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ABSTRAK
Kerja sukarela selalu dikaitkan dengan jenis pekerjaan yang tidak berbayar dan percuma serta
tidak pernah diambil kira di dalam data kebangsaan Malaysia. Kertas kerja ini mencadangkan
agar kerja sukarela diambil kira sebagai satu nilai ekonomi dan sebahagian daripada aset negara.
Asas empirikal kertas kerja ini adalah berdasarkan satu kajian yang telah dijalankan pada tahun
2003 yang berkaitan dengan sumbangan nyata atau tidak nyata pesara kerajaan di dalam kumpulan
profesional dan pengurusan sektor Perkhidmatan Awam Malaysia. la mengandaikan bahawa
dengan memberi nilai wang yang sesuai dan sepatutnya terhadap sumbangan pesara sukarelawan
di dalam pembangunan komuniti, akan menggalakkan lebih ramai pesara melibatkan diri dalam
kerja yang lebih produktif dan bermakna semasa tempoh peralihan hidup mereka.

ABSTRACT
Volunteer work is always associated with free and unpaid employment and is never accounted for
in the national data of Malaysia. This paper argues that voluntary work should be made visible by
according it with economic value for it to be part of the national asset of the country. The empirical
basis of this paper is reflected in a research survey conducted in 2003 on the tangible and intangible
contributions of the public service retirees who belonged to the Professional and Managerial
group within the Malaysian civil service. It is premised on the belief that providing a decent and
liveable monetary value to the retirees' voluntary contribution in community development would
usher in more retirees to come forward to engage in meaningful and productive work during the
so-called transition period of their waking life.

INTRODUCTION
The world over is facing an uphill battle of
engaging the ageing population in the most
productive and meaningful way. In western
countries such as the United States, Canada,
United Kingdom and Australia, concerted
efforts have been underway to ensure that the
elderly gets their fair share in the development
of their nations. For instance, in America, the
Independent Sector, a non-profit organization

with a membership of at least 500 charities,
youths and other groups, conducted a survey
in 2002, had estimated that Americans spend
19 billion hours per year volunteering and put
the value of these efforts at US$226 billion.
This represents 2.5% of the United States
Gross Domestic Product (GDP) and is greater
than the GDP of 85% of the countries in the
world (United States Department of Energy
2003, as cited in Penner 2004). Such

This research was funded by IRPA, 8th Malaysia Plan, Ministry of Science, Technology and Innovation, under Project
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Surjit Singh et al.

concerted efforts are well reflected in the
manner in which the political and civil
leadership formulates social and health
policies and regulations affecting the ageing
population; creating formal support services;
job-matching programme within the formal
and informal industries; and, initiating
support programme within the non-
governmental framework, among others.
Thus, it can be said that the whole system of
governance initiates and supports programme
that are fully effective and operational and
which considers, among others, the equally
prominent role that the elderly population
plays in the mainstream society. In less
developed countries, however, much is to be
desired when it comes to the status and welfare
of the ageing cohort presumably because these
countries still have to confront other more
pertinent issues affecting the 'productive'
labour age group to the extent that the elderly
is relegated to the background. For example,
has the increasing number of older population
been reflected in development plans,
specifically in regard to the budgetary
allocation for the elderly?

How it did come about that the elderly
population has become redundant and
disposable when they no longer thought to
contribute to the economic life of the nation?
That this perception may well be pervasive in
many developing countries is a seeming reality.
Perhaps it would be interesting to note that,
such reality springs from a policy that few
developing countries in the region have
adopted. It is based on the principle that
promotes and encourages the productivity of
the people and where their productivity and
economic 'exchange value' is measured in
relation to the labour they put in their work.
The bias in this model definitely impacted on
the elderly population where the essentiality
of the labour exchange is couched in
monetary terms for those who are active and,
as such, demarcates the population of the
community from those who are not. In the case
of Malaysia, when working adults in the
government sector reach the mandatory
retirement of 55/56, they become a
'redundant ' workforce; while in other

countries e.g., Philippines and Singapore, the
retirement age is around 60.

The main objective of this article is to show
how voluntary work of retirees could be
accounted for in the national statistics as part
of the assets of Malaysia. In this way, retirees'
contribution will be quantified in light of the
number of ways they can engage in voluntary
work.

Voluntary Work Among the Retirees
What is then the relationship between
retirement and volunteerism or is there any
connection between the two? According to the
Independent Sector Report (1995), about 50%
of the adults in the US were involved in
voluntary work. It was also found that more
women, more whites and particularly those
with higher incomes were more prominent.
About 11% of the 93 million volunteers were
involved in political or societal activities. A
telephone interview survey by the Hong Kong
Public Opinion Program (HKPOP) of 1555
randomly selected persons aged 15 and above,
indicated that 22% had participated in
organized voluntary services and 55% had
non-organized voluntary mutual aid activities.
Of these, 22% were professionals or semi-
professionals. Altruism was the main reason
for volunteering with 72.2% believing that
people volunteered to help others. The
average contribution of a volunteer was
estimated as HK$2660 (US$350). As to the
most important volunteer cause, nearly half
of the respondents in the Commonwealth
Fund Survey were church-related, followed by
health services (Bass 1995; Fischer and
Schaffer 1993). The recent volunteers were
from among women, high school education
or higher preferences, married, high income,
good health and active in religion (Bass 1997).

