit. Since that time the renewal has assumed global 

proportions. As one authority has noted, "there is nothing 

happening anywhere in the Catholic church today that has a broader 

impact worldwide than the charismatic renewal" (Forrest, 1982, p. 

23). 

An individual is traditionally "granted" membership in the 

renewal via attendance at an eight-week introductory seminar. The 

seminar addresses a variety of topics (e.g., personal prayer, gifts 

of the Holy Spirit, scriptural authority, etc.), but is primarily 

evangelical in nature. The seminar culminates at approximately the 

fifth week with the individual receiving the "Baptism in the Holy 

Spirit" (Clark, 1972), Following his/her conversion experience the 

charismatic is expected and encouraged to devoutly adhere to the 

fundamental practices of a committed Christian life. These 

practices include: (a) daily prayer—including the elements of 

praise, thanksgiving, petition, intercession, glossalalia, and 

"listening to the Lord"; (b) Scripture reading and study; (c) 

service—involves evangelism, ministry, and "good works"; (d) 

fellowship—involves attendance at weekly prayer meetings and 
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church services as well as frequent interaction with fellow 

charismatics (Blattner, 1983). 

These practices result from commitment to a set of basic 

beliefs that the individual adopts as an integral part of the 

conversion process. These beliefs include: (a) all people have 

sinned and as such are not in relationship with God; (b) Jesus 

Christ died to redeem people from their sins; (c) via acceptance of 

Jesus Christ as one's Lord and Savior the old spiritual nature 

(that was not in relationship with God) dies and one experiences a 

spiritual conversion or "rebirth"; (d) as a result of this rebirth 

experience a personal and intimate relationship with God is 

established; (e) via the Baptism in the Holy Spirit one releases 

the power of the Spirit in one's life, as occurred to the Apostles 

on Pentecost, 

These beliefs and practices serve to distinctly identify the 

charismatic within the Catholic church. Although some charismatics 

have left the Catholic church to join evangelical churches (Cavnar, 

1983), the majority have found the conversion experience to have 

deepened their appreciation of the Catholic tradition. As such 

they have frequently become very involved members of the church and 

local parish. 
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Hypotheses 

Hypothesis l_ 

Gradual religious converts will demonstrate a decreased level 

of trait anxiety relative to a demographically matched control 

group. 

Previous research (Maddi & Rulla, 1972; Rulla & Maddi, 1972) 

has suggested that those espousing a religious vocation experience 

less anxiety and conflict than their less religious counterparts. 

Lovekin and Malony (1977) discovered that subsequent to a gradual 

conversion process converts experienced less trait anxiety when 

compared with their pre-conversion levels. Stones (1978, 1980) 

also reported that following conversion members of a Jesus movement 

commune experienced a heightened sense of security (i.e., less 

anxiety) in comparision with a matched control group. At odds with 

these results Simmonds (1977) and Simmonds et al. (1976) described 

members of the Jesus movement as evidencing significantly higher 

levels of trait anxiety than their normative sample. 

Hypothesis 2̂  

Gradual religious converts will demonstrate an increased level 

of intrinsic religious orientation and a decreased level of 

extrinsic religious orientation relative to a demographically 

matched control group. 

Lovekin and Malony (1977) reported a decrease in the converts' 

level of extrinsic religious orientation following a gradual 
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conversion experience. Salzman (1953, 1954) and Bagwell (1969) 

suggested that the gradual conversion process eventuates in 

personality integration/maturation. Allport (1961) noted that as 

one develops a mature personality the quality of the individual's 

religious commitment also matures. As an intrinsic religious 

orientation has been suggested by some (e.g., Spilka, 1970) to 

reflect a more mature religious sentiment, it is expected that the 

gradual conversion experience will lead to an increase in intrinsic 

religious orientation. 

Hypothesis 3̂  

Gradual religious converts will demonstrate a decreased level 

of self-actualization relative to a demographically matched control 

group. 

The concept of self-actualization has come to assume greater 

prominence within both psychology and the general public within the 

preceding two decades (Knapp, 1976), As such, researchers have 

employed the concept when investigating the effects of religious 

conversion, Graff and Ladd (1971) concluded that religious 

individuals tend to be less self-actualized (i,e,, less 

self-accepting, less inner directed, less spontaneous) than their 

less religious counterparts. Stones (1978, 1980) also observed 

that converts view themselves as less self-actualizing yet more 

secure than prior to their conversion. At variance with these 

findings is Allport's (1961) and Palma's (1978) belief that mature 
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religion derives from a mature (i.e., self-actualized) personality. 

Lovekin and Malony (1977) also noted that gradual converts are less 

anxious and more self-actualized than prior to conversion. The 

best conjecture is that converts will become less self-actualized. 



CHAPTER III 

METHOD 

Subjects 

The experimental subjects were recruited from among 

participants in the Catholic charismatic Life in the Spirit 

Seminars (Clark, 1972). Permission was obtained from the 

sponsoring prayer group leaders to approach the Seminar 

participants and request their voluntary cooperation/participation 

in the study. The experimenter contacted two Seminars that were 

sponsored by separate prayer groups located in different parishes 

in the city of Albuquerque, New Mexico. Two different groups were 

necessary due to infrequency and irregularity of Seminar 

scheduling. The two Seminars yielded a total of 27 participants 

with the first group producing a sample of 15 individuals while the 

second group yielded 12 participants. Seminar participants ranged 

in age from the mid-twenties through the mid-seventies (M = 43.32; 

SD = 12.79 years). In addition, a range of educational and 

socioeconomic levels were represented. Tests of significance 

(i.e., two tail t-tests) indicated no significant differences on 

any of the dependent measures at either pre-testing or post-testing 

between the two groups. Due to the essential equivalence of the 

two groups, the members were combined into one group and treated as 

such for subsequent data analyses. As only 25 of the original 27 

participants completed post-testing (two subjects withdrew 

38 
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from the Seminar prior to its completion) the two subjects who 

dropped out were discarded from the pre-testing group in the effort 

to yield equal numbers of subjects for both experimental and 

control conditions (N = 25). 

The control subjects were recruited from among members of 

various Catholic organizations (i.e.. Knights of Columbus and 

Legion of Mary) in two separate locales—Albuquerque, New Mexico 

and Topeka, Kansas. The officers of these groups were contacted 

and requested to permit the experimenter to solicit their members' 

participation in the study. In appreciation for their 

participation the experimenter made a monetary donation to each 

organization. The two groups yielded a total of 28 participants, 9 

in the Albuquerque group and 19 in the Topeka group. The subjects 

ranged in age from the late twenties through the mid-seventies (M = 

46.08; SD = 14.68). In addition, a range of educational and 

socioeconomic levels were represented. Due to the essential 

equivalence of the two groups, the members were combined into one 

group and treated as such for subsequent data analyses. As only 27 

of the original 28 subjects agreed to complete post-testing, the 

data from one individual who refused post-testing was eliminated 

from the pre-testing group. In addition, to obtain equal numbers 

of subjects (i.e., N = 25) for all conditions of the study (i.e., 

experimental-pre; control-pre; experimental-post; control-post) the 

daa of two additional subjects from the control group were randomly 

discarded from both pre-testing and post-testing. 
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The experimental and control group subjects who took part in 

the study were compared on the following demographic variables: (a) 

age; (b) sex; (c) educational level; (d) ethnicity; (e) marital 

status; (f) approximate family income. Tests of significance 

(i.e., two tail t-tests and chi square tests) indicated no 

significant differences between the two groups on any of the 

demographic measures. These data are presented in Table 1. 

