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Oz
Oz denetimin 6grenilmesi din egitiminin dnemli bir bilesenidir. Bununla birlikte, din ve psikolojik iyi olus
arasindaki iligki tartigmalidir. Bazi bulgular, dindarligi mental bozukluklarla iliskilendirirken diger baz1 bulgular
ise dindarhigin insanlara siikiinet ve umut verdigini gostermektedir. Hem dini hem de psikolojik ¢aligmalar
i¢in 6nemli olan sugluluk bigimleri, bu tartigmalara 151k tutabilir. Sugluluk; insanlar, inandiklar1 dini ve ahlaki
standartlari ihlal ettiklerinde ortaya ¢ikan bilissel-duygusal bir deneyimdir. iki tiir sugluluk ve utanma kavrami
aywrt edilmelidir. Sugluluk davranisa atifta bulunurken utang kisinin kendi benligiyle ilgilidir. Bu kapsamda
sugluluk, kisinin yaptigi davranigin sorumlulugunu almasiyla iligkilendirilebilirken utang, bir kisinin biitiin
kisiligini zayiflatir ve kisinin 6z saygisint hedefler. Ayrica, utang biiyiik 6lgiide digerlerinin yargilarina baglidir
ve kiginin degersiz hissetmesine ya da kendisi hakkinda siireklilik kazanmig olumsuz diisiinceler gelistirmesine
yol agar. Sucluluk ve utang arasinda yapilacak bir ayrim, bu tartismay1 aydinlatabilir. Dindarlik ve psikolojik
rahatsizliklar arasindaki pozitif iliski, utang duygusundan kaynaklanirken sugluluk duygusu, dindarlik ve
psikolojik bozukluklar arasindaki negatif iliskiyi aciklayabilir. Bu farklilasma islami egitimde ¢nemlidir zira
Islami ogretilere gore insanlar, olumsuz davranislarda bulunduklar1 zaman bile 6z saygilarim korumalidirlar.
Olumsuz eylemin kendisi, ilahi bir kaynaga sahip oldugu bilinen ruh yerine elestirinin yoneltilecegi yer
olmalidir. Bu nedenle amel ve faili arasindaki ayrim, islam din egitiminde bir strateji olarak ele almmalidir.
Koti ameller s6z konusu oldugunda suglama veya degisim talebi faille degil kotii amellerle iliskilendirilmelidir.
Ote yandan, ferdin tiim kisiligi muteber bir varlik sayilmalidir. Iste bu yiizden Islam, {imitsizligi biiyiik bir kusur

olarak gormektedir ¢linkii timitsizlik kisiyi temelde degersiz olmakla iliskilendirmektedir.
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Sonyaillarda, dinvepsikolojikislevlerarasindakiiliskilerleilgiliyapilan¢aligmalarda
Oonemli oranda bir artig gdzlenmektedir. Bazi aragtirmalar dinin bireylerin psikolojik
islevlerini gelistirebildigini gostermesine ragmen diger bir takim aragtirmalar dinin
bireylerde psikolojik travmaya yol agabildigini gdstermektedir. Ornegin, uyusturucu
kullanimi, alkolizm ve riskli cinsel iliskiler de dahil olmak iizere tehlikeli davranis
bi¢cimleriyle dindarlik arasinda negatif korelasyon gozlenmektedir. Ayrica din,
insanlarin kederle daha iyi basa ¢ikmalarina yardimci olmakta, iyilesme siireglerini
hizlandirmakta, yasam kalitelerini ve bedensel sagliklarini iyilestirmektedir. Diger
yandan, bazi aragtirmalarda ise tam tersi bir sonug ortaya ¢ikmaktadir. Bu arastirmalar
dindarlig1 saplanti, psikoza bagli bozukluklar ve kayg ile iligkilendirmektedir.
Din bir huzur kaynagi olarak bilinse de bazi kisiler dini yasamlarindan dolayi
baskilanmis hissedebilirler. Ornegin bir arastirmada, 6grenciler arasinda Allah’tan
yabancilagmis hissetme ile iligkili bir depresyon olduguna isaret edilmektedir. S6z
konusu yabancilasma hissine dini alanda kisileraras1 miicadeleler eslik etmektedir.
Benzer bir bi¢imde intihar, dini korkular ve sugluluk duygular ile iligkili olarak
Ozellikle de gilinahlarin affedilemeyecegi inanciyla iligkili olabilmektedir (Exline,
Yali ve Sanderson, 2000). Genel olarak, inanglarimiz ve biligsel siireclerimiz stres
ve yasamdaki problemlerle baga ¢ikma bigimlerimizi etkilemektedir. Dini inanglar
yasami onaylama, hizli iyilesme ve sorunlar karsisinda esnek tutumlart arttirarak
pozitif 6z benlik imajin1 destekleyebilir. Diger yandan, 6z elestiri yoluyla utang,
siiphe, endige ve depresyon da yaratabilirler. Dahasi, bireyler i¢inde bulunduklari
durumlarla ilgili olarak farkli basa ¢ikma mekanizmalarini benimsemektedirler.
Ornegin, stresli durumlarda ilahi bir ders bulmaya g¢alismak, yapabileceklerini
yapmak ve yapamayacaklari sey i¢in Allah’a giivenmek gibi olumlu dini basa ¢ikma
mekanizmalarini benimseyebilir ya da olumsuz dini basa ¢ikma mekanizmalarini
benimseyerek pasif bir bigimde Allah’in durumu kontrol altina almasini bekleyebilir
ya da stresli bir olayi ilahi bir ceza olarak tanimlayabilirler (Moreira-Almeida, Lotufo-
Neto ve Koenig, 2006). Atifta bulunulan ¢alismalarin ¢ogunda merkezi tema ve
tartisma odagini su¢luluk duygusunun dini yasantidaki merkezi rolii olusturmaktadir.