The ability of seniors to re-enter the labour
force and find jobs has no doubt been aided
by the fact that more of them are enrolling in
the career or job-related education programs.
According to the latest available data from the
Department of Education, the number of
Americans 55 and older enrolled in the career-
or job-related adult education courses
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increased by 45% between 1995 and 1999. An
analysis of the Department of Education
statistics found that there were 10,800,000
Americans 55 and older participating in the
adult education programs in 1995. Of those,
3,800,000 or 35%, were enrolled in the career-
or job-related courses. By 1999, seniors in adult
education jumped 27% to 13,700,000, of which
5,500,000 were takingjob-related courses. Most
surprisingly, perhaps, is the fact that, while
individuals 65 and older enrolled in adult
education programs grew 12% between 1995
and 1999, those takingjob-related courses
expanded by 38%, from about 697,000 to
966,000 (Challenger 2003).

Malaysia does not have sufficient data with
regard to its volunteers from among the
retirees. In view of the fact that social changes
and social development are a high priority,
retirees could be of help in this area. This study
attempts to ascertain the extent of involvement
of the retirees in voluntary work and their
potential for further involvement in the
activities planned under the 8thMP. As Herzog
and Morgan (in Bass et al 1993:120) have said,
"...If older persons were viewed as a potential
societal resource, we might begin to document
the contributions they make through
volunteer work today and attempt to identify
circumstances that can facilitate further
volunteer work...."

There is little data, if any, about the
involvement of Malaysian retirees in voluntary
work. Any reference to volunteerism in the 8th

Malaysia Plan (8MP) is with reference to youth.
In view of the importance of the community
development, the Government has planned for
various community and family development
programs such as Rukun Tetangga, Pesta Gawai
andPesta Keamatan under the 8MP to assist the
people cope with social changes and social
integration. The Government is also aware of
the decrease in the family size and increase in
the longevity of the older generation. To meet
the challenges of the future, the Government
will encourage smart partnerships with NGOs.
More care-centres for the aged, the disabled,
unfortunate children will be established.
Recognizing the importance of training for

social workers the Government has established
the Social Institute of Malaysia in 2001. The
Institute will cater for training in family
development, psychology, sociology, social
work, counselling for volunteers and members
of NGOs and other social workers (8MP, 2001:
530-533). The retirees could contribute to
these activities.

Volunteerism and Community Development
A community is a group of people living in a
locality bonded together by a special
nationality, race, religion, values or
occupation. Boyle (1981:150) defines it as'...a
social system of relationships is implying a
patterned aggregation of individuals and
objects operating as an interdependent whole
with some degree of regularity.. ./
Development is described as a dynamic
concept of growth and improvements subject
to continuous environmental change.
Community development is a process designed
to create conditions of economic and social
progress with the active participation of the
whole community and with the fullest possible
reliance on the communities' initiative
(Rothman 1974). Levin and Perkins (1997)
emphasize the importance of democratic
procedures, voluntary cooperation, self-help,
development of indigenous leadership, and
education in community development.

Community development cannot take
place without the community involvement.
Stukas and Dunlop (2002) suggest "efforts to
increase involvement of citizens in their
communities are now widespread, involving
both top-down process (i.e. government
initiatives) and bottom-up processes (i.e.
grassroots organizing)". In the US, President
Bush and President Clinton issued the
National Community Service Act 1990 and the
National and Community Service Trust Act.
The global initiative was further promoted
through the National initiatives and the UN
General Assembly 2000 resolution such as" "to
promote the contribution that volunteerism
can make to the creation of a caring society
(annex 111, article 54, p.24). Community
involvement requires the understanding of
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roles and perspectives, needs and outcomes
of all the various constituent groups in the
system and their integration (Stukas and
Dunlop2002).

However, we have extended our
community domain to global perspectives in
relation to the community we live in today.
"...The broader global community will be
enhanced by the health of the many smaller
communities that constitute the whole...."
With this perspective and the introduction of
the information age, we have to make
connections, reach out to create a system of
relationships with the blurring of boundaries
and enter the virtual world of relationships
where "...every person has a chance to be
influential and make difference in the world
by being a volunteer", where every CEO will
promote the ethics of "Everybody is a
volunteer in this organization. Everyone has
stewardship or personal responsibility to
improve our community..." using the
"...dominant force of our society ...the
goodness in the overwhelming majority of the
people..." (Covey 1998 in Hesselbein,
Goldsmith, Beckhard et al 1998). To quote Van
Til (1995:11). "The world has never been in
so great a need of the work of volunteers and
the many voluntary organizations sustained by
voluntary commitment...."

Bartle (n.a.) suggests 16 elements of
community strength - altruism, common
values, communal services, communications,
confidence context, information,
intervention, leadership, organization, skills,
unity, networking, political power, trust and
health. According to Bartle, the more any
community has of each of the elements, the
stronger it is, the more capacity it has, the more
empowered it is. The PMP group of retirees
has the experience and expertise to help in
developing all those elements among the
community and can be a driving force for
community development. Volunteerism is
related to the good of fellow human beings or
good of the people in a community. As the
CEO of the National Institute of the Negro
Women says:

Without community service, we would not have
a strong quality of life. It's important to the
person who serves as well as the recipient. It's
the way in which we ourselves grow and
develop.

