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PSYCHOLOGY OF RELIGION IN THE SYSTEM OF RELIGIOUS STUDIES

This article provides a general analysis of the study of the psychology of religion. The aim is the
disclosure of the causes of its occurrence, development and interaction with other aspects of the his-
tory of mankind and mutual influence in the human mind. The article reveals two terms that are still
often confused, although they denote various phenomena — its the psychology of religion and reli-
gious psychology. Unfortunately, the main reason for the prevailing confusion of these concepts is
the very little attention paid until recently to the study of the phenomena of psychology in general
and the phenomena of religious psychology in particular. Meanwhile, the development problems psy-
chology of religion today is particularly important. Historically and psychologically, religion is very
closely, especially at the first steps of mankind, intertwined with other forms of social consciousness:
morality, art, science. She had a tremendous impact on the whole life of mankind and entered into
mores and customs. Moreover, no other science can replace it. Knowledge of the psychology of reli-
gion, as we have seen, allows to better understand the past and present relations of religion and life.

Key words: psychology of religion, religious psychology, consciousness, religion, personality.

A.H. KapbibaeBa, A.A. KypmaHaAresa
OA-Dapabu atbiHAaFbl Kasak, YATTbIK, yHMBepcuTeTi, KasakcraH, AAMarhl K.,
e-mail: Karybaeva.ainur@gmail.com

AJHTaHy XyieciHAeri AiH NMCMXOAOrUSCbI

ByA Makarapa AiH MCMXOAOMMSCBIH 3€pTTey MOCEAeCiHe >KaAnbl Taapay bGepireai. Makcatbl
PETIHAE OHbIH Nnanaa 60Ay, AaMmy XKOHe apam3aT TapuXbiHbIH 6acka TapanTapMeH 63apa iC-KUMbIA XKOHe
aAaM CaHacCblHAA ©3apa iC-KMMbIA cebenTepiH awy KepiHic Tabaabl. Makaraaa dAi KyHre AeiiH XKui
KaTap KOAAQHbICKA TYCETiH, Gipak, TYpAi KyObIAbICTapAbl OIAAIPETIH, AiH NCUXOAOTMSCHI XKoHe AiHU
NMCUXOAOTUSICHI CEKIAAI €Ki TEPMMH allbIAbIN KapacTbipblAaAbl. OKiHillke opai, OYA YFbIMAAPAbIH,
aybICYbIHbIH, 6acTbl ce0ebi >akblH yaKbITKa AEMiH >KaArMbl MCUXOAOrMS KYObIABICTAPbIH >KOHE AiHM
MCMXOAOTUSI KYObIAbICTapPbIH 3epTTeyre a3 KeHiA BGOAIHreHi. AA AiH MCUXOAOTUSICBIHBIH MOCEAEAEPIH
3epTTey Kasip aca MaHbI3Abl MBHIe e HOAbIMN OTbIp. Tapuxm >kaHe NMCUXOAOTUSIAbIK, TYPFbIAaH, Bcipece
AAaM3aTTblH, aAFallKbl KapsamAapbl Ke3iHAe, AiH KOFaMAbIK CaHaHblH 6acka TypAepimeH, acipece,
MOPaAb, ©HEP, FbIAbIMMEH ©Te Tbifbl3 6GarAaHbicTa 6oAFaH. OA apamsart emipiHe yAkeH acep erTin,
SAET-FypbINTapFa eHin KeTTi. AiTa KeTeTiHi, 6acka FblAbIM OHbl aAMacTblpa aAManTbiHbl. bi3 kepin
OTbIPFaHbIMbI3AAN, AiH MCUXOAOIMUACHIH BIAY AiH MEH TYPMbICTbIH 6TKEH >aHe HaFbl3 OaiAaHbICTapbIH
TepeH TYCiHyre MyMKiHAIK 6epeai.