Dini egitim, ahlaki eylemler hakkindaki inang ve bakis agilarmin sekillenmesinde
belirleyici bir role sahiptir. Dini baglamdaki sugluluk duygusu ahlaki eylemin
ve 0z kontroliin gelismesine yol agar. Dini egitimde su¢luluk duygusunun sahip
oldugu temel role dayali olarak bu duygunun ruhsal bozukluklarda sahip oldugu
etkiyi incelemeye dayanan bu calisma sucluluk duygusu gelistirmesi sebebiyle din
egitiminin travmatik olup olmadig1 sorusunu cevaplamaya caligsmaktadir. Tartigmay1
agmak i¢in utang ve sucluluk duygularini birbirinden ayirt etmeliyiz.

Sucluluk ve Utan¢ Duygular

Tangney, deneysel metotlart kullanarak sugluluk ve utang arasindaki farki agikliga
kavusturmustur. Tagney’e gore olumsuzbir duygusal deneyimolarak sugluluk duygusu,

6



Khosravi / Din Egitiminde Sugluluk ve Utang

bireyin belirli davranislari hakkindaki olumsuz yargilardan kaynaklanmaktadir. Utang
ise kisinin bizzat varligin1 olumsuz olarak degerlendirmesinden kaynaklanmaktadir.
Tangney, ayn1 zamanda, utancin ¢ok c¢esitli psikopatolojilerle iligkili olduguna
inanmaktadir. Buna karsin sucluluk duygusunun patolojik olmayan egilimlerle
iliskilendirilmesi gerektigine ve ¢cogunlukla sosyal empati ve uyumlulukla baglantilt
olduguna inanmaktadir (Tangney, Wagner ve Gramzow, 1992).

Uzman olan veya olmayanlarn birgogu dini egilimlerden kaynaklanan sugluluk
duygusunu travma olarak gérmektedir. Bazilari, sugluluk tasavvurunun tiim psikolojik
bozukluklarin dogrudan ve dolayli nedeni olduguna inanmaktadir. Aslinda, baz1
dini gruplara mensup bireylerin daha yaygin ve derin bir sugluluk duygusu yasadig
gozlemlenmektedir. Diger taraftan, sugluluk duygusunun yoklugu da ciddi bir
uyumsuzluk belirtisidir (Neeleman ve Persuad, 1995). Din, sucluluk duygusuyla ilgili
olabilecek ahlaki inanglar ve sosyal beklentiler de dahil olmak tizere, kisinin hayatinin
birgok yoniinii etkilemektedir. Bazilari, dinin bireyleri giinah hakkinda agir1 kaygilarin
eslik ettigi uyumsuzluk, siiphe ve pismanligin yani sira sugluluk duygusu gelistirmeye
yonelttigine inanmaktadir (Albersten, 2006). Bununla birlikte, bu yargilar1 savunan
¢aligmalar utang ve sugluluk duygulari arasinda ayrim yapmadig gibi din igin merkezi
onemde olan bagislayicilik ve tovbe mefthumlarini da g6z ardi etmektedirler.