Dependent Measures 

Religious Orientation Scale 

The degree of the subjects' intrinsic and extrinsic religious 

orientation was assessed via an "age universal" (Gorsuch & Venable, 

1983) extension of the Allport and Ross (1967) Intrinsic-Extrinsic 

Religious Orientation Scale. The age universal extension has a 

reading comprehension level of approximately the fifth grade. The 

extension of the scale was utilized as some of the subjects had 

less than a high school education. The extension of the scale 

consists of twenty items, with eleven items assessing extrinsic 

orientation and nine assessing intrinsic orientation. Each item is 

scored on a five point Likert-type scale ranging from complete 

agreement to complete disagreement. The alpha coefficients are ,75 

for the extrinsic subscale and .68 for the intrinsic subscale, and 

correlation between the two subscales is -.28 (Gorsuch & Venable, 

1983). Correlations between the Allport and Ross scales and the 

age universal scales are .79 for the extrinsic subscale and ,90 for 
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the intrinsic subscale, which are "as high as they possibly can be 

given the alpha reliabilities" (Gorsuch & Venable, 1983, p. 182). 

The intrinsic and extrinsic subscales are thus relatively 

independent, orthogonal dimensions that assess conceptually 

distinct aspects of religious behavior. 

State-Trait Anxiety Inventory 

To assess the subjects' level of trait anxiety at both 

pre-test and post-test evaluations the State-Trait Anxiety 

Inventory (Spielberger, 1983) was employed. This inventory 

represents a major revision of the previously used Form X. The 

inventory consists of forty items with both state and trait anxiety 

being assessed by twenty items each. The two scales (i.e., state 

anxiety and trait anxiety) are composed of both anxiety present and 

anxiety absent items that are scored on a four point Likert-type 

scale ranging from "almost never" to "almost always" for trait 

anxiety and "not at all" to "very much so" for state anxiety. High 

scores reflect a high level of anxiety while low scores reflect low 

anxiety. The correlations between the two subscales for working 

adults are .75 for males and .70 for females, although the 

correlations "tend to be slightly higher when the scales are given 

in the same testing session, one immediately following the other" 

(Spielberger, 1983, p. 15), The inventory has been demonstrated to 

measure distinct, non-overlapping dimensions such that assessment 

of one type of anxiety can be accomplished independently of 
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scale has been shown to correlate significantly with other measures 

of the same dimension (e.g., Taylor Manifest Anxiety Scale, IPAT 

Anxiety Scale). Test-retest reliability for the trait anxiety 

scale, assessed over 104 days, was .73 for college males and .77 

for college females. The median alpha coefficients for the state 

and trait subscales were .92 and ,90, respectively (Spielberger, 

1983), 

Personal Orientation Inventory 

To assess the degree to which the subjects were 

"self-actualized" the Personal Orientation Inventory (POI) 

(Shostrom, 1963, 1964) was employed. The inventory consists of 150 

two-choice comparative value judgment items reflecting "values and 

behavior seen to be of importance in the development of the 

self-actualizing individual" (Knapp, 1976, p. 2). It is comprised 

of two major scales, the Time Ratio and the Support Ratio, and ten 

subsidiary scales. Degree of self-actualization is determined via 

one's scores on the major scales relative to established norms. 

The Time Ratio Scale represents a ratio of one's scores on the Time 

Incompetence to Time Competence scales. It assesses the "degree to 

which one is reality oriented in the present and is able to bring 

past experiences and future expectations into meaningful 

continuity" (Knapp, 1976, p. 3). Thus, Time Ratio scores in the 

1:1,0 to 1:1.3 range reflect non-self actualization, 1:3,1 to 1:6,0 
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represent the normal range, while scores in the 1:6.7 to 1:22.0 

range suggest self-actualization. The Support Ratio scale reflects 

a ratio of one's scores on the Other-Directedness to 

Inner-Directedness scales. It evaluates "whether one's reactivity 

orientation is basically toward others or self" (Shostrom, 1974, p. 

5). Thus, Support Ratio scores in the 1:1.0 to 1:2.0 range suggest 

non-self actualization, 1:2.2 to 1:3.0 reflect the normal range, 

while scores in the 1:3,2 to 1:12.0 range represent 

self-actualization. 

The first subscale, Self-Actualizing Value, measures the 

"affirmation of primary values of self-actualizing people" (Knapp, 

1976, p. 6). The second subscale, Existentiality, assesses the 

"ability to situationally or existentially react without rigid 

adherence to principles" (p. 6). The third subscale. Feeling 

Reactivity, evaluates "sensitivity or responsiveness to one's own 

needs and feelings" (p. 6). The fourth subscale. Spontaneity, 

measures "freedom to act spontaneously, or to be oneself" (p. 6). 

The fifth subscale, Self-Regard, assesses "affirmation of self 

because of worth or strength" (p. 6). The sixth subscale, 

Self-Acceptance, evaluates the "affirmation or acceptance of 

oneself in spite of one's weaknesses or deficiencies" (p, 7), The 

seventh subscale. Nature of Man, measures the "degree of one's 

constructive view of the nature of Man" (p, 7) with a high score 

suggesting that one sees people as essentially good while a low 

score implies the converse. The eighth subscale. Synergy, assesses 
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the "ability to be synergic—to transcend dichotomies" (p. 7). The 

ninth subscale. Acceptance of Aggression, evaluates the "ability to 

accept one's natural aggression—as opposed to defensiveness, 

denial, and repression of aggression" (p. 7). The tenth subscale, 

Capacity for Intimate Contact, measures the "ability to develop 

contactful intimate relationships with other human beings, 

unencumbered by expectations and obligations" (p. 7). The 

test-retest reliability coefficients, assessed after a two-week 

interval, were .75 and .88 for the Time and Support Ratios, 

respectively (Wise & Davis, 1975). A moderate correlation (r = 

.49) has been observed between the Time Ratio and Support Ratio 

scales (Shostrom, 1974). For all scales of the inventory high 

scores reflect a high level of the attributes/values assessed by 

that scale while a low score reflects the converse. 

Religious Belief Survey 

This scale is an informally constructed measure designed by 

the experimenter. It consists of sixteen items reflecting major 

fundamental Catholic charismatic beliefs and is intended to assess 

the extent of possible change in these beliefs over time. As such 

it serves as a gross manipulation check to the extent that those 

who have experienced a religious conversion would be expected to 

increase their scores subsequent to the conversion. The subjects 

were requested to indicate their degree of concurrence with each 

item on a five point Likert-type scale ranging from complete 
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disagreement to complete agreement. High scores indicate a high 

degree of agreement while low scores suggest the converse. In an 

effort to generate normative data the scale was administered to 71 

Introductory Psychology students during Spring, 1985. Cronbach's 

alpha, a measure of test reliability, was calculated to be .77 for 

the Survey. Additional data concerning analyses of the Survey are 

found in Appendix A. 