Ty#iH ce3aep: AiH NMCUXOAOTUACHI, AiHW MCUXOAOTMS, CaHa, AiH, TyAFa.
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lNcuxonorus peAurum B cCUCtemMe peAMrmoBeAeHus

B AaHHOM CTaTbe NPOBOAMTCS O6LLMIA aHAAM3 U3YUEHUS MCUXOAOTMU PeAUrmu. Lleabto BbicTynaeT
PacKpbITUE TMPUYMH €ro BO3HMKHOBEHWS, Pa3BUTUS M B3aMMOAENCTBUS C APYrMMM CTOPOHaMM
MCTOPUM YEAOBEYECTBA M B3aUMOBAMSIHUS B CO3HAHMM YeAOBeKa. Tak>ke B CTaTbe PacKpbIBAIOTCS ABa
TEPMMHA, KOTOPbIE AO CMX MOP HEPEAKO CMELIMBAIOT, XOTS OHM 0603HAYAIOT Pa3AMUHbIE SIBAEHUS —
3TO MCUXOAOTUSI PEAUTMU 1N PEAUTMO3HAS NCUXOAOTMSI. K COXKAAEHMIO, TAABHOM MPUUMHOM BbITYIOLLEro
CMELLEHUS 3TUX MOHSATUI SBASETCS KpalHe MaAOe BHUMAHME, YAEASIBLLIEECS A0 HEAABHEro BpemeHu
M3YYEHMIO SIBAEHUIA NMCUXOAOTUN B LLEAOM U SIBAEHUSIM PEAUTMO3HOM MCUXOAOTUM B YaCTHOCTU. MeXAy
Tem pas3paboTka NpobAeM MCUXOAOTUM PEAMTMM ceruac npuobpeTaeT 0cob60 BaXkHOE 3HaueHue.
McTopryeckn U NCUXOAOTUYECKU PEAMTUSI OYEHb TECHO, OCOOEHHO MPU MEPBbIX Larax YeAOBeYecTBa,
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repenAeAacb ¢ Apyrmmu hopmamm 06LLECTBEHHOTO CO3HAHMS: MOPAAbIO, UCKYCCTBOM, Haykorn. OHa
0OKa3aAa rpoMaAHOE BAUSIHME Ha BCIO XKM3Hb YEAOBEYECTBA M BOLLIAA B HPaBbl, 00blvan. [Mpuuem Hukakas
APYyrasi Hayka He MOXKeT ee 3aMeHUTb. 3HaHME NMCUXOAOT MU PEAUTM, KAK Mbl YBUAMM, MO3BOASIET FAYGxe
pa3o6paTbCs B MPOLLABIX M HACTOSILUMX CBSA3SX PEAUTMU U ObITa.

KAroueBble cAOBa: NMCUXOAOTUSI PEAUTMU, PEAUTMO3HAS MCUXOAOTMS, CO3HAHME, PEAUTUS, AMMHOCTb.

Introduction

Religion is a form of social consciousness. Its
origin, the laws of development and extinction are
studied by the history of religion and sociology. Re-
ligion is a complex social phenomenon that has a
number of sides: organization, cult, religious ideolo-
gy and religious psychology. The first three sides are
quite different in different times and in different na-
tions. They have created, developed and continue to
develop are now servants of cults, people who have
made a profession of religion. There are two terms
that are still often confused, although they denote
various phenomena. Psychology of Religion - a sec-
tion of the public (social) psychology who studies
social and psychological phenomena related to the
field of religion. In other words, the psychology of
religion is a branch of science, which lies at the in-
tersection of psychology and sociology, ethnography
and history of religion. Religious psychology is a
socio-psychological phenomenon related to the field
of religion, which is the object of study of the branch
of science - the psychology of religion (Ugrinovich
D.M. 1986: 24). Mixing these concepts to some ex-
tent stems from the fact that the word “psychology”,
as we know, is embedded two different meanings:
psychology as a science that studies the laws of the
emergence, development, and formation of psychic
phenomena, and psychology as a storehouse of feel-
ings and ideas of a separate group of people singled
out for some basis (for example, peasant psycholo-
gy, philistine psychology, etc.) (Vygotsky L.S. 2005:
36). Unfortunately, the main reason for the prevailing
confusion of these concepts is the very little atten-
tion paid until recently to the study of the phenom-
ena of psychology in general and the phenomena of
religious psychology in particular. Meanwhile, the
development problems psychology of religion today
is particularly important. Moreover, no other sci-
ence can replace it. There is another feature of reli-
gious psychology, which determines the importance
of not only the development of the psychology of
religion, but also its widespread popularization. The
fact is that an integral part of religious psychology
is not only religious beliefs, but also a religious feel-
ing that strengthens these beliefs. To reveal the rea-
sons for the emergence of a religious feeling means
to help those experiencing it overcome this feeling