Arastirma Tarihi

Bazi deneysel caligmalar, sugluluk duygusu ile dini katilim arasindaki iligkiyi
incelemektedir. Gartner, Larson ve Allan (1991), 200’ den fazla arastirmaya dayanarak
uyusturucu ve alkol kétiiye kullanimi dahil olmak {izere diirtii kontrol bozukluklari,
intihar ve anti-sosyal davranislar ile zayif dindarlik arasinda iliski oldugunu ileri
siirmektedirler. Diger yandan, yogun dindarlikla agir1 kontrol ve baski sergileyen
bozukluklar1 arasinda iliski oldugunu da buldular. Bu duruma suglu hissetmeden
kaynakl1 depresif bozukluklar 6rnek olarak verilebilir. Ayrica, bazi ¢aligmalar, dini
Onyarginin, saldirgan veya ahlaksiz cinsel diirtiilerle iligkili oldugunu bildirmektedir.
Ancak, su ana kadar konuyla ilgili yapilan ¢aligmalar dini 6nyargi ile kisiler arasinda
uyumsuzluk doguran su¢luluk duygular1 arasinda dogrudan bir baglant1 oldugunu
gostermemistir (Albertsen, O’Connor ve Berry, 2006).

Dindar insanlar daha fazla sugluluk duygusu hissetmeye ve bunu daha fazla
bildirmeye egilimlidirler. Bununla birlikte, genellikle sahip olduklari sugluluk
duygusu nedeniyle diger insanlara kars1 daha fazla empati gosterirler. Dindar insanlar
digerlerinden daha fazla utanma duygusuna sahip degildirler. Baz1 durumlarda din,
kisilerarasi ve ice doniik isleyislerde uyumsuzluk ortaya ¢ikartan utang duygusunun
etkilerini azaltabilir. Dolayisiyla, sugluluk ve utang duygular1 dindarlik ve mental
saglik arasindaki iliskide 6nemli arac1 degiskenler olarak hareket edebilirler (Luyten,
Corveleyn, & Fontaine, 1998).
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Konuyla ilgili yapilan bir ¢aligma, bireylerin Allah’tan ayrildiklarini veya manevi
acidan ¢ikmazda olduklarmi diisiindiikleri durumlarda daha fazla utang duyduklarim
gostermektedir. Bu tiir manevi ¢ikmazlar en nihayetinde toplumsal ¢atisma ve olumsuz
mental duygularin artmasina yol agmaktadir. Olumlu manevi deneyimler, kisisel dini
pratikler ve sosyal destek psikolojik sihhatin isaretleri olarak okunabilir (Murray ve
Ciarrocchi, 2007). Insanlarda utanma duygusu uyandiran dini 6gretiler baz1 durumlarda
yagam kalitesini diisiirse de bunun nedeni dini inanglarin ortaya ¢ikardigi kayginin
bagkalaria zarar vermeyi engellemesi ve sosyal olarak uyumlu davranislar gelistirmeyi
tesvik etmesi olabilir. Dahasi, dini inanglar ve pratikler bireylerin korkularin1 veya
endiselerini yatistirarak hayatini kontrol etme, giivenlik, 6zgiiven ve ilahi varliga iman
duygularim arttirmaktadirlar (Koenig, 2000, 2001, 2009).

Inang ve kisisel dini goriisler iizerine yapilan galigmalar sugluluk duygular1 hakkinda
ilging sonuglar vermektedir. Watson, Morris ve Hood (1998), kosulsuz ilahi liituf veya
merhamete olan inancin bireysel sugluluk duygularini azalttigini savunmaktadirlar.
Diger bir ifadeyle onlara gore s6z konusu inanclar ve dini su¢luluk duygular: arasinda
negatif bir korelasyon mevcuttur. Benzer bigimde, Ratanasiripong (1996) bu inanglar ile
utanma duygusunun mevcut olmadigi sucluluk duygusu arasinda pozitif bir korelasyon
oldugunu ileri stirmektedir. Ratanasiripong’a gore bu pozitif iligki teorik olarak sadece
kisisel sugluluk ya da giinah tasavvuru olmadan ilahi merhamete ihtiyag duyulmadigi
varsayilarak agiklanabilir. Bagka bir deyisle, daha fazla sugluluk seviyesi daha fazla
ilahi merhamete inanma ihtiyact dogurmaktadir (Albertson, 2006).