Organized and Unorganised Volunteering
Literature indicates that less emphasis has
been done in both organized and unorganized
types of volunteer work preferring instead to
account and give value to the organized form
of volunteering engaged in by men and
women. Perhaps this is again another avenue
where bias is taking place in research on
volunteerism especially when only the so-called
voluntary work in formal groups is duly
recognized the result of which is the under-
estimation of other type of volunteer work.
This has implication on gender where women
volunteers tend to draw their interests on
unorganized voluntary activities as extension
of their so-called feminine roles such as
housecleaning, baby-sitting and others.

As defined by the South Australian studies
on voluntary work (Ironmonger 2002),
organized volunteering or indirect volunteering
refers to unpaid help in the form of time,
service or skills willingly given by an individual
through an organization or group. Formal or
organized volunteering^, indirect as it is mediated
through an organization. Reimbursement of
expenses or small gifts is not regarded as
payment of salary. Work reimbursed by
payment in-kind is not regarded as
volunteering. On the other hand, unorganized
volunteering (direct volunteering) refers to
the informal unpaid help and care that occurs
within the personal networks of family, friends,
neighbours and acquaintances. Informal or
unorganised volunteering is direct as it is not
mediated through an organization. It includes
regular, spontaneous and sporadic help that
takes place between friends and neighbours
such as giving advice, looking after other
people's children or helping an elderly
neighbour.

It is interesting to note that in Australia,
for example, unpaid work in the household
economy must be accounted for in
unorganized volunteering to be able to get a
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clear picture of the time donated by volunteers
to the said type of volunteer service. As argued
by Cahn (2002) and the United Nations
University (undated), "...if the same
calculations were used to assign value to
unpaid work in developing countries, where
even more ofwomen'sworkis unremunerated,
the differences would be even greater". These
and other issues provide the background of
this article.

METHODOLOGY
The research was an exploratory study
conducted in 2003 designed to understand the
status of the retirees who once belonged to
the Premier and Managerial and Professional
sector of the Malaysian Public Service and who
left the service between 1989 and 2000. Of
the more than five hundred questionnaires
mailed to the retirees throughout Malaysia,
261 retirees replied, representing the various
offices such as education, administrative,
police, medical, legal and technical.

The survey instrument consisted of nine
sections with a total of 215 items with
statements ranging from the reasons why
retirees engage in voluntary work to their
willingness to volunteer in the future. The
Likert scale was used to measure the retirees'
opinion with one as the lowest and five as the
highest. Scores were tabulated and statistical
analyses were applied.

FINDINGS AND DISCUSSION

Socio-Demographic Characteristics of Retirees
Of the 261 respondents, 13.4% were female
while 86.6% male with 52.1% from both sexes
were volunteers. Seventy-one percent (71%)
of the volunteer retirees came from Peninsular
Malaysia; 5.9% from Sabah; 6.6% from
Sarawak and 16.9% from the Federal
Territories of Kuala Lumpur and Labuan.
Ethnically, within the ranks of the volunteers,
66.8% were Malays; 17.8% Chinese; 8.8%
Indian; 1.5% Kadazan; less than one percent
Iban; and, 4.4% from other ethnic groups.

The overall marital status reflected that the
majority (90.3%) of the respondents were

married with children. The other 9.7%
represented those who were married but had
no children (2.7%), single (3.9%) and those
who were never married (3.1%). A similar
situation was reflected for both the volunteers
and the non-volunteers. However, it was noted
that the ratio was a little less (89.0%) among
the volunteers than the non-volunteers
(91.2%). The ratios would be different from
the West where the difference between each
category would be very little (Cnaan et al
1993).

About half of the respondents had a
Bachelor's degree (52.9%) whereas 32.2%
were equally divided into diploma and master
qualifications. Only 2.3% possessed doctorate
qualifications while the remaining 12.6%
comprised professional, technical and other
qualifications. The proportions were
somewhat equally represented among the
volunteers and non-volunteers. Generally, it
was noted that the volunteers possessed a
slightly higher score than the non-volunteers
except for the HSC/Diploma qualification.
This is true in other studies where it was found
that those who volunteered possessed higher
qualifications (Fischer and Schaffer 1993).
Cheang and Braun (2001) also found that
volunteers had higher qualifications than the
non-volunteers.

A little more than half (54.8%) indicated
that they had no dependent children, while
21.8% with one child and 11.5% and 11.9%
with two and three dependent children,
respectively. This is quite different from the
West where there would rarely be dependent
children among the retirees as they retired
generally about ten years later around the age
of 65. This is a pertinent factor as it is related
to the need of working for income after
retirement at the age of 56 years. It is noted
that more of the volunteers (50.7%) than the
non- volunteers (39.2%) have dependent
children.

It is interesting to note that slightly more
than half (51.7%) had dependent children
during their retirement life. This was expected
as the compulsory retirement age was set at
55/56 years. Hence, if the respondents had
married between the ages 25-30, their children
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would have been their tertiary education. This
was one strong reason why the retirees were
engaged in full-time or part-time work. It was
thus seen that more than half of the retirees
were doing voluntary work although they still
carried the burden of their dependent
children. This may not be common in the West
where retiriient was much later.

About a quarter (24.5%) of the total
respondents had dependent parents as
compared to 21.6% for the non-volunteer and
27.2% for volunteer retirees. This is also a
pertinent factor for Malaysians as the value of
extended families is a common feature. This
aspect is also a special feature among the
Malaysian retirees who had not only
dependent children but also dependent
parents to look after. Again it was noted that
the volunteers had more dependents than the
non-volunteers.