in themselves. Historically and psychologically,
religion is very closely, especially at the first steps
of mankind, intertwined with other forms of social
consciousness: morality, art, science. She had a tre-
mendous impact on the whole life of mankind and
entered into mores and customs. The task of science
is not only to evaluate this fact, but also to reveal the
reasons for its occurrence, development and interac-
tion with other aspects of the history of mankind.
Therefore, the task of the psychology of religion is
to reveal these causes and mutual influences in the
human mind. To open in order to effectively deal
with religious remnants. Similar social conditions
are not always unambiguously reflected in both
individual and social consciousness. So, in the VI
century, in similar social conditions, the Byzantine
Empire and the state of the Sassanids - the Persian
kingdom existed nearby. But Byzantium was Chris-
tianity, for example, marriage between brother and
sister is a sin, which is terrible to think, for who on
earth - the death penalty, and in the “other world” -
eternal torment. In Persia, such a marriage was the
most pleasing to God, ideal. In medieval Christian
Europe, death penalty was punished for bigamy, and
nearby in the East, the more wives a Muslim had,
the more he was honored (Wundt V. 2002: 112).

Main part

Knowledge of the psychology of religion, as
we shall see, makes it possible to better understand
the past and present relations of religion and life.
As you know, Engels called religion «a fantastic re-
flection of reality», and Lenin — «sick with imagi-
nation», distinguishing between the social, histori-
cal and epistemological roots of religion. Marxist
epistemology is a dialectical-materialistic theory of
knowledge (Platonov K.K. 1967: 27). It is closely
connected with the psychological science that stud-
ies psychic phenomena and thus reveals the essence
of knowledge as a reflection of the world. Theolo-
gians have always tried to prove the «eternity» of
religious feeling. Adherents of Judaism, Christian-
ity and Islam at the same time kept repeating about
the eternity of faith in one God, supposedly inherent
in man at all times and among all peoples. Speak-
ing about the current state of the psychology of
religion, it should be noted that its heyday, which
fell in the USA and Europe in the 1890-1920s, was
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quickly replaced by the decline of the 1930-1950s.
— a phenomenon which, with a light hand B. Beit
Hall, called the “rise and fall” of the psychology of
religion (Belzen J. 2010: 399). These dynamics is
quite understandable as the socio-historical circum-
stances of the period (in particular, the two world
wars and others) and the height of the methodologi-
cal crisis in the science of psychology and the inner
logic of the development of the discipline itself. The
«Renaissance» of the psychology of religion was
not so swift and ubiquitous: it stretched for several
decades and led to the formation on the world sci-
entific arena of many schools and approaches, often
radically different in theoretical and methodologi-
cal grounds, as well as in views on the subject and
specificity of the psychology of religion as research
program. Erich Neumann (1905-1960) notes that in
modern society the old religious and ethical values
have lost their authority over a man, and it is for
the individual hazard due to the loss of life goals.
Religion is rooted in the collective unconscious, it
supports the integrity of society, although many of
the archetypes associated with it are dominant. Mys-
tical experience is important for a person, because it
is a constant «surprise» in front of oneself and the
world. Today, there are several theories that, along
with the previous ones, can be considered dominant.
First of all, this is the role theory of religion of Yal-
mar Sunden (1908-1993), who in 1959 proposed
studying religiousness as an assignment of a role
(Cronbach A. 1978: 201). The second authoritative
theory is attribution: religious systems offer individ-
uals a set of religious attributions to give meaning to
phenomenon in life. In the framework of this theory,
such well-known psychologists of religion as Ber-
nard Spilka, Philip Robert Shaver and several others
conducted their research. Religion as a phenomenon
of cultural life was dealt with by representatives
of the so-called “cultural psychology” (D. Wulf, J.
van Belsen). After the representatives of humanistic
psychology of religion within the framework of this
approach continues to be perceived as an effective
psychotherapeutic tool that integrates identity and
helps her find a solution to problems encountered
(Belzen J. 2010: 401). For Western psychology of
religion, two approaches to solving this problem are
typical: either positivistic, or frankly idealistic or
theological. The positivist point of view prevailed
in the first decades of the psychology of religion in
the United States and Europe. A number of studies it
has been suggested that as part of the psychology of
religion should abandon the question of the truth or
falsity of religious beliefs, because this issue is out-
side the scope of psychology as a science. Thus, the