Dini ogretiler, fobileri ve sugluluk duygularini alevlendirebilme potansiyeline
sahiptirler. Bu acidan dini 6gretiler her ne kadar yasam kalitesinde bozulmalara yol
acabilseler de bireyi hayirsever ya da insancil davraniglarda bulunmaya tegvik ederek
bagskalarina zarar vermesini 6nleme potansiyeline de sahiptirler. Dini miicadeleler ve
kaygi ile ilgili 76 ¢aligmay1 genel olarak inceleyen bir arastirmaya gore 35 calismada
dindar bireylerin ¢ogunlugu arasinda daha diisiik kaygi ve korku diizeyleri tespit
edilmekte, 24 calismada bunlar arasinda herhangi bir korelasyon olmadigina isaret
edilmekte, 10 calismada ise dinsel uygulamalarin kaygi ve korku i¢in gii¢lii bir
uyarici oldugunu 6ne siiriilmektedir. Bagka bir ¢aligma ise kayg1 ve sucluluk duygusu
arasinda bir korelasyon olmasina ragmen, bu duygular ile din arasinda anlamli bir
korelasyon veya etkilesim bulunmadigini géstermektedir (Hunter, 2013).

Dini inanglar ve yontemler, kendini yikici ve patolojik karsilagmalari azaltan
davrams kurallar1 sunmaktadir. Ornegin, her zaman igin olmasa da din genellikle
uyusturucu bagimliligini azaltmada olumlu bir etkiye sahiptir. Giinahlarla ilgili olarak
kefaret olasiligin1 dislayan dini geleneklere mensup bireyler uyusturucu veya alkol
kullanmaya baslarlarsa sonraki siireclerde daha siddetli uyusturucu bagimliligina
yakalanma olasiliklar1 arttirdigr gibi hayal kirikli§1 yasamaya da daha yatkin hale
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gelmektedirler. Bu tiir davraniglar bu insanlar1 ¢evrelerinden tamamen yalitmaktadir.
Affedilmez bir giinahtan dolay1 suclu hissetmenin bir sonucu olarak dini ibadetlere
katilmamaktan kagindiklart gibi psikolojik sihhatleri de kotiilesmektedir (Koenig,
2009). Son olarak, patolojik su¢luluk duygularini canlandiran ya da alevlendiren dini
goriigler ve inanglar insanlarin acilarini hafifletebilmelerinin yolu olarak benliklerini
yok eden davranislara siiriikklenmelerine sebep olmaktadirlar.

Bazi dini 6gretiler ise gayr-1ahlaki diisiinceler ve pratikler arasinda bir fark olmadigimni
ya da bunlar arasinda esdegerlilik oldugunu kabul etmektedirler. Bu kabul obsesif
davraniglarin ortaya ¢ikmasinda dnemli bir rol oynamaktadir. Ancak, bu olumsuz rol
batil inanglarla ilgili boyutuyla heniiz kanitlanabilmis degildir (Spears, 2014).

Utang duygusu kisinin hem kendisini hem de 6tekileri affetmesini engelleyen bir
role sahiptir. Su¢luluk duygusu ise farkli tutum ve davraniglara uyarlanabilir oldugu
gibi kisinin kendisini ve otekileri affedebilmesine imkan taniyarak mental sagligin
iyilestirilmesine sebep olabilir.