As the majority of the respondents were
Malays, it is not surprising that 59.8% of the
respondents practiced Islam. The other
religions in order of adoption were Christianity
(14.6%), Buddhism (11.5%) Hinduism
(6.5%), Non-believers (3.4%) and other
minority religious group (4.2%). There was a
higher proportion of Muslims (68.4%) and
Christians 15.4%) among the volunteers, and
a higher ratio of Buddhists (15.2% against
8.1%), Hindus (8.0% against 5.2%), Non-
believers (6.4% against 0.7%) and 'Others'
(5.6% against 2.2%) among the non-
volunteers. This meant that there was a greater
% of Muslims and Christians among the
volunteers than the non-volunteers; the other
religions were less reflected among the
volunteers. These religions were again relevant
to the people of Malaysia as represented by
the proportion of the population of the
county.

Only 2.3% of the respondents perceived
their financial position to be 'not satisfactory'.
On the other hand, 93.1% considered their
status as 'satisfactory to good' while 4.6%
perceived it as 'excellent'. Only two
respondents (1.5%) in the volunteer category
and four respondents (3.2%) in the non-
volunteer category perceived their status to be
unsatisfactory. With about 50% engaged in

productive work and their regular pension as
income they should be comfortable. However,
there may be a few who have to support the
education of their children.

Going by the findings from 10 studies
(Fischer et al. 1993), there is a likelihood of
increase in volunteerism with increase in
income. This is to be expected from the
retirees who continue to hold high positions
in organizations during retirement.

The health status among the overall
respondents can be considered as excellent
(6.5%), good (43.13%) and satisfactory
(44.8%). The remaining 5.4% was perceived
as not satisfactory. Generally the ratios for the
volunteers and non-volunteers were somewhat
similar. The volunteers indicated a slightly
better profile. The self-perception was not very
different among the volunteers and the non-
volunteers. Considering the fact that about
50% of them were gainfully employed, their
health status can be assumed to be good.
However, there may be some who would
succumb to degenerating diseases of aging that
make up the 'not satisfactory' category in the
range of 4.4% for volunteers and 6.5 % for
the non-volunteers.

Various studies have indicated that poor
health can be a de-motivation to volunteer
(Fischer et al. 1993; Chambre 1987).
Humanistic theory suggests that humans
determine what they want to do at every stage
of their lives. This is supported by the
comments from the respondents:

... Now my health is not so good to do more
volunteer service... I have been operated
twice on my spine.

... I am a diabetic; heart problem, high
blood pressure, high cholesterol. Age has
caught up; a little weak.

... At present I have diabetes and
hypertension and therefore not very healthy.

... I have less energy - use a number of
supplementary vitamins.

It was found that 48.5% of the retirees
were living a 'free and easy' life. Of the
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remaining 51.5%, 13.8% were in full time job,
11.5% were in part-time jobs, 20.4% were self-
employed while 5.8% were in search of jobs.
Volunteers were slightly less (13.2%) involved
in the full-time jobs than the non-volunteers
(14.5%). There were more (14.0%) among
the volunteers in the part-time jobs than the
non-volunteers (8.9%). More volunteers
(25.0%) were also self-employed as compared
to the non-volunteers (15.3%). However, fewer
volunteers (3.7%) were looking for jobs as
compared to 8.1% of the non-volunteers. Less
percentage (44.1%) of the volunteers was 'free
and easy' compared to 53.2 % of the non-
volunteers.

This is in contrast to Cnaan's findings, of
which 6.9% of volunteers and 3.2% of the non
volunteers engaged in part time work. Those
who were not gainfully employed were
between 56.4% for the volunteers whereas
42.5% for non-volunteers. There were 36.7%
volunteers and 54.3% non-volunteers engaged
in the full time work.

Attendance at place of worship is seen to
be generally high. The percentage for 'at least
once a week and more' is 46.3% for the
volunteers, and 35.2% for the non-volunteers.
Altogether, they represented 40.75% of the
respondents. These would probably be
Muslims who were expected to pray five times
a day. Among those who attended at least once
a month or more, it was found that the
volunteers had a higher attendance (97.1%)
as compared to the non-volunteers (80.8%).
The attendance of the volunteers who
attended' 'several times a day' was 34.6% as
compared to 21.6% among the non-
volunteers. In sum, 10.7% hardly ever attended
the place of worship. Among the non-
volunteers, they formed 19.2% of the
respondents as compared to 2.9% of the
volunteers.

This is in line with the western countries
where it had been found that there were more
churchgoers among the volunteers. It can be
agreed therefore, that those who are religious
are more inclined to volunteer.

It is observed that all in all 52.1% of the
respondents were from the Education service
and as shown in Table 1, 61.0% of the

TABLE 1
Percentage respondents by service

at time of retirement

Services

Education
Police
Finance
Medical
Social/Welfare
Administrative
Engineering
Agriculture
Other

Volunteer
(n=136) %

61.0
5.1
1.5
1.5
3.7

14.0
1.5
2.2
9.5

volunteers were from the Education service as
well. This can be associated with the similar
percentage of participants in the sample.
Among the volunteers the Administrative
service comprised of 14.0%. Police service was
5.1%, whereas 9.5% of the volunteers were
from other miscellaneous services. Except for
the education service, all the other services
had a smaller percentage of volunteers than
the non-volunteers. The ratio of the non-
volunteers to volunteers for the Police service
was more than double.

This was reflected in the comments of one
respondent, saying "... I feel as an ex-police
officer, I have contributed 36 years of my life
helping the general public and my colleagues.
I feel now is the time to spend on my family...."
Only 1.5% of the Medical and Finance persons
were volunteers indicating that they were still
active in their paid profession.