Examples of the above inventories are found in Appendix B. 

Procedure 

The experimenter attended the initial meeting of the Life in 

the Spirit Seminar and at that time briefly described the nature of 

the study as well as presenting the attendees with the opportunity 

for participation. They were informed that the primary focus of 

the study was upon the possible change in religious belief 

resulting from having completed the Seminar, They were also 

informed that assessment would occur both prior to and following 

completion of the Seminar and that approximately thirty to forty 

minutes would be required to complete the assessment instruments. 

In addition, they were assured of the confidentiality of their 

responses, that participation in the study would not affect their 

status in the Seminar, and that should they desire to know the 

results of the study such information would be provided them via 

their prayer group leaders to whom the results would be given. 

Following this introduction those individuals who agreed to 
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participate in the study were provided a packet containing an 

informed consent sheet, demographic data blank (to which they would 

affix the last four digits of their social security number) and the 

above noted inventories. The experimenter remained in the room 

during the time required to complete the packets in order to answer 

questions that were raised. The subjects finished the packets 

prior to the presentation of any Seminar material. Reassessment 

occurred in an analogous fashion eight weeks later following the 

final Seminar session. 

The control group subjects were assessed during approximately 

the same time frame as the experimental subjects. They were 

informed that the primary focus of the study was upon the possible 

change in religious belief resulting from participation in parish 

life and activities. Assessment and reassessment with the control 

group was accomplished in a manner similar to that employed with 

the experimental subjects. 
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Demographic Characteristics 
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Age 

Sex 

Ethnicity 

Control Group 

Mean = 46.08 years 
SD =. 14.68 

Male = 19 
Female = 6 

White = 19 
Hispanic = 5 
Other = 1 

Single = 2 
Married = 23 

Graduate Degree = 4 
College Degree = 8 
Some College = 5 
H, S. Graduate = 6 
Less than H. S, = 2 

Income Less than $15,000 
$15,000 to $24,999 
$25,000 to $39,999 
$40,000 and up 

How religious do Very Religious 
you consider Mod, Religious 
yourself? Neutral 

Mod. Antireligious 
Very Antireligious 

Marital Status 

Education 

The way I gener
ally feel about 
myself is: 

Very Positive = 3 
Mod, Positive = 20 
Neutral = 0 
Mod, Negative = 2 
Very Negative = 0 

1 
4 
15 
5 

5 
20 
0 
0 
0 

Experimental Group 

Mean = 43,32 years 
SD = 12.79 

Male = 16 
Female = 9 

White = 17 
Hispanic = 8 
Other = 0 

Single = 5 
Married = 20 

Graduate Degree = 1 
College Degree = 6 
Some College = 9 
H. S. Graduate = 6 
Less than H. S. = 3 

Less than $15,000 = 3 
$15,000 to 24,999 = 5 
$25,000 to 39,999 = 13 
$40,000 and up = 4 

Very Religious = 2 
Mod. Religious = 22 
Neutral = 2 
Mod. Antireligious = 0 
Very Antireligious = 0 

Very Positive = 1 
Mod. Positive = 19 
Neutral = 5 
Mod. Negative = 0 
Very Negative = 0 



CHAPTER IV 

RESULTS 

This study was undertaken to determine the effects of a 

gradual religious conversion experience upon selected aspects of 

personality functioning. The variables chosen for investigation 

included level of trait anxiety, magnitude of intrinsic and 

extrinsic religious orientation, degree of self-actualization, and 

extent of agreement with major fundamental Catholic charismatic 

beliefs. These were evaluated via a comparison between 

experimental and control groups in a pre-test/post-test repeated 

measures quasi-experimental design. The results were analyzed by 

means of a two-way analysis of variance (ANOVA) with repeated 

measures on one factor (Kirk, 1982). The results for each 

hypothesis will be reported separately. 

Hypothesis 1 

Gradual religious converts will demonstrate a decreased level 

of trait anxiety relative to a demographically compared control 

group. 

To ascertain the extent of potential change in the subjects' 

level of trait anxiety over time the State-Trait Anxiety Inventory 

was administered to both groups prior to and following the 

conversion experience. The results of the ANOVA indicated that the 

main effects for conversion type (i,e,, experimental versus 

48 
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control), time (i.e,, pre-testing versus post-testing) as well as 

the interaction effect to all be significant at p<.001. Simple 

main effects tests of the interaction revealed significant 

differences (p<.01) between the two groups initially with the 

experimental group evidencing a markedly higher mean level of trait 

anxiety (i.e., experimental group M = 43.72, SD = 7.86; control 

group M = 33.64, SD = 8.07). The experimental group mean 

demonstrated a significant decrease in trait anxiety over time 

(i.e., pre-testing M = 43.72, SD = 7.86; post-testing M = 38.64, SD 

= 9,05), no significant difference was noted between the two groups 

means following the conversion experience (i.e., post-experimental 

M = 38.64, SD = 9.05, post-control M = 34.96, SD = 7.44). 

These results are presented in Table 2 and in Figure 1 found 

at the end of this chapter. 

The subjects' level of state anxiety was also assessed via the 

administration of the State-Trait Anxiety Inventory at both 

pre-testing and post-testing. The results of the ANOVA indicated 

that the main effect of conversion type was significant at p<,001 

while the main effect for time as well as the interaction were 

significant at p<.05. Simple main effects tests of the interaction 

reveal there to be significant discrepancies between the two groups 

both initially and at post-testing with the experimental group 

demonstrating higher levels of anxiety on both occasions. The 

means and standard deviations for the experimental and control 

groups at pre-testing were 41,00, 5.97 and 33.16, 6,41, 
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respectively. The post-test means and standard deviations for the 

experimental and control groups were 38.96, 5.60 and 32.68, 6.09, 

respectively. No significant differences were found for either 

group between their respective pre-testing and post-testing means. 

These results are presented in Table 3 and Figure 2 found at 

the end of this chapter. 

These results suggest a confirmation of the hypothesis as the 

subjects' level of trait anxiety demonstrated a significant 

decrease for the experimental group in comparison with the control 

group. As no specific hypothesis was formulated regarding the 

subjects' level of state anxiety, comments concerning it will be 

reserved for the Discussion chapter. 

Hypothesis 2 

Gradual religious converts will demonstrate an increased level 

of intrinsic religious orientation as well as a decreased level of 

extrinsic religious orientation relative to a demographically 

compared control group. 

To discern the extent of possible change in the subjects' 

degree of intrinsic and extrinsic religious orientations over time, 

the age-universal extension of the Intrinsic-Extrinsic Religious 

Orientation Scale was administered to both groups prior to and 

following the conversion experience. The results of the ANOVA 

indicated thab for the extrinsic variable there were no significant 

main effects or interaction effects. There was a non-significant 
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decrease over time for the experimental group. These results are 

presented in Table 4 and Figure 3 at the chapter's end. 