Tartisma ve Sonug

Din, sugluluk duygusu ve mental saglik arasindaki iligkilerle ilgili yapilan
aragtirmalarda ortaya ¢ikan korelasyonlarla ilgili bir takim ¢elisgkili sonuglar sugluluk
ve utan¢ duygular arasinda ayrim yapilmamasindan kaynaklanmaktadir. Sugluluk
duygusu bireyin yanlis davranislarimi degistirmesine ve onlar telafi etmesine sebep
olurken utan¢ duygusu bireyin kendisini degersiz hissetmesine sebep oldugu gibi
yanlis davranislarla ilgili herhangi bir telafi edici eylem de sunmamaktadir. Sugluluk
olumsuz bir duygu olsa da kisi davranislarinin sorumlulugunu kabul etmektedir.
Rahatsizlik verici sugluluk duygulart gecicidir ve bireyin hayatinin bagka yonlerine
yayilmamaktadir. Sugluluk duygusunun mental saglik iizerinde olumlu bir etkisi
olabilir. Saglikli sucluluk duygusunun olumlu sonuglarindan biri bireyler arasi
iliskilerde sempatik ve hayirsever davraniglarda ortaya g¢ikan artistir. Diger yandan,
norotik sugluluk duygusunda (6rnegin utang), birey kendisine olan giivenini
kaybetmektedir. Boylece, birey savunmaci bir durus benimseyerek hatalarim
reddetme, sorumluluktan kaginma veya hatalar ile ilgili kendisini kisir dongiiye
mahkum eden bir fikrisabite yakalanmaktadir. Ayrica, daha fazla utan¢ yasayan
bireylerin daha fazla saldirganlik sergiledikleri gdzlenmektedir.

Dindarligin sugluluk duygusuyla iliskisi lizerine yapilan ¢aligmalarin bagka bir
ilging yan1 da dis ve ig dini yonelimler arasinda yaptiklari ayrimdir. Igsel dini yonelimli
bireyler inanglarina tam olarak bagldirlar. igsel dini yonelimli bireylerin hayatlarmin
farkli boyutlarimi ahenkli bir bigimde bir araya getiren ana birlestirici unsur inanglarma
olan bu bagliliktir. Ote yandan, digsal dini yonelimli bireyler dini, giiglii gruplara ait
olmak, toplumsal statii edinmek, dini pratiklerde is birligi yapmak ve kisisel savunma
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arac1 olarak kullanmaktadirlar. Bu alanla ilgili yapilan caligmalar, dis dini yonelimli
bireylerde gozlemlenen daha diisiik seviyelerin aksine i¢sel dini yonelimli bireylerin
daha yiiksek mental saglik seviyesine sahip olduklarin1 gdstermektedir. Yapilan
caligmalar igsel dini yonelimli bireylerin digsal yonelimlilere kiyasla daha diisiik
diizeylerde patolojik sucluluk sergilediklerini de gostermektedir (Maltby, 2005).

Allah’1 giivenli bir s1ginak, yardimci ve miisfik bir Rab olarak tasavvur etmeye imkan
taniyan ya da giinah isledikten sonra ilahi magfirete siginmanin her zaman i¢in miimkiin
ve gerekli oldugunu ihsas ettiren bir din egitimi akil ve ruh sagligini gelistirmektedir.
Bdylesine bir anlayisa dayali olan din egitimi umut gibi 6nemli bir psikolojik sermaye
saglamaktadir. Umut ve giiven duygusu akil sagliginin iki 6nemli bileseni oldugu gibi
pratik alanda da oldukca faydalhdirlar. Ornegin, ebeveynleriyle giivenli veya saghkl
bir iliski kuramayan ¢ocuklarin, Allah’la giivenli bir baglanti kurarak ¢ocukluk ¢ag1
travmalarindan kurtulabilecekleri sdylenebilir. Njus ve Okerstone (2016), Allah ile
kurulan giivenli bir iligkinin kisilerin sahip oldugu ahlaki eylemlerin kurucu safligini,
itinayi, adaleti ve itibar1 pozitif olarak etkiledigini belirtmektedirler.