It was noted that the volunteer retirees had
participated more in all the school activities.
Among the various school activities, 14.2% had
been involved in voluntary activities outside
school. The contextual model (Lewis 1997;
Pepper 1942) suggests that development is a
continuous process intervened by concurrent
circumstances and not earlier traits. According
to Fischer and Schaffer (1993), "...a number
of studies have shown, people who volunteered
in old age tend to be those who have
volunteered when they were younger...."
Cheang and Braun (2001) support the
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TABLE 2
Percentage respondents by volunteer activities during working career

Volunteer
Activities

Volunteer
(n=136)

Non-volunteer
(n=125)

Overall
(n=261)

Religious Institution
Youth development
Educational
Human services
Health
Work-related
Arts
Cultural and Humanities
Political
Community foundations
Societal benefit
Recreational
Service clubs
Informal (care-giving)

20.6
5.7

18.2
5.7
2.3

11.3
1.8
2.6
4.7
4.9
5.7
7.4
5.7
3.4

15.2
4.2

16.2
5.1
4.0

17.0
1.4
4.0
2.9
4.7
4.0

10.1
7.2
4.0

18.3
5.1

17.4
5.4
3.0

13.6
1.7
3.2
3.9
4.8
5.1
8.5
6.4
3.6

TABLE 3
Distribution of volunteer retirees based

on type of services

Type of service

Religious
Education
Social
Community
Welfare
Health
Political
Recreational
Work-related
Societal benefit
Sports
Service clubs
Youth
Arts & Culture

Percent
(n=136)

34.6
33.8
22.1
18.4
16.9
10.3
7.4
7.4
5.1
3.7
3.7
2.9
2.2
0

findings as their study found that 52% of
current volunteers performed voluntary
service when they were children. However, the
'younger period' could extend from school to
one's career.

As for the involvement of the retirees in
voluntary work during their pre-retirement
careers, it was noted that the volunteers were

generally more involved than the non-
volunteers in voluntary work during their
working careers as shown in Table 2 . The most
popular contributions were for religious
institutions, educational, work-related services
and leisure activities. This is in support of the
findings that re t i ree volunteers would
normally have been involved in service work
while at school or during their working career,

A recent research on volunteer retirees in
Malaysia showed the various areas where
volunteer retirees rendered their services.
Following their interests, most of the retirees
spent most of their time in religious (34.6%),
educational (33.8%) and social activities
(22.1%) as depicted in Table 3. The areas
where voluntary work took place among
retirees were in more or less organized and
structured groups and did not in any way
account the work that took place outside it.

Putting Dollar Value on Volunteering
Conventional understanding of volunteerism
stresses that it is a free service rendered by an
individual's desire to lend a helping hand to
the community. Some scholars argue that work
is not truly a voluntary work if it is remunerated
(Smith 1991, as cited in Wilson 2000) and
argue further that argue that voluntary work
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whether it is engaged in by retirees or from
other age cohorts would lose its spirit and value
once it is remunerated.

It is rather important that since retirees'
productive contribution within the public
service ceased to be given economic, social and
political meaning and value after retirement,
the urgency to account for the retirees' work
beyond their formal employment in the civil
service needs to be highlighted. Voluntary
work in any form must be included or
accounted for in the national data based on
the following considerations: firstly, household
work such as taking care of the dependent or
sick family member, child minding or baby
sitting, extending domestic help as
housecleaning, etc. must be included both in
the local, state and national statistics arguing
the relevant role of extended family members
vis-J-vis sustaining the household or family unit
(see for example, Ironmonger 2002); secondly,
by accounting unpaid household work, it
would provide our national leadership, in
particular, the different government agencies
working on the family and social welfare, the
much needed picture of the extent the country
is dependent on our own citizens; and thirdly,
drawing from the experience of advanced
economies where both paid and unpaid
voluntary work in the organized and
unorganised units/groups are remunerated
and accounted in most official documents, e.g.
Gross National Products, Human
Development Report, Volunteer Services
Programme among others. As the United
Nations (undated) acknowledges, much of the
voluntary action is spontaneous, informal and
unstructured and because it lies outside the
formal market, it tends to go unrecorded,
unregistered and recognized.

The 1995 Human Development Report of
the United Nations Development Program
acknowledged the fact that there was complete
disregard of the estimated value of other
economic activities and this refers to the
unpaid productive activities of women and
men for household use, for the benefit of the
community, or for the non-monetarized
exchange. It further reported that "globally,

only slightly more than half of the total time
spen* on "economically productive activities"
was going through formal markets and
reported in the standard income measures
such as Gross Domestic Product (GDP). The
productive contribution of home, family,
community is not included in any of the
economists' measurements of the GDP.

To cite a particular case, South Australia
believes that calculating the economic value
of volunteering is important because it can

emphasize to government and policy
makers that voluntary work makes
significant contribution to the community
encourage the citizens to become
volunteers by demonstrating the
economic benefits of volunteering; and
inform the media and the community
about the value of volunteer time to the
national economy (Ironmonger 2002).

In a study on the public reception and
perception of volunteer services in the
Cantonese-speaking Hong Kong, volunteers
across the life course suggested that if their
services were to be given a monetary value it
would be HK$76 (RM38) per hour on the
average. In the case of Malaysia, aside from
accounting the value of voluntary work,
perhaps, organized and unorganized
volunteering should consider to provide
minimal food and transportation allowance to
the would-be volunteers during their "working
days". Some charity organizations in Kuala
Lumpur and the Klang Valley have been
practicing this to most of their volunteers.