French psychologist T. Flurnois (1854-1920) wrote:
«Religious psychology refrains from any sentence
regarding these phenomena and eliminates any ar-
gument about the possibility of the existence of the
invisible world and its nature» (Hall S. 1923: 78).
This thought was repeated many times and later. For
example, the Belgian psychologist A. Godin in his
report to the XV International Psychological Con-
gress in Brussels (1957) stated that one of the prin-
ciples of the «positive» psychology of religion is the
refusal to resolve the issue of the existence of tran-
scendental. The English psychologist R. Thouless,
describing the positivist approach in the psychology
of religion, wrote: «This approach proceeded from
the idea that the essential function of the psycholo-
gist was to observe and study religious phenomena
without resorting to judgments about their truth
and not trying to determine their truthy (Barrett J.
2011: 231). On the one hand, such views, especial-
ly in the early stages of the existence of the psy-
chology of religion, contributed to its dissociation
from theology, from openly fideistic concepts, and
emphasized the scientific status of this discipline.
However, one should not forget that positivism dis-
sociated itself from both theology and philosophi-
cal materialism. The positivist psychologist who
studied religion did not directly deny the existence
of the supernatural, he only limited his task to the
study of psychological processes and states of be-
lievers, stating that the solution of the so-called
“metaphysical” problems is the task of philosophy
or theology. Therefore, the initial cautious attitude
of theologians and leaders of the church towards
the psychology of religion was soon replaced by its
«acceptance», which was accompanied, on the one
hand, by emphasizing its «borders», on the other
hand, it was recognized as useful for the practical
work of a priest and a preacher.

Some Western psychologists at the beginning
of the century expressed the idea of the psychol-
ogy of religion as a science that could «reinforce»
the idealistic and even religious worldview. Thus,
American psychologist James Pratt wrote that
the psychology of religion should not touch upon
«metaphysical problems», but nothing prevents it
from «supplying philosophy with material that it can
use to support a religious view of reality» (Starbuck
E.1899: 146). As we recall, in her James refers to
the purest examples and the most striking manifes-
tations of religious experience (James W. 1910: 52).
However, he uses several empirical methods: refers
to the data from the surveys Edwin Starbuck, refers
to the autobiographical documents of religious lit-
erature. Following James, Starbuck and Leuba used



A.N.Karybayeva, A.D. Kurmanaliyeva

primarily quantitative research methods - the results
of mass surveys, statistical data (Leuba J. 1909: 42).
In the European tradition, from Jean-Martin Char-
cot to Sigmund Freud, qualitative research methods
dominated: description of pathological cases, ob-
servation, analysis of self-observation, the gradual
use of projective techniques (Hall S. 1982: 26).
Religious consciousness exists on two levels: ideo-
logical - theology, religious philosophy, ethics and
social doctrine of the church - and socio-psycho-
logical - a really functioning consciousness of the
whole mass of believers, their religious ideas, expe-
riences, stereotypes of the psyche and behavior. The
study of the socio-psychological level of religious
consciousness is especially important for under-
standing the real changes that occur in the spiritual
life of people (Coe G. 2015: 64). Without a scien-
tific study of the psyche of modern believers, those
problems and contradictions that are characteristic
of their consciousness, it is impossible to build athe-
istic education correctly. Therefore, the scientific,
Marxist psychology of religion has not only theo-
retical, but also practical significance. It is direct-
ly related to the practice of atheistic education of
workers in a socialist society. We do not know how
the initiations took place in the Stone Age, but we
know that among Australians and more advanced
nations, the initiation of adolescents into war is con-
nected not only with the ritual of his trials, but also
with the rituals of introducing him to the secrets of
the tribe. The initiate to being told previously hid-
den from him the sacred totemic myths, and in the
more complex forms of religion - the myths of the
tribal gods and heroes. In the consciousness of ado-
lescents undergoing initiation, a turning point oc-
curs, experienced as a kind of sacred sacrament. It
is quite understandable that when a teenager grows
old and performs initiation rituals with a new gen-
eration, his emotional memory will restore these
feelings, and he will sincerely believe that he con-
veys to the young warrior something mysterious and
sacred that he himself received earlier. In combina-
tion with the magical faith and under the influence
of the differentiation of the community, the alloca-
tion of privileged leaders, sorcerers and especially
experienced masters in it, and the manifestation of
the idea of spirits among the Melanesians, for ex-
ample, this belief takes the form of the idea of a cer-
tain faceless supernatural power — mana. Therefore,
for some Melanesians, the sacrament of initiation is
complicated by the ritual of initiation into a secret
male union, reflecting the further decomposition of
the primitive communal system and the emergence
of a caste order. In Judaism, Islam and Christianity,