Analysis of the intrinsic variable revealed significant main 

effects for conversion type at p<.01 and time at p<.05 as well as a 

significant interaction effect at p<.001. Simple main effects 

tests indicated no differences between the groups initially, but do 

reveal a significant discrepancy between the groups at post-testing 

with the experimental group evidencing a higher mean score (i.e., 

36.16 versus 30.52). In addition, the experimental group 

demonstrated a significant increase in their mean level of 

intrinsic religious orientation over time (i.e., 32.56 versus 

36.16), 

These results are presented in Table 5 and in Figure 4 found 

at the end of this chapter. 

These results suggest a partial confirmation of the hypothesis 

as the subjects' level of intrinsic religious orientation did 

change in the predicted direction. However, their level of 

extrinsic religious orientation remained essentially unaltered 

following the conversion experience. 

Hypothesis 3 

Gradual religious converts will demonstrate a decreased level 

of self-actualization relative to a demographically compared 

control group. 
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To determine the extent of possible change in the subjects' 

level of self-actualization over time the Personal Orientation 

Inventory was administered to both groups prior to and following 

the conversion experience. The results of the ANOVA indicated no 

significant main effects or interaction effects for either of the 

inventory's two principal scales (i.e.. Time Ratio and Support 

Ratio). However, several of the subsidiary scales did exhibit 

significant alterations. Analysis of Scale #1 (Self-Actualizing 

Value) revealed a significant main effect for conversion type at 

p<.05. The ANOVA results of Scale #2 (Existentiality) indicated a 

significant interaction effect at p<.01, but no significant main 

effects. Simple main effects tests of the interaction revealed a 

significant discrepancy between the two groups at post-testing 

(i.e., post-experimental M = 15.16, SD = 3.18; post-control M = 

17.68, SD = 3.63). In addition, the experimental group exhibited a 

significant decrease on this variable from pre-testing to 

post-testing (i.e., pre-testing M = 17.08, SD = 3.71; post-testing 

M = 15.16, SD = 3.18). Analysis of Scale #3 (Feeling Reactivity) 

indicated a significant main effect for time at p<.01 and no 

significant interaction effect. The ANOVA results of Scale #9 

(Acceptance of Aggression) disclosed a significant main effect for 

time at p<.05 as well as a significant interaction effect at 

p<.001. Simple main effects tests revealed no differences between 

the groups initially, but do suggest that the control group mean 

was significantly greater than that of the experimental group at 
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post-testing (i.e., post-experimental M = 11.60, SD = 3.0; 

post-control M = 14.80, SD = 2.57). In addition, the experimental 

group mean demonstrated a significant decrease on this scale over 

time (i.e., pre-testing M = 14.40, SD = 3.28; post-testing M = 

11.60, SD = 3.00). 

These results are presented in Tables 6 though 9 and in 

Figures 5 through 8 found at the end of this chapter. 

These results suggest that the hypothesis is not confirmed as 

the principal measures of the subjects' level of self-actualization 

(i.e., Time Ratio and Support Ratio) did not evidence any 

significant change following the conversion experience. 

Although not conceptualized as a formal hypothesis, the degree 

of possible change in the subjects' extent of concurrence with 

major Catholic charismatic beliefs was assessed over time via the 

administration of the Religious Belief Survey to both groups prior 

to and following the conversion experience. The results of the 

ANOVA indicated significant main effects at p<,001 for both 

conversion type and time as well as a significant interaction 

effect at p<.001. Simple main effects tests of the interaction 

revealed that the experimental group mean was significantly greater 

than that of the control group both initially (i.e., experimental M 

= 65.72, SD = 7.81; control M = 55.16, SD = 7.61) and at 

post-testing (i.e., experimental M = 76.40, SD = 3.30; control M = 

56.40, SD = 8.57). In addition, there was a significant increase 



54 

in the experimental group means over time (i.e., pre-testing M = 

65.72, SD = 7.81; post-testing M = 76.40, SD = 3.30). 

These results are presented in Table 10 and in Figure 9 found 

at the end of this chapter. 
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TABLE 2 

ANOVA Results of Trait Anxiety 

Source 

C 

Subj (C) 

T 

T X C 

T X Subj (C) 

df 

1 

48 

1 

1 

48 

ANOVA SS 

1183.36 

5937.88 

88.36 

256.00 

401.64 

ANOVA MS 

1183.36 

123.71 

88.36 

256.00 

8.37 

F-Value 

9.57 *** 

10.56 *** 

30.59 *** 

SIMPLE MAIN EFFECTS 

Source 

C at Tl 

C at T2 

T at CI 

T at C2 

dd : SS 

L 1207.08 

L 169,28 

L 21.78 

L 322.58 

MS 

1207.08 

169.28 

21,78 

322,58 

F-Value 

19,23 ** 

2,56 

0,33 

4.88 * 

Within cell 96 

C: Conversion Type 
CI: Control Group 
C2: Experimental Group 

T: Time 
Tl: Pre-Testing 
T2: Post-Testing 

* : p<.05 
** : p<.01 
***: p<.001 
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ANOVA Results of State Anxiety 
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Source IL ANOVA SS 

C 1 1339.56 

Subj (C) 48 3551.20 

T 1 25.00 

T X C 1 27.04 

T X Subj (C) 48 182.96 

ANOVA MS 

1339.56 

73.98 

25.00 

27.04 

3.81 

F-Value 

18,11 *** 

6,56 * 

7.09 * 

SIMPLE MAIN EFFECTS 

Source 

C at Tl 

C at T2 

T at CI 

T at C2 

Within cell 

df 

1 

1 

1 

1 

96 

SS 

1729.02 

492.98 

2.88 

52.02 

3734.16 

C: Conversion Type 
CI: Control Group 
C2: Experimental Group 

T: Time 
Tl: Pre-Testing 
T2: Post-Testing 

* . 

• 

• 

• 

MS 

1729.02 

492.98 

2.88 

52.02 

38.89 

p<.05 
p<.01 
p<.001 

F-Value 

44.45 *** 

12.67 ** 

0.074 

1.34 
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TABLE 4 

ANOVA Results of Extrinsic Religious Orientation 

Source df ANOVA SS 

29.16 

3017.84 

14.44 

38.44 

8.94 

ANOVA MS 

29.16 

62.87 

14.44 

38.44 

0.19 

F-Value 

0.499 

0.209 

0.044 

C 1 

Subj (C) 48 

T 1 

T X C 1 

T X Subj (C) 48 

C: Conversion Type (Experimental versus Control) 

T: Time (Pre-Testing versus Post-Testing) 
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TABLE 5 

ANOVA Results of Intrinsic Religious Orientations 

Source 

C 

Subj (C) 