Ways to Assign Monetary Value to Volunteer

Contributions
The United States has established an
Independent Sector group that monitors the
volunteer programme in the country, while
Canada has instituted the Canada
Volunteerism Initiative (CVI). Similarly,
Australia, Europe and United Kingdom also
promote volunteerism and have strongly
emphasized the role of volunteering work
outside the market economy, arguing that
most human transactions are found outside
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TABLE 4
Input-based methods of estimating dollar value of volunteer time

Approach Feature Advantages Disadvantages

Generalist
Approach to
Replacement
Costs

It uses one global
figure for all
organizations

Useful for surveys of
volunteer value

Too general for application
to a particular organization
or a particular task

Specialist
Approach to
Replacement
Costs

It evaluates volunteer
contributions to the
organization by
comparing them with
similar jobstasks in
the market

Very precise and likely
to result in the most
accurate estimate

Necessary information may
be difficult to obtain for
some organizations

Modified
Specialist
Approach to
Replacement
Costs

It evaluates volunteer
contributions to the
organization by
comparing them to
the general market
value of jobs within a
particular field of
endeavour

Not as precise as the
specialist approach,
but more practical

For organizations with a
broad range of tasks, could
be too approximate

Source: Mook and Quarter 2003

the lure of the market forces in the most cases.
In many occasions, voluntary action is
considered as co-production (Brudney 1990;
Ferris 1984 as cited in Mook and Quarter
2003).

Based on the experience of Canada, as well
as reflected in South Australia and Europe,
three major approaches, viz, generalist,
specialist and modified specialist, are adopted
based on replacement costs, that is, how much
it would cost if an organization was to pay for
the service provided by a volunteer (Mook and
Quarter 2003). Table 4 details the different
approaches of estimating volunteer time in
dollar terms. As is happening in Canada, the
type of work is usually classified under a certain
category in such a way that its roles are more
or less the same or those which likely produce
the same end result are placed in the same
category. For instance, clerical or
administration or secretarial task; consultancy
and training of youth; religious or charity work;

house-cleaning, child-minding and care for the
elderly, etc. In countries cited above, it seems
rather convenient to make an estimate of
replacement cost considering that they have
readily available data across voluntary work
and age cohorts. However, in Malaysia, the
paucity of available statistics on volunteering
makes the estimation an uphill task. Tables 5
and 6 are theoretical formulation of the
estimations and these figures imply that a
substantial monetary contr ibut ion of
volunteers remained unnot iced and
unrecognized by the national establishment.
This does not bode well as far as accounting
the overall national assets of Malaysia is
considered.

Table 5 illustrates how the various types
of voluntary work can be estimated based on
the number of hours spent per volunteer. The
generalist approach provides a more general
view of the volunteer tasks irrespective of task
specificity, time and space. On the other hand,
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TABLE 5
Estimated cost of volunteer work per volunteer

Type of work

Training
Clerical/admin work
Tutoring
Religious
Child-minding
House-cleaning

Hourly Rate*
(RM)

10.00
5.00

10.00
5.00
5.00
5.00

Hours per
week

3
3
3
3
5
5

Cost per
month (RM)

120.00
60.00

120.00
60.00

100.00
100.00

Annual Value
(RM)

1,440.00
720.00

1,400.00
720.00

1,200.00
1,200.00

* Estimate of hourly value of type of work is theoretically derived

TABLE 6
Estimated total value of work per given year

Type of Work Total # of
(RM)

Hourly rate
(RM)

Hours
per week

Annual Value
Volunteers*

Training
Clerical/admin Work
Tutoring
Religious
Child-minding
House-cleaning
Total Annual Value

2000
2000
2000
2500
1500
621

10.00
5.00

10.00
5.00
5.00
5.00

3
3
3
3
5
5

2,880,000
1,440,000
2,880,000
1,800,000
1,800,000

447,120
8,367,120

* It is assumed that 50% of the total retirees (21,242) as of 2003 would engage in voluntary work. The
figure is based on the present empirical study.

the specialist approach demands that the
organization tasks and responsibilities are
clearly spelled out so as to ascribe the
monetary value to the time spent. What is
thought to be more practical and effective is
the modified specialist approach which takes
into consideration the general situation of the
job market.

In Table 6, the estimated total value of
voluntary work in a given year based on an
estimated total number of volunteers in
Malaysia is illustrated. In a way, this looks like
a very minimal amount especially when taken
individually, however, when taken as a group
of workers, the scenario would change as
reflected in the table. Based on our 2003 data,
it is conservatively estimated that about RM8.3

million is contributed by 50% of retirees to
the GDP of Malaysia annually.