the introduction of religion from adolescence was
postponed to the first weeks after the birth of the
child, but many initiation rituals remained: casting
spells, circumcision, cutting off hair, immersion in
water, etc.

A person is a specific person, a subject of cogni-
tion and transformation of the world, society consists
of personalities, and all the experience of mankind is
accumulated in it (Pratt J. 1988: 435). But man is not
only a person, but also an organism. Personality - a
person as a carrier of consciousness. And therefore,
the personality, as well as consciousness, is integral,
and it is possible to «break» it into separate elements
and substructures only conditionally, for the purpose
of studying. What is meant by the structure of reli-
gious consciousness, speaking here, of course, about
individual consciousness, and not about public con-
sciousness? Consciousness is the highest form of
the psyche, peculiar only to man. Therefore, there is
no difference between the «human psyche» and the
«consciousness». The concept of «religious psychol-
ogy» - as a feature of the psyche of a religious per-
son - is no different from the concept of «religious
consciousness». Consciousness, like personality, is
the same for a particular person. After all, we always
artificially separate the various sides and forms of
concrete consciousness, «tearing», as Engels said,
from interconnection, from integral consciousness
(Guntrip H. 1949: 77). Because something impos-
sible for the religious consciousness it is possible
for a human consciousness as a whole. Meanwhile,
the concept retains its significance even without any
connection with religion. In our opinion, a positive
answer to this question is beyond doubt. This need
is objectively inherent in people living in any social
system, including the socialist one.

Human consolation in our society is an impor-
tant factor that can prevent a person from turning to
religion as a way of consoling the illusory. Harvey
Cox interviewed members of non-traditional groups
and sects in the United States about the reasons for
joining these groups. One of the main reasons, ac-
cording to the respondents, was the lack of friend-
ship and warmth in communication between people,
which they hoped to fill in religious communities.
So, for example, M.G. Pismanic writes: «A third
of the believers we examined answer the question:
«What do you particularly value in religion? » - an-
swered: «Consolation is in trouble». According to
sociologists, almost 90% of believing Baptists in
one form or another speak of the importance of the
«consolatory» function of religion for them: reli-
gion, they say, helps to endure troubles, grief, reduc-
es the fear of death, etc. (Frankl W. 2008: 89). The
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need for the removal of negative emotional states,
for emotional discharge, is especially urgently felt
by people at the time of a life crisis, the loss of loved
ones, etc. Exactly in these situations that funeral,
memorial, and other rites are necessary, which, ac-
cording to V. Veresaev, are an established, familiar
form of realization of collective experiences (Slo-
bodchikov V. 2007: 95). But emotional discharge is
necessary for a person not only at critical moments
in life. In the process of the formation of Christian-
ity, the evolution of the cult went along the lines of
its «spiritualization», which implied, in particular,
the abandonment of previous material sacrifices.
Christianity denies sacrifices. However, the doctrine
of the so-called good deeds among Catholics and
Orthodox Christians presupposes obligatory materi-
al support for the church, donations to churches and
monasteries, and these «good deeds» are considered
by the church as an important condition for the «sav-
ing the soul» of the Christian. A kind of «substitute»
of previous sacrifices in the Christian cult system
are the rituals of lighting candles and lamps in front
of icons and other «sacred» images. All these ritual
forms ascend to pre-Christian sacrifices and in many
respects fulfill their functions. In the process of the
formation of Christianity, the evolution of the cult
went along the lines of its «spiritualization», which
implied, in particular, the abandonment of previous
material sacrifices. Prayer as a specific religious rite
was formed on the basis of primitive magical con-
spiracies and spells, i.e. the so-called verbal magic
(magic of word). Prayer originally was part of the
sacrifice his verbal component. This is evidenced by
many of the facts collected by ethnographers. For
example, among the Negidals (a small nation living
in the Amur region), sacrifices were usually accom-
panied by verbal appeals to the «spirits-owners». On
a generic prayer Elder, proceeding to cut the cooked
head of an elk — a victim to the spirits of heaven,
said: «Have pity on us, heaven, sun, moon, prayer!
». According to the famous ethnographer E. Taylor,
on the Papuan island of Tanna, where the souls of
deceased ancestors are worshiped, who patronize the
growth of fruits, the leader of the tribe after the first
fruits are offered pronounces the following words:
«Compassionate father! This is food for you, eat it
and give it to us! ». Subsequently, prayer separated
from sacrifice and became an essential component
of the cult of many religions, including Christian-
ity. In Christianity, theologians distinguish between
several types of prayers, depending on what feelings
and aspirations of the prayer they express. But we
should not underestimate the role of prayer in the
maintenance and reproduction of religiosity. Prayer