T 

T X C 

T X Subj (C) 

df 

1 

48 

1 

1 

48 

ANOVA SS 

265.69 

1696.52 

37.21 

141.61 

332.68 

ANOVA MS 

265.69 

35.34 

37.21 

141.61 

6.93 

F-Value 

7.52 ** 

5.37 * 

20.43 *** 

SIMPLE MAIN EFFECTS 

Source 

C at Tl 

C at T2 

T at CI 

T at C2 

Within 

df 

1 

1 

1 

1 

cell 96 

SS 

9.68 

397.62 

16.82 

162.00 

2029.20 

C: Conversion Type 
CI: Control Group 
C2: Experimental Group 

T: Time 
Tl: Pre-Testing 
T2: Post-Testing 

* 

* * 

MS 

9.68 

397.62 

16.82 

162.00 

21.14 

: p<.05 
: p<.01 
: p<.001 

F-Value 

0.458 

18.81 ** 

0.796 

7.66 * 
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TABLE 6 

ANOVA Results of POI Scale #1: Self-Actualizing Value 

Source df ANOVA SS ANOVA MS F-Value 

C 1 

Subj (C) 48 

T 1 

T X C 1 

T X Subj (C) 48 

72.25 

681.64 

2.25 

5.29 

285.96 

72.25 

14.20 

2.25 

5,29 

5.96 

5.09 * 

0.38 

0.89 

TABLE 7 

ANOVA Results of POI Scale #2: Existentiality 

Source df ANOVA SS ANOVA MS F-Value 

Subj (C) 

T 

T X C 

48 

1 

28.09 

752.16 

5.29 

53.29 

T X Subj (C) 48 317.92 

28.09 

15,67 

5.29 

53.29 

6.62 

1.79 

0.80 

8,05 ** 

SIMPLE MAIN EFFECTS 

Source 

C at Tl 

C at T2 

T at CI 

T at C2 

Within cell 

C: Conversion 
CI: Control 
C2: Experin 

df 

1 

1 

1 

1 

96 

Type 
. Group 
lental Gi 

SS 

2.00 

79.38 

12.50 

46.08 

1070.08 

T: 

"OUp 

MS 

2.00 

79,38 

12.50 

46,08 

11.15 

Time 
Tl: Pre-Testing 
T2: Post-Testing 

F-Value 

0,179 

7,12 ** 

1,12 

4,13 * 

* : p<.05 
** : p<.01 
***: p<.001 
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TABLE 8 

ANOVA Results of POI Scale #3: Feeling Reactivity 

Source df ANOVA SS ANOVA MS F-Value 

Subj (C) 

1 

48 

T X C 

T X Subj (C) 48 

0.64 

552.20 

21.16 

0.64 

116.20 

0.64 

11.50 

21.16 

0.64 

2.42 

0.06 

8.74 ** 

0.26 

TABLE 9 

ANOVA Results of POI Scale #9: Acceptance of Aggression 

Source df ANOVA SS ANOVA MS F-Value 

Subj (C) 

T X C 

48 

T X Subj (C) 48 

SIMPLE MAIN EFFECTS 

46.24 

677.52 

23.04 

84.64 

168.32 

Source df SS 

C at Tl 

C at T2 

T at CI 

T at C2 

Within cell 

1 

1 

1 

1 

96 

2.88 

128.00 

9.68 

98.00 

845.84 

46.24 

14.2 

23.04 

84.64 

3.51 

MS 

2.88 

128.00 

9.68 

98.00 

8.812 

C: Conversion Type T: Time 
CI: Control Group Tl: Pre-Testing 
C2: Experimental Group T2: Post-Testing 

3.28 

6,57 * 

24,14 *** 

F-Value 

0,327 

14.528 ** 

1.098 

11.123 ** 

* : p<,05 
** : p<,01 
*•*: p<,001 
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Source 

C 

Subj (C) 

TABLE 10 

ANOVA Results of Religious Belief Survey 

df ANOVA SS ANOVA MS F-Value 

T X C 

T X Subj (C) 48 

1 

48 

1 

1 

48 

5936.96 

3857.40 

888.04 

556.96 

1023.00 

5936.96 

80.36 

888.04 

556.96 

21.31 

72.63 *** 

41.67 *** 

26.13 *** 

SIMPLE MAIN EFFECTS 

Source df SS MS F-Value 

C at Tl 

C at T2 

T at CI 

T at C2 

Within cell 

1 

1 

1 

1 

96 

1393.92 

5000.00 

19.22 

1425.78 

4880.40 

C: Conversion Type 
CI: Control Group 
C2: Experimental Group 

T: Time 
Tl: Pre-Testing 
T2: Post-Testing 

* 

1393.92 

5000.00 

19.22 

1425.78 

50.48 

: p<.05 
: p<.01 
•: p<.001 

27.419 *** 

98,353 *** 

0,378 

28,046 *** 
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CHAPTER V 

DISCUSSION 

In order to present an accurate and critical examination of 

the results of this study it is first necessary to lay a firm, 

secure foundation prior to the construction of possible 

interpretations and speculative arguments. This objective will be 

accomplished via a detailed consideration of the study's design as 

well as possible threats to its internal and external validity. 

Validity Threats 

In the effort to capitalize upon a naturally occurring 

phenomenon while simultaneously deriving maximal information from 

within the confines of reality-imposed constraints (i.e., no 

experimental manipulation of group membership), the study perforce 

employed a quasi-experimental pretest—posttest design. Because 

true experimentation (i.e., random assignments of subjects to 

groups) was violated, this violation introduced a variety of 

threats to internal validity (e.g., maturation, testing, history, 

or instrumentation). To reduce the plausibility of these competing 

interpretations a demographically similar control group was 

utilizied which resulted in a nonequivalent control group design 

(Campbell & Stanley, 1963). Despite the inclusion of a control 

group in the design, threats to internal validity still existed. 

The most obvious was a possible selection bias due to systematic 

71 
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differences between the experimental and control groups, resulting 

from self-selected participation in one group versus the other (no 

subject belonged to both groups concurrently). Although this 

threat remains a viable possibility as an alternative explanation, 

its probability as such is diminished by noting that the magnitude 

of change on the dependent measures over time for the experimental 

group was significantly greater than the degree of change exhibited 

by the control group, as well as occasionally demonstrating 

opposite directionality from that of the control group. Thus, 

although the two groups undoubtedly represent distinct populations, 

this fact alone would appear to be insufficient as an explanation 

of the results. 

The fact that the experimental and control groups were 

predominantly recruited from different geographic locales implied 

that history may have represented a likely competing interpretation 

of the results. This argument was weakened by noting that no 

significant differences existed between the Albuquerque and Topeka 

control groups on any of the dependent measures at either 

pretesting or posttesting. Thus, it is unlikely that historical 

occurrences would have differentially affected the two groups. It 

is consequently improbable that historical events exerted greater 

influence on the experimental group than upon the control group. 

Another possible threat to internal validity, particularly in 

light of the previously noted selection bias, was statistical 

regression or regression to the mean artifacts (Kantowitz & 
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Roediger, 1978). Campbell and Stanley (1963, p. 49) note that, "if 

either of the comparison groups has been selected for its extreme 

scores on 0 (dependent measures) or correlated measures, then a 

difference in degree of shift from pretest to posttest between the 

two groups may well be a product of regression rather than the 

effects of X (treatment)." Again, as observed by Kazdin (1980, p, 

130), "regression is a problem only if subjects are selected 

because of their extreme scores" on the dependent measures. In 

light of the fact that the two groups were selected on the basis of 

their demographic characteristics rather than their scores on the 

dependent variables, the plausibility of the regression argument 

was diminished if not obviated. In addition, although the groups 

most probably reflected two distinct populations it is unlikely 

that either group represented a collection of extreme scores for 

their respective populations. 