Kisacasi, sugluluk duygusu tamamlanmis bir amaca yonelir, hatalara uygun bir
sekilde uygulanir ve Allah merhametli ve affedici olarak tasavvur edilirse bireyin
sorumluluk duygusunu arttirarak hatalarin telafi edilmesine imkan taniyabilir. Bu
imkandan dolay1, bu duyguya sahip olan birey olaganiistii psikolojik avantajlara ve
mental sagliga sahip olarak nefsine hakim olma, umut ve bagislayiciligin huzurunu
hissedecektir. Diger yandan, orantisiz ve siddetli sugluluk duygusu uyandiran,
0z sayginin altin1 oyan ya da kiginin kendisinden utan¢ duymasina sebep olan din
egitimi, bireylerin hatalarin1 telafi edlememesine sebep olacaktir. Ofke, saldirganlik,
empati eksikligi, kendini veya bagkalarini affedememe, hayal kiriklig1 ve giiven gibi
tutum ve davranislarin tamami utang sonucu ortaya ¢ikmaktadir. Bu nedenle, saglikli
bir din egitimi, kisinin Allah’in huzurunda hissettigi, affedicilige inandigi, sugluluk
duygusunu dogru bi¢imde hataya ve yanlis eyleme yonlendirmeyi 6grendigi bir siireci
ihtiva etmelidir. Islami ilkelere gére kinanacak olan sey zat olarak bireyin kendisi
degil yanls eylemleridir. Sonug olarak, failin su¢luluk duygusu, yanlis amelin ya da
giinahin biiyiikliigii ile orantili olmalidir. Son olarak, kisinin Allah’in merhametine
giivenini yitirmesi biiyiik giinah sayildig1 i¢in birey bagislanma ve ilahi merhamet
umudunu her zaman ve her sartta korumalidir.
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Guilt and Shame in Religious Education
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Abstract

Learning self-control is an important component of religious education. However, the relation between religion
and psychological well-being is controversial. While some findings indicate religiosity to be associated with
mental disorders, other findings show it provides people with calm and hope. The manner in which guilt forms,
which is important for both religious and psychological studies, can shed some light on this controversy. Guilt
appears as a cognitive-emotional experience when people breach their believed religious and moral standards.
The two concepts of guilt and shame should be distinguished. While guilt refers to behavior, shame deals with the
person’s whole self. Thus, guilt can be associated with taking responsibility for one’s behavior whereas shame
undermines the whole personality of a person and targets one’s self-esteem. In addition, shame is profoundly
dependent on others’ judgments and leads to rumination and feeling worthless. Distinguishing between guilt and
shame can explain this controversy. The positive association between religiosity and psychological disturbances
results from the feeling of shame, whereas feeling of guilt can explain the negative correlation between
religiosity and psychological disorders. This differentiation is important in Islamic education. According to
Islamic teachings, people should retain their self-esteem even when they commit negative actions. The negative
action itself should be the aim of critique and blame rather than the spirit of the person, which has a divine origin.
Thus, distinguishing between action and agent should be taken as a strategy in Islamic religious education so
that only the bad action is taken at issue, whether for blame or change. On the other hand, the whole personality
of the person should be taken as a respected entity. This is why Islam views despair as a supreme fault because
associates a person with basically being worthless.
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Recent years have seen a considerable growth in studies on the relationship between
religion and psychological functions. Although some studies have shown religion to
be able to improve individuals’ psychological functions, others have shown religion
to lead to psychological trauma in individuals. For instance, religiosity has been
associated with a lower rate of risky behaviors, including drug abuse, alcoholism, and
risky sexual relationships. Additionally, religion helps people deal with grief better,
accelerates the recovery process, and improves life quality and physical health. Some
reports have associated religiosity with obsession, psychotic disorders, and anxiety.
Although religion is known as a source of comfort, some individuals might feel
pressured in their religious life. One study has shown depression among students
to be associated with feeling alienated from God; such feelings are accompanied by
interpersonal struggles in the religious domain. Suicide is related to religious fears
and feelings of guilt, specifically in the belief that sins cannot be forgiven (Exline,
Yali, & Sanderson, 2000). In general, our beliefs and cognitive processes influence
the way we deal with the stress and problems in life. Religious beliefs can increase
acceptance, resilience, and flexibility and promote positive self-image. They can also
generate shame, doubt, anxiety, and depression through self-criticism. Moreover,
individuals adopt different coping mechanisms. For instance, they may adopt positive
religious coping mechanisms such as trying to find a divine lesson in stressful
situations, doing what can be done, and relying on God for what cannot be done, or
they can adopt negative religious copying mechanisms, waiting passively for God to
control the situation, or redefining a stressful event as divine punishment (Moreira-
Almeida, Lotufo-Neto, & Koenig, 2006). The focus of attention and discussion in
most of these studies has been the central role of feeling guilt.