The total annual monetary value of
voluntary work is calculated this way:

Total numbers of volunteers per type of work X
Hourly Rate X Hours
per week X 4 weeks X 12 months = Total annual
value

Now, if this figure is to be recognized and
accounted for in our national statistics as part
of the gross national product (GNP) of
Malaysia, this would make a great contribution
from the older population alone. This means
that despite the fact that the public views
retirees as a group of elderly needing help, the
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TABLE 7
Contribution of hours of voluntary service by organization and level of responsibility (n=136)

Organization

Health
Welfare
Social
Education
Religious
Service club/group
Community
Youth
Politic
Work-related
Arts & Culture
Societal benefit
Recreation
Sports

Total Hours

Currency (RM)

Total Value (RM)

1

13
197
40

187
125

9
48

0
4

25
0

28
0

41

718

X5

3590

Responsibility

2

22
9

56
82

263
18
69

3
18
15
16
35
11
38

657

X10

6570

(Hours) Levels

3

8
73

128
127
457

90
131

9
38
25
58
12
934

24

1276

X15

19140

4

41
82

233
202
794
57

171
33

199
11
14
40

0
55

1936

X20

38720

Total Service
Involvement
(hrs/month)

84
361
457
598

1639
174
419

45
259
76
88

115
104
158

4577

68,020

study shows that, retirees could indeed be a
great potential resource for the development
of our communities. By rendering service to
the community in various ways and forms and
when such services are duly accorded with
monetary value, this would make their
contribution more visible to the national
development plan of Malaysia.

Table 7 shows the contribution of retirees
in volunteer work based on the actual number
of volunteer retirees (n=136) in the study. The
value of their contribution is calculated from
the number of hours they put into the
organization identified as the responsibility
level. From the table, it is safe to say that when
a certain volunteer task is quantified by the
number of hours one spends volunteering and
that when there is a standard of measuring it,
the value of volunteer retiree's time and
contribution could be well-accounted for.
What this strongly implies is the visible and
tangible contribution of our older population

in the community affairs as shown in their
involvement in various types of organization,
which is translated into figures as part of the
Gross Domestic Product of Malaysia.

Table 8 shows the distribution of educated
Malaysians throughout the country who are
55 years or more and have retired from their
field of expertise and so if this can be
harnessed properly, their potential will not go
to waste. For example, the retirees in Selangor
and Kuala Lumpur could well be utilized for
various volunteer works such as in charitable
organizations, among others.

Policy Implications and Recommendations
1. A national or state/community level

Voluntary Work Survey (VWS) across ages
must be conducted to determine the
economic contribution of the volunteer
workers, specifically to include their
contributions as the national assets of
Malaysia, thereby rendering voluntary
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TABLE 8
Population distribution of older Malaysians by state based on educational qualification

State

Johor
Kedah
Kelantan
Malacca
Negeri Sembilan
Pahang
Perak
Perlis
Penang
Sabah
Sarawak
Selangor
Terengganu
Kuala Lumpur
Labuan
Total

Certificate
(college

polytechnic)

683
439
349
249
255
291
806
119
485
319
228

1154
166
331

7
5881

Diploma
(college

polytechnic)

800
435
354
275
395
303
696
99

715
458
372

2806
185

1155
13

9061

Degree
Advanced
diploma

993
544
497
374
475
278

1046
103

1080
774
535

4973
254

2533
17

14476

Postgraduate
certificate/

diploma

201
88
91
57
96
61

225
13

288
190
150
618

40
450

5
2573

Postgraduate
degree

427
276
166
185
205
127
535

33
575
428
425

2662
102

1727
4

7877 39868

Source. Population and Housing Census of Malaysia 2000

work visible. The survey would include
disaggregate data based on gender, age
cohorts and the type of voluntary work
from both organized and the unorganized
groups.

2. It is now timely to conceive of voluntary
work more broadly by encompassing every
prosocial act within the domain of both
unorganized and organized volunteering
such as helping, caring and reciprocating.

3. In a multi-ethnic society like Malaysia,
volunteering promotes and facilitates
cultural understanding and tolerance
when volunteer programmes cut across
races or ethnicity.

4. The monetisation of work will usher in
new emerging issues that are relevant to
recognizing voluntary work.

5. There is a need for a disaggregate data
based on gender, ethnicity and class.

6. A tripartite council or commission must
be established to consist of representative
from the government bodies, non-
government organizations and the

religious and civic groups and to act as an
umbrella organization that initiates,
monitors, promotes as well as strengthens
volunteerism.

CONCLUSION
Still much remains to be desired as far as
making voluntary work a visible social action
that carries monetary value in Malaysia. This
is based on the fact that volunteerism, firstly,
is not given due recognition, especially those
engaged by retirees; and secondly, voluntary
work is considered as an unpaid employment
thereby does not have to be reflected in the
national records. The move to document and
recognize volunteerism and to accord it with
monetary value is a demonstration of the
national acknowledgement as well as an
expression of tacit recognition that volunteers
from all walks of life contribute to the
community development. In this way,
volunteering becomes a visible feature in the
national scene and volunteers as a valuable
human capital that the national leadership
helps to sustain.

PertanikaJ. Soc. Sci. & Hum. Vol. 13 No. 2 2005 129



Surjit Singh etal

REFERENCES
BARTLE, P. (n.a). Sixteen elements of community

strength. Retrieved :http://scn4.scn.org/cmp/
modules/mea-16.htm. 6 October 2003.

CAHN, E. S. 2002. The non-monetary economy,
retrieved: http: //wzvw. timedollar. org/document/
Non-MonetaryEconomy.pdf. 30 May 2005.

CHALLENGER, J.A. 2003. Retirees as job market assets.
USA Today (Society for the Advancement of
Education) 131.

INDEPENDENT SECTOR. 2002. Giving and volunteering
in the United States. Washington, DC: Author.

IRONMONGER, D. 2002. Valuing volunteering.
Household Research Unit. Department of
Economics, University of Melbourne:
Australia.

LIEBOWITZ, J. 2004. Bridging the knowledge and
skills gap: Tapping federal retirees. Public
Personnel Management 33.