The factors that may limit the generality of an experiment 

(i.e., its external validity) "usually are not known until 

subsequent research expands upon the conditions under which the 

relationship was originally examined" (Kazdin, 1980, p, 43). 

Critical consideration of the study does, however, reveal possible 

threats to external validity arising principally from the subjects' 

reactivity. Thus, the subjects' awareness of their participation 

in an experimental study may have influenced their responses on the 

dependent measure. Although an unavoidable threat, its impact is 

ultimately unknown. 
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Interpretations 

Looking first at the subjects' levels of both state and trait 

anxiety, it is noted that the initial differences were a reflection 

of the fact that the two groups most probably represented two 

distinct populations with the experimental subjects being a 

characterologically more anxious, fearful group. However, both 

fall within 1 SD of the normative group. It has been demonstrated 

that individuals who are high on trait anxiety are also typically 

high on state anxiety, particularly under social-evaluative 

conditions (Lader, 1984; Spielberger, 1972). As the study could 

have been construed as an evaluative situation, especially as it 

had the active support of the Seminar leaders, the experimental 

group's higher level of state anxiety is comprehensible. The 

charismatics' significant decrease in trait anxiety over time most 

likely represented the combined influence of a variety of 

affective-cognitive alternations rather than simply an example of a 

statistical regression effect. It has been documented that 

decreases in trait anxiety are correlated with significant 

increases in one's internal locus of control (Johnson & Sarason, 

1978; Sarason, Levine, & Sarason, 1982) and that those with an 

internal orientation perceive themselves as having control over or 

being responsible for their fate (Rotter, 1966). Thus, the fact 

that the experimental group had come to believe that they were "in 

charge of their lives" and could actively choose to submit to God's 

will for their lives (a central concept in charismatic theology) 
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could conceivably have given rise to a diminished level of trait 

anxiety. In light of what has been discussed concerning trait 

anxiety, the charismatics' persistent elevation of state anxiety is 

less understandable except that the post-assessment might have been 

perceived as an evaluative situation giving rise to a measure of 

uncertainty concerning how best to respond so as to "prove" the 

reality of their conversion experience. 

Focusing upon the subjects' degrees of religious orientation, 

it may be concluded that initially the experimental and control 

groups demonstrated approximately equivalent levels of both 

intrinsic and extrinsic orientations. It would thus appear that 

both groups attached roughly equal importance to religion as a 

"meaning endowing framework in terms of which all of life is 

understood" (Donahue, 1985, p. 400) and as providing comfort, 

security, and social support (Allport & Ross, 1967). Subsequent to 

their conversion experience the experimental subjects reported 

their religious belief system to have become significantly more 

relevant as a guide and motivator of their actions and general 

approach to life (Lovekin & Malony, 1977). However, they still 

affirmed the supportive, instrumental aspects of religion. This 

phenomenon may have resulted from their personal conviction (i.e., 

intensification of their belief system) that God is concerned with 

all aspects of their lives, not simply the "religious." This 

conviction in turn could generate a novel perspective on life with 

service of God at its core. This view is corroborated with a 
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measure of purpose in life (Bolt, 1975; Crandall & Rasmussen, 

1975). The experimental group's lack of change in their level of 

extrinsic orientation may well reflect the emphasis upon community 

(i.e., local prayer group) involvement and activity espoused by the 

charismatic renewal. 

The experimental group's lack of significant change in overall 

degree of self-actualization following completion of the Seminar 

was surprising as was their scoring within the nonself-actualizing 

range at pre-testing. This result would suggest that they tend to 

vacillate between attempting to conform and thereby gain others' 

approval and attempting to act autonomously according to their own 

principles. In addition, they are typically either past-oriented 

and thus "characterized by guilt, remorse, regret, and/or 

resentment," or future-oriented and characterized as "living with 

idealized goals, expectations, and fears, thereby being an 

obsessive worrier who nibbles at the future" (Shostrom, 1974, p. 

14). The fact that both the experimental and control groups scored 

within the same range may suggest that those seeking active 

participation within the religious community, irrespective of the 

nature of that participation, desire the guidance, support, and 

approval offered by the institutional church. A similar sentiment 

was expressed by Freud (1924) who considered religion to be an 

adult type of dependency upon paternal authority that was 

transferred to the Divine. The changes that occurred in the 

Existentiality and Acceptance of Aggression subscales of the 
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Personal Orientation Inventory were comprehensible in light of 

charismatic theology of literalistic Biblical interpretation and a 

general highly positive, optimistic approach to life. Thus, the 

experimental group after conversion tended to be more rigid, to the 

point of being compulsive or dogmatic, in their adherence to 

principles as well as significantly less willing to admit to 

feelings of anger or hostility. In addition, the charismatics 

consistently endorsed fewer self-actualizing values than the 

control group. This result again speaks to the issue of selection 

bias with the two groups representing different populations. 

Finally, the significant increases demonstrated by both groups on 

the Feeling Reactivity subscale of the Personal Orientation 

Inventory reflected their enhanced sensitivity to their own needs 

and feelings. This finding may represent a sensitization 

phenomenon resulting from participation in a study in which they 

were requested to reflect upon their feelings, beliefs, and values 

in anticipation of reporting them. In addition to the impact of 

experimental demand characteristics, the elevation in this scale 

might also reflect a general test reactivity phenomenon such that 

anyone would score higher on a second administration. 

The significant differences in degree of affirmation of 

Catholic charismatic beliefs between the two groups at pre-testing 

was most probably another example of selection bias. The 

significant increase in degree of affirmation exhibited by the 

experimental subjects at post-testing was indicative of their 
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acceptance and intensification of pre-existing religious beliefs. 

Thus, the conversion experience appeared to represent the 

enhancement or strengthening of extant attitudes rather than the 

adoption of an entirely novel set of beliefs. In a colloquial 

sense the "pump was primed" for conversion and perhaps made 

conversion possible by lending credibility or plausibility to the 

arguments presented during the Seminar. This possibility finds a 

measure of support in recent work on attitude change. Petty and 

Cacioppo (1979, 1981) observed that persuasion was most likely to 

occur when the issue under consideration had a high degree of 

personal relevance as this motivated the individual to actively 

process the message itself by paying close attention to its content 

and quality. By endowing the Seminar material with credibility the 

experimental subjects were thus more likely to actively attend to 

and process it, thereby enhancing its acceptance. 