Religious education has a determinative role in shaping the beliefs and viewpoints
on moral actions. In religion, feelings of guilt lead to the development of moral action
and self-control. Based on the key role of feeling guilt in religious education and
the role that such feelings play in mental disorders, this paper attempts to answer
the question of whether or not religious education is traumatic due to its role in
developing feelings of guilt. In order to open the discussion, we should distinguish
between the feelings of shame and guilt.

The Feelings of Guilt and Shame

Tangney has clarified the distinction between guilt and shame using experimental
methods: Feelings of guilt as a negative emotional experience result from negative judgments
about a certain individual’s behavior. Shame is judging oneself negatively. Tangney believes
shame to also be associated with a wide range of psychopathologies, yet believes feelings
of guilt to be associated with non-pathologic tendencies and to be mostly related with social
empathy and compatibility (Tangney, Wagner, & Gramzow, 1992).
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Many specialists and non-specialists see feelings of guilt as trauma resulting
from religious tendencies. Some believe the concept of guilt to be the direct and
indirect causes of all psychological disorders. In fact, some religious groups have
been reported to experience higher levels of guilt. Moreover, the absence of feeling
guilt is also considered a sign of severe maladjustment (Neeleman & Persuad,
1995). Religion affects many aspects of one’s life, including moral beliefs and social
expectations that can be related to feelings of guilt. Some believe religion leads
individuals to developing feelings of guilt as well as the maladjustment, doubt, and
regret accompanied by excessive concerns about sin (Albersten, 2006). However,
these studies have not yet distinguished between the feelings of shame and guilt,
additionally ignoring the concepts of forgiveness and repentance, which are central
to religion.

Research History

Several experimental studies have examined the relationship between feelings of
guilt and religious participation. Based on more than 200 studies, Gartner, Larson,
and Allan (1991) suggested weak religiosity to be associated with impulse-control
disorders, including drug and alcohol abuse, suicide, and anti-social behavior. They
also found higher levels of religiosity to usually be associated with disorders exhibiting
excessive control and oppression such as feeling guilty in depression disorders. In
addition, some studies have reported religious bias to be related to aggressive or
immoral sexual impulses. However, studies have not shown any direct link between
religious bias and interpersonal maladaptive feelings of guilt (Albertsen, O’Connor,
& Berry, 2006).

Religious people are more prone to feeling guilt and reporting it more. However,
they generally show higher empathy towards other people partly due to their feeling
guilty. Religious people do not experience more shame than others. In some cases,
religion can reduce the effects of the maladaptive feelings of shame in interpersonal
and intrapersonal functioning. Therefore, feelings of guilt and shame can act as
significant intermediary variables in the relationship between religiosity and mental
health (Luyten, Corveleyn, & Fontaine, 1998).

One study has shown that individuals experience more shame whenever they
feel they have been separated from God or have spiritual struggles. Such spiritual
struggles consequently lead to an increase in social conflict and negative mental
feelings. Positive spiritual experiences, personal religious practices, and social
support predict mental wellness (Murray & Ciarrocchi, 2007). Even though religious
teachings, which increase shame in people, reduce life quality, this might be due to
how the resulting anxiety generated by religious beliefs prevents one from harming
others and improves socially compatible behaviors. Moreover, religious beliefs
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and practices are likely to soothe individuals with phobias or anxiety and increase
feelings of control, security, and self-confidence or trust in the existence of the divine
(Koenig, 2000, 2001, 2009).

Studies on beliefs and private religious views have shown interesting results
about feelings of guilt. Watson, Morris, and Hood (1998) believe the perception
of unconditional divine grace or mercy to decrease individual feelings of guilt; a
negative correlation exists between such beliefs and religious feelings of guilt. In this
way, Ratanasiripong (1996) found a positive correlation for these beliefs with healthy
feelings of guilt without shame. Ratanasiripong suggested that this positive relation
can only be explained theoretically by assuming that no need for divine mercy exists
without a personal concept of guilt or wrongdoing. In other words, having higher
guilt levels might lead to the need to believe in divine grace (Albertson, 2006).

Religious teachings can potentially exacerbate phobias and feelings of guilt. Although
they can lead to a deteriorated quality of life, they can also interfere in an individual’s
functioning by preventing one from hurting others through the encouragement of
philanthropic behavior. In a survey of 76 studies on religious struggles and anxiety,
35 studies identified lower levels of anxiety and fear among a majority of religious
individuals, 24 studies found no correlation, and 10 studies proposed religious practices
to be a strong stimulus for anxiety and fear. Another study showed that although a
correlation exists between anxiety and feelings of guilt, no meaningful correlation or
interaction is found between them and religion (Hunter, 2013).