has been and remains a powerful means of psycho-
logical consolation, removal of negative experi-
ences. It is characteristic that solitary prayer almost
eliminates non-religious motivation, which is why
many sociologists consider it an important sign of
true religiosity. In moments of doubt about the truths
of religious faith, a person turns to prayer. This is
how a former Catholic Priest I. Ragauskas describes
his prayers in those days when he doubted the truth
of the Catholic faith: « O God Jesus, if you are truly
here, hear me. Here [ am, your minister, [ am turning
to you in the most difficult hour of my life ... You see
how sincerely I seek truth, but I don’t know where
it is ... The more I reflect, the more I tear myself
away from the faith from you, O God ... So save me
now, Jesus! ». The American Psychologist J. Leuba
distinguished between two types of prayers (Win-
nicott D. 1953: 89). The psychological basis of the
first type is a kind of «deal with God», asking him
for certain blessings and, accordingly, a promise to
fulfill all the divine instructions given to believers
through the church. The purpose of the prayers of
the second type is «communication» with God, rap-
prochement and even dissolution of the believer in
God. These ideas of Leuba deserve attention, since
here important psychological features of cult actions
characteristic of mystics and religious ecstatics are
recorded. Indeed, the main purpose of their prayers
and other religious activities is to achieve a feeling
of proximity to the supernatural (in monotheistic re-
ligions - to God), merging with it. From the point
of view of psychology, the state of mysticism at
this moment is usually characterized as a state of
ecstasy, i.e. as a state of maximum stress and depth
of experience, disconnecting the individual from the
surrounding reality and switching his mental energy
on illusory objects. In the Western psychology of re-
ligion, the problem of using religion for psychother-
apeutic purposes is actively discussed. One of the
active propagandists of this idea was an American
Protestant priest and psychologist A. Boyzen. From
his point of view, mental disorders and religion have
one common source - the crisis situation in the life
of an individual. But religion, according to Boyzen,
is a «constructive» way out of this situation, which
is beneficial for the individual, and psychosis is de-
structive, negative. Hence his conclusion about the
importance of religion as an important means of
treatment of mental patients. Another American psy-
chologist, W. Oates, states that «a thorough study
of the role of religion in the prevention and treat-
ment of mental illness shows the importance of the
preventive and therapeutic role of a priest in the life
of his parishioners». He is supported by S. Hiltner,
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who believes that the achievements of the psychol-
ogy of religion should be put at the service of reli-
gious instruction and education and widely used by
priests in their practical activities. In a number of
capitalist countries, a special branch of the psychol-
ogy of religion has long taken shape — the so-called
“pastoral psychology” (Slobodchikov V. 2007:
143). Pastoral psychology is studying the ways and
means of the most effective influence of priests on
the consciousness of believers. It is very fashion-
able and «clinical studies» psychotherapeutic effect
of the impact of religion on patients with neuroses.
Magazines and television advertise the healing ef-
fects that religion supposedly has on such patients.
The psychiatric qualification of psychopathological
«religious» experiences does not cause fundamental
difficulties. Scope of the spiritual competence of the
psychiatrist is not included, but for a more meaning-
ful study of the problem seemed necessary to de-
scribe its characteristics depending on the psycho-
pathology of options. The immediate object of the
study was the «semantic layer subjective image of
the world», which affects the religious human exis-
tence. Studied patients with schizophrenia spectrum
disorders, consider themselves Orthodox. Control -
Healthy Believers. The trichotomous principle ap-
plied to specific patients substantiated the division
of the entire contingent into 3 groups:

1) is experiencing a religious theme is entirely a
manifestation of the disease;

2) patients whose faith was formed before the
onset of the disease, but religious experience en-
tered the picture of the disease (attack);

3) whose faith and illness “did not touch”
(Voskresensky B. 2017: 124).

The results demonstrated differences in the or-
ganization of semantic fields by groups. The more
unfavorable the course of the disease, the more dis-
organized the “religious image of the world” turned
out to be. These data theoretically substantiated
some psychotherapeutic recommendations. Patients
of the first group maintenance, cultivation of reli-
gious experiences is not shown, at least during an
exacerbation of the disease. In the second special
activities related to faith, church life (to which such
people often seek) is also undesirable, but partici-
pation in community activities on a common basis
is possible. There are no restrictions for the third
group. We also evaluated such a peculiar manifes-
tation of depersonalization as the patient’s percep-
tion (localization) of the soul. The healthiest people
this issue is not specifically specified. Patients with
a favorable course of the disease also often found it
difficult to answer the question about the location of

the soul or placed it in the thorax. When the disease
worsened, the soul could move, for example, into
the solar plexus. In other cases, the soul became a
«shell» around the body, traveled in space and time,
the planets were endowed with the soul. Culturally
and historically, the ideas of reincarnation and pan-
psychism may correspond to this. Other parallels
between norm and pathology can be noted. So for
some spiritual practices (for example, Hesychasm),
the formlessness of experiences, a peculiar change
in the «I am» are characteristic: «a person does not
remain the same, but he remains himself». He em-
phasizes that, despite the synergistic nature of the
Hesychast process, there is no experience of exter-
nal influences. The disease, as it develops, activates
the most ancient forms of organization of mental
processes. Religiosity as such unfolds in a com-
pletely different space. So, faith carries significant
psychotherapeutic and rehabilitation potential and
thereby it turns out in a certain respect stronger than
the disease.

Conclusion

So, we see that the psychology of religion is a
dynamic project, largely dependent on the develop-
ment of psychological science as a whole, but in
the last few decades it has been gaining more and
more independence. Several key points make this
project relevant. First of all, the modern psychol-
ogy of religion can be an experimental science - to
the extent that it wants to remain a science and psy-
chology. It is possible that it is not a full-fledged
pilot, but rather a quasi-experimental type of re-
search, but rather about quasi-experimental types
of research, but they also allow testing hypotheses
and tracing hypothetical causal relationships. Spe-
cial direction, which only proves its right to exis-
tence, but perhaps it will be very promising, - is
the use of special gadgets that enable us to derive
an empirical study of religious phenomena from
the laboratory to the real world and explore the
everyday side of religiosity: mobile applications,
electronic watches, cameras and camcorders, por-
table physiological condition monitoring devices,
etc. This allows us not to confine ourselves to the
study of self-reports and texts and directly observe
human behavior in the context of their daily activi-
ties, which gives researchers a unique opportunity
not to be present. At the same time, the psychology
of religion cannot be an exclusively experimental
science: after its maternal discipline, it should take
advantage of interdisciplinary methods, since they
allow maintaining the external validity of research
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and better encompass social phenomena. Psychol-
ogists, excluding theoretical reflections, creating a
mass of statistical data, and not a complete picture.
The specifics of empirical work in psychology and
the diversity of approaches indicate that modern
psychology of religion cannot be an armchair sci-
ence and the occupation of individuals - for rel-

evant projects need multidisciplinary team, equip-
ment, common interests and a single categorical
apparatus. At the same time, religion psychologists
must avoid both experimental reduction and specu-
lative theorizing, which ignores historical realities,
cultural specifics, and particularities of different
religions.
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