Concurrent consideration of all the findings suggests a 

possible pattern or sequence of events that could account for the 

results found in this study. The experimental subjects at 

pre-testing presented themselves as individuals seeking answers, 

reassurance, guidance, and ultimately ways to make life more 

predictable, if not controllable. They find in Catholic 

charismatic theology a comprehensive world view that can indeed 

reduce the complexity, the nebulousness, the uncertainty of life 

into a set of simplistic, easily followed rules. The "gray" of 

life is distilled into its black and white components, lending the 
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pretense of predictability and hence control. As this theology is 

embraced, the personal salience of religion as a master motive in 

life is enhanced. With this increased sense of confidence and 

assurance resulting from this perceived increase in personal 

control (and thus the increase in internal locus of control) comes 

a predictable diminution in trait anxiety. Concurrent with these 

changes is the strengthening of the rigid application of these 

rules to virtually all situations as well as a denial of aggressive 

impulses resulting from a literalistic adherence to Scripture. A 

likely concurrent phenomenon is that of complying with group 

expectations regarding outcome of the conversion process. Inasmuch 

as charismatic theology endoress a given set of experiences 

subsequent to "rebirth" (i.e., heightened sense of joy and 

completeness as well as enhanced awareness of God's action in one's 

life) the Seminar participants may well be provided implicit 

reinforcement for the demonstration of same. This self-fulfilling 

prophecy can easily be seen to reinforce or strengthen the 

previously suggested sequence of events. 

This evolutionary concept of religious commitment is echoed in 

the work of Kahoe and Meadow (1981) who adopt a developmental 

perspective. They postulate a gradual developmental sequence in 

which one may potentially progress through four distinct stages. 

The initial stage, extrinsic religiousness, involves seeking 

religion primarily as a palliative in the attempt to cope with 

fears and anxieties. The second phase, observance religiousness. 
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witnesses attachment to an institutional religion and conformity to 

its belief system. The third stage, intrinsic religiousness, 

involves "turning away from self, to a self-giving devotion to 

religious causes and ideals" (p. 11). The final stage, autonomous 

religiousness, is achieved by relatively few as "a thoroughly 

autonomous faith tends to be antagonistic to the interests of 

organized religion—to the extent that the latter emphasizes 

conventional rule-oriented morality and caters to personal needs 

for cognitive structure and external control" (p. 11). Given this 

developmental process it is likely that the majority of 

charismatics would attain the level of observance religiousness 

with a minority progressing on to a truly intrinsic orientation 

with its selfless devotion to God and neighbor. 

An interesting sociological theory of religious conmiitment has 

recently been advanced that might account for the maintenance of 

the charismatic belief system. Proposed by Roof (1976, 1978) and 

extended by Petersen and Takayama (1984), the local-cosmopolitan 

theory proposes that, "one must be integrated into interaction 

networks of individuals who share his/her beliefs and world views" 

in order for the individual's belief systems to retain their 

plausibility (Petersen & Takayama, 1984, p. 98). This is more 

readily accomplished via local community attachment than in urban 

living because the latter facilitates a more cosmopolitan 

orientation (i.e., a preference for more sophisticated, abstract 

conceptualizations of the deity) which in turn undermines 
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traditional religious commitment with its very personal, 

anthropomorphic image of God. The prayer groups to which 

charismatics belong serve as self-contained local communities that 

validate the members' collective belief system, even in the midst 

of an urban setting. Thus, in light of the function served by 

their belief system (i.e., enhancement of one's personal sense of 

control and the reduction of anxiety) and its continual communal 

reinforcement, it is little wonder that charismatic theology is so 

stable and resistant to major change. 

Based upon the foregoing discussion of a possible "conversion 

pattern," a tentative picture of the personality 

characteristics/dynamics of gradual Catholic charismatic converts 

begins to emerge. The principal attributes that surface are the 

apparent need for a sense of personal control and their rigid, 

dogmatic application of rules or values to all situations. These 

characteristics are noted by Millon (1981) and Shapiro (1965) as 

part of the core criteria of the compulsive personality and 

obsessive-compulsive style, respectively. As such, charismatics 

may be expected to share other traits in common with the compulsive 

personality including a preference for a well-structured, 

repetitive life style, adherence to social conventions and 

proprieties, and controlled emotional expression. Although the 

charismatics may exhibit an obsessive-compulsive personality style 

it is unlikely that they would do so to a pathological degree. 

This opinion is in keeping with research that finds no significant 
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correlation between religious conversion and occurrence of 

psychopathology (Allison, 1969; Levine, 1984; Lovekin & Malony, 

1977; Stanley, 1964). Although the pattern of results found in 

this study would suggest a move toward intensification of 

potentially dysfunctional personality characteristics, this must be 

counterbalanced by noting the decrease in anxiety level. The 

diminished trait anxiety would imply an enhancement of 

psychological health and well being. Thus, the evidence is 

equivocal in supporting the thesis that a gradual religious 

conversion experience results in substantial movement along the 

continuum from mental health to psychological abnormality. 

At this point it is both appropriate and necessary to consider 

the various potential threats to the study's internal and external 

validity. 

Limitations and Possibilities 

Consideration of the study suggests two important limitations. 

The first is the quasi-experimental design of the investigation as 

it did not allow for a rigorous control of extraneous variables 

that competed with the effects of the conversion experience as 

possible alternative interpretations of the findings. The second 

principal limitation of the study involved its restriction to a 

Catholic population. It would be informative to know whether 

similar results would be obtained from other Christian and 

non-Christian religions. 
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Further research might profitably explore whether the 

compulsive personality pattern hypothesized to exist among 

charismatics does indeed exist. This could be accomplished via the 

administration of more clinically oriented instruments (e.g., 

Millon Clinical Multiaxial Inventory). As distilled from the 

results of this study, the gradual conversion process is thought to 

be primarily a cognitive phenomenon. This is evidenced in the 

importance associated to the didactic presentation of information 

in the Seminar and to its deliberate consideration by the 

participants. While it is true that the end result of conversion 

is the affective experience of anxiety reduction and perhaps a 

greater sense of security, the process by which this occurs appears 

to be primarily cognitive. Consideration of the entire conversion 

sequence, which would include the period preceding Seminar 

preparation, suggests the intriguing possibility that the decision 

to seek a religious conversion may, in fact, be affectively 

motivated by the feelings of anxiety, insecurity, etc. Subsequent 

work might directly address this issue by assessing the relative 

importance and contributions of both cognitive and affective 

domains. Finally, as many potentially life altering phenomena 

(e.g., psychotherapy) require considerable time to achieve maximal 

effect, subsequent research should address the long terra effects of 

gradual religious conversion. This would best be accoraplished via 

a longitudinal design that would evaluate the same individuals over 

a period of several years. 
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Analysis of Religious Belief Survey 

Factor analysis employing Varimax rotation produced two 

factors that in combination accounted for approximately -47.43% of 

the variance. 

Factor 1 Question No.'s: 2, 5, 6, 8, 11, 12, 13 

Represents a "faith/belief" dimension 

Factor 2 Question No.'s: 1, 7, 15, 16 

Represents a "relationship with God" dimension 

Intercorrelation Matrix 

Factor 1 Factor 2 Total Sex Religiousness 

Factor 1 1.00 0.5752 0.903 -0.131 0,1960 

Factor 2 0.572 1.00 0.729 -0.108 0.2967 

Factor 1/2 NA NA 0.938 -0,133 0.2611 

Due to the high degree of correlation between Factors 1 and 2, 

they were combined into a single Factor (1/2). The correlation 

between this combined Factor and the mean of the entire Survey, as 

well as sex of respondent and self-evaluated degree of 

religiousness, was calculated. In addition, Cronbach's alpha 

coefficient, a measure of test reliability, was calculated for the 

entire Survey and for each of the Factors. 