Religious beliefs and methods offer behavioral guidelines that decrease self-
destructive and pathological encounters. Although religion generally has a positive
impact on lowering drug abuse, this is not always the case. When individuals who
belong to religious traditions that exclude the possibility of penance begin abusing
drugs or alcohol, they become more prone to severe drug abuse and disappointment.
Such behaviors fully isolate these people: they avoid participating in religious
acts and their mental health deteriorates more as a result of feeling guilty about an
unforgivable sin (Koenig, 2009). Finally, religious views and beliefs that stimulate
or exacerbate pathologic feelings of guilt lead people to self-destructive behaviors in
order for them to be able to relieve their pain.

Some religious teachings emphasize equivalency between immoral thoughts and
behaviors, thus playing a significant role in the emergence of obsessive behaviors.
However, this role has not yet been proven in regards to superstitions (Spears, 2014).
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Feelings of shame hinder forgiveness of self and others, while feelings of guilt
feelings are adaptive and lead to forgiveness of self and others; this can result in
improved mental wellness.

Discussion and Conclusion

Some of the contradictions that exist in findings on the correlation among religion,
feelings of guilt feelings, and mental health result from not differentiating between
guilt and shame. Guilt leads one to make amends and to act while shame only leads
to self-deprecation and not to any compensatory action. Although guilt is a negative
feeling, one nevertheless accepts responsibility for one’s behavior. Unpleasant feelings
of guilt are temporary and do not spread to other aspects of one’s life. Feelings of
guilt can have a positive impact on mental health. One of the positive consequences
of healthy feelings of guilt in interpersonal relations is an increase in empathic and
philanthropic behaviors. Meanwhile, in neurotic guilty feeling (i.e., shame), one loses
self-confidence. Thus the person adopts a defensive stance and denies, avoids, or
ruminates about one’s errors. Additionally, individuals who experience more shame
report more aggression.

Another interesting aspect in studies on the relationship of religiosity with
feeling guilt is the distinction between external and internal religious orientations.
Individuals with internal religious orientations are fully committed to their beliefs;
this commitment is the unifying element that brings different aspects of their lives
together. On the other hand, those with external religious orientations use religion
as a tool for belonging to powerful groups, acquiring social position, collaborating
in religious practices, and personal defense. Studies have shown internal religious
orientation to relate to higher levels of mental health, as opposed to lower levels for
external religious orientations. Studies also show individuals with internal religious
orientations to display lower levels of pathological guilt compared to those with
external orientations (Maltby, 2005).

Religious education that considers God as a safe haven and as supportive and
inviting or that allows for returning to the shelter of divine grace after committing sin
improves mental health. Such viewpoints provide an important psychological capital:
hope. Hope and security are two significant components of mental health. Children
who have been unable to have a secure or healthy relationship with their parents can be
stated to be able to recover from childhood trauma by establishing a secure connection
to God. Njus and Okerstone (2016) showed secure attachment with God to positively
relate to the care, fairness, authority, and foundational purity of moral actions.

In short, one can say that feelings of guilt directed towards a completed deed,
applied appropriately to a mistake, and accompanied by picturing God as merciful
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and forgiving increase the individual’s sense of responsibility and lead to making
amends. As such, this person will enjoy self-control, hope, and forgiveness, which
are feelings with immense psychological benefits for mental health. On the other
hand, religious education that generates inappropriate feelings of guilt, undermines
self-esteem, or generates self-shame leads individuals to be unable to make
amends. Rage, aggression, lack of empathy, inability to forgive oneself or others,
disappointment, and lack of security are consequences of shame. Therefore, a healthy
religious education is one in which a person feels to be in God’s presence, believes
in forgiveness, applies feelings of guilt to the mistake appropriately, and directs those
feelings towards action. In Islamic teachings, one’s wrong deeds are to be blamed not
the individual as a person. Consequently, one’s degree of feeling guilty must match
the graveness of the wrong deed. Finally, one must maintain the hope for forgiveness
and divine mercy, as losing trust in God’s mercy is considered a sin.
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