Variable Total mean Item mean Item Std. Dev. Alpha 

Total 42.16 3.260 0.677 0.77 

Factor 1 15,99 2,285 0,919 0,64 

Factor 2 7,63 1.908 0.726 0.61 

Factor 1/2 23.57 2,143 0,759 0.61 
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Consent Form 

I hereby give my consent to participate in the project 
entitled: Personality Change and Religious Conversion. 

I 

I understand that the person responsible for this project 
is Clyde Hendrick, Ph.D. He or his representative has 
explained the procedures to be followed and identified those 
which are experimental. He has also described the attendant 
discomfort and risks. The risks have been explained to me 
as follows: there are no risks. 

Dr. Clyde Hendrick or his authorized representative has 
agreed to answer any inquiries I may have concerning the 
procedures and has informed me that I may contact Texas Tech 
University Institutional Review Board fcr the Protection of 
Human Subjects by writing them in care of the Office of 
Research Services, Texas Tech University, Lubbock, Texas 
79409, or by calling (806) 742-3884. 

If this project causes any physical injury to partici
pants in the project treatment is not necessarily available 
at Texas Tech University or the Student Health Center nor is 
there necessarily any insurance carried by the University or 
its personnel applicable to cover such injury. Financial 
compensation for any such injury must be provided through 
the participant's own insurance program. Further 
information regarding these matters may fce obtained from Dr-
John Darling, Vice President for Academic Affairs and 
Research, (806) 742-2184, Administration Building, Texas 
Tech University, Lubbock, Texas 79409. 

I understand that all information will be collected anon
ymously and there will be no means of identifying my 
individual scores or responses as my name will not appear on 
any of the forms. I also understand that I will not receive 
feedback as to my individual performance as it will not be 
possible to identify my individual scores. I further 
understand that I may choose to discontinue my participation 
in this project at any time with no penalty. 
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Signature of participant Date 

Signature of Authorized Representative Date 



98 

Demographic Data Sheet 

1• Age: 

2 . Sex: 

3 , E t h n i c i t y : 

4 . Highest l e v e l of e d u c a t i o n you have completed: 
(A) Less than high s c h o o l ; (B) High school graduate; 
(C) Some c o l l e g e ; (D) C o l l e g e graduate; (E) Some 
graduate work; (P) Graduate d e g r e e . 

5 . Approximate annual f a m i l y income: (A) Less than 
$ 1 5 , 0 0 0 ; (B) $15 ,000 - $24 ,999 ; (C) $25,000 - $ 3 9 , 0 0 0 ; 
(D) $40,000 and up. 

6. Your occupation: (A) Manager, administrator, 
businessperson; 

(B) Secretary, clerical, sales; (C) Full-time homemaker; 
(D) Technician, skilled worker; (E) Nurse, 

schoolt eacher; 
(F) Professional with advanced degree; (G) Manual 

laborer; 
(H) Retired; (I) Student; (J) Other. 

7- Your religious affiliation: 

8- How many years have you been a member of your religious 
affiliation: 

* 

9. How religious do you consider yourself: (A) Very 
religious; (B) Moderately religious; (C) Neutral; 
(D) Moderately anti-religious; (E) Very anti
religious. 

10. Have you ever had a religious conversion experience or 
experienced a "taptism in the Holy Spirit"?: 
Yes No . 

If "yes" please explain the nature of the experience briefly 
below: 

11. The way I feel about myself generally is: 
(A) Very positive; (B) Positive; (C) Neutral; 
(D) Negative; (E) Very negative. 
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R e l i g i o u s B e l i e f Survey 

D i r e c t i o n s : P l e a s e read each s t a t e m e n t below and decide how 
much you agree or d i s a g r e e with i t . c i r c l e the number t h a t 
Dest d e s c r i b e s your agreement, where 1 = s t r o n g l y agree; 2 = 
Moderately a g r e e ; 3 - Neutra l - n e i t h e r agree nor d i s a g r e e ; 
4 = Moderately d i s a g r e e ; 5 = s t r o n g l y d i s a g r e e . P l e a s e 
answer every q u e s t i o n . He are i n t e r e s t e d i n your own 
r e l i g i o u s b e l i e f s ; there are no " r i g h t " or "wrong" answers. 

1. I t i s p o s s i b l e to have a p e r s o n a l r e l a t i o n s h i p with God 

2 . The B i b l e i s the l i t e r a l word of God, 

3 . Speaking in tongues i s a g i f t o f the Holy S p i r i t 
f o r peop le today . 

4 . Doing good works, a t t e n d i n g church and fo l l owing the 
commandments w i l l ensure e n t r a n c e t o Heaven. 

5 . God has a p a r t i c u l a r plan for each i n d i v i d u a l ' s l i f e 
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6. There i s no real Devi l . 

7. God i s int imately concerned with my l i f e . 

8. One should be l i eve the Bible exact ly as i t i s wri t ten . 

9. The Holy Sp ir i t i s as a c t i v e with people today as He 
was with the Apostles. 

10- I can pray and expect to rece ive a miracle. 

11. Only those who accept Jesus Christ as their personal 
Lord and Savior can expect to enter Heaven. 

12. I can know God's wi l l for my l i f e , 

1 2 3 4 5 
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13. Evil spirits directly influence/affect lives today. 

14. I know that I am going to Heaven 

15. God always answers prayer 

16. Jesus Christ will physically return to the world 
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Religious Orientation Scale 

Directions: 1 = Strongly agree; 2 = Moderately agree; 3 = 
Neutral - neither agree nor disagree; 4 = Moderately 
disagree; 5 = Strongly disagree. 

1. I enjoy reading about my religion. 

2. I go to church because it helps me tc make friends. 

3. It doesn't matter what I believe so long as 1 am good. 

t*. Sometimes I have to ignore my religious beliefs 
because of what people might think of me. 

5. It is important to me to spend time in private thought 
and prayer. 

6. I would prefer to go to church: (A) a few times a year; 
(B) once every month or two; (C) two or three times 
a month; (D) once a week; (E) more than once a week. 



7. I have often had a strong sense of God's presence. 

1 

8. I pray mainly tc gain relief and protection. 

9. I try hard to live all my life according to my 
religious beliefs. 

10. What religion offers me most is comfort in times of 
trouble and sorrow. 

11. My religion is important because it answers many 
questions about the meaning of life. 

12. I would prefer to join a Bible study group than a 
church social group. 

13. Prayer is for peace and happiness, 
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14. Although I am religious, I don't let it affect my 
daily life 

15. I go to church mostly to spend time with my friends. 

16. My whole approach to life is based on my religion. 

17. I go to church mainly because I enjoy seeing people 
I know there. 

18. I pray mainly because I have been taught to pray. 

19- Prayers I say when I aa alone are as important to me as 
those I say in church. 

20. Although I believe in religion, many other things are 
more important in life. 