MOOK, L. andj. QUARTER. 2003. How to assign a
monetary value to volunteer contributions. A
Manual. Ontario Institute for Studies in
Education. University of Toronto: Canada.

WIISON, J. 2000. Volunteering. Annual Review of
Sociology, p. 215.

UNITED NATIONS (undated). Volunteer guide:
Working as volunteer and volunteerism.
http: //wurw. unv. org/volunteers/unvols/guide, html

(Received: 29 August 2005)

130 PertanikaJ. Soc. Sci. 8c Hum. Vol. 13 No. 2 2005



ISSN: 0128-7702
PertanikaJ. Soc. Sci. & Hum. 13 (2): 131-145 (2005) Universiti Putra Malaysia Press

The Muslim Religiosity-Personality Measurement Inventory (MRPI)'s
Religiosity Measurement Model:

Towards Filling the Gaps in Religiosity Research on Muslims

•STEVEN ERIC KRAUSS (ABDUL-LATEEF ABDULLAH), 2AZIMI HJ. HAMZAH
8TURIMAN SUANDI, 4SIDEK MOHD. NOAH, 5KHAIRUL ANWAR MASTOR,

6RUMAYAJUHARI, 7HASNAN KASSAN, 8AZMA MAHMOUD & 9JAMIAH MANAP
h 2- 9 Institute for Community and Peace Studies (PEKKA),

Universiti Putra Malaysia,
43400 UPM, Serdang, Selangor, Malaysia

34 Faculty of Educational Studies,
Universiti Putra Malaysia,

43400 UPM, Serdang, Selangor, Malaysia
5> 7-8 Centre for General Studies,

Universiti Kebangsaan Malaysia,
43600 UKM, Bangi, Selangor, Malaysia

Keywords: Muslim, Islam, religion, religiosity measurement, instrument development, worldviews,
personality, tawhidic paradigm

ABSTRAK
Sejak bermulanya bidang religiositi sebagai satu bidang inkuiri saintifik, ia telah berada di bawah
domain psikologi religiositi. Pendekatan itu diambil ke arah pengkonsepsian religiositi sebagai
makna bagi keagamaan sejagat. Walau bagaimanapun, majoriti limpahan instrumen religiositi
jatuh di bawah petunjuk agama Kristian dan kajian terhadap orang Kristian. Bagi mempelajari
tentang kehidupan beragama tradisi bukan Kristian, terdapat keperluan untuk konsep dan
instrumen religiositi bagi menggambarkan tradisi keagamaan tersebut. Peranan tasawur terhadap
religiositi adalah penting untuk diambil kira sebagai instrumentasi religiositi kerana tasawur ini
dapat memberi asas falsafah untuk konsep operasional religiositi, pembentukan dan item. Oleh
sebab pengaruh besar terhadap instrumen religiositi adalah berasaskan tasawur terhadap
keagamaan Judeo-Christian, instrumen religiositi yang wujud kini pun adalah yang
mencerminkannya, dan seterusnya ia tidak menunjukkan kesamarataan keunikan tasawur
terhadap pandangan non Judeo-Christian yang lain seperti tasawur Islam. Oleh yang demikian,
kajian ini bertujuan untuk memberikan pandangan umum terhadap konseptualisasi keagamaan,
bersama-sama dengan beberapa jurang yang besar dalam kajian religiositi bagi Muslim. Secara
kesimpulannya, kertas kerja ini membentangkan satu model asas religiositi yang berasal daripada
tasawur dari segi tauhid Islam, di mana MRPI diasaskan.

ABSTRACT
Since the advent of religiosity as a field of scientific inquiry, it has been under the domain of
psychologists of religion. The approach taken toward conceptualizing religiosity, therefore, has
always been one purported to be of religious universalism. However, the overwhelming majority
of religiosity instruments to date have fallen under the rubric of Christianity and the study of
Christian people. As the desire to learn more about the religious life of the non-Christian traditions
and people spreads, there is an increasing need for religiosity concepts and instruments to reflect
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these particular religious traditions. The role of religious worldview, therefore, is a major
consideration in the instrumentation of religiosity, as worldview provides an underlying
philosophical foundation for the operationalization of religiosity concepts, constructs and items.
As the preponderance of religiosity instrumentation to date has been grounded in thejudeo-
Christian religious worldview, existing religiosity instrumentation is also reflective of it, and as
such, does not adequately represent the uniqueness of other non-Judeo-Christian worldviews
such as the Islamic tawhidic worldview. As such, the current study aimed to provide a general
overview of religiosity conceptualization in general, along with some of the major gaps in religiosity
research for Muslims. In response, the paper concludes with the presentation of a basic religiosity
model rooted in the tawhidic worldview of Islam, upon which the Muslim Religiosity-Personality
Inventory (MRPI) was based.

CONCEPTUALIZATION AND OPERA-
TIONALIZATION OF RELIGIOSITY:
BACKGROUND AND CONSIDERATIONS
From the beginning of its advent as a subject
of scientific inquiry, the conceptualization and
operationalization of religiosity has been
primarily the domain of psychologists and
sociologists, who sought to understand the role
of different measurable elements of religion
on the intra- and interpersonal worlds of man.
As opposed to scholars and doctors of religion,
psychologists and sociologists of religion aimed
to understand the impact or effects of the
unique institution of religion in purely
sociological and psychological terms.

Those who would become important
figures in the history of psychology, for
example, focused much of their interest and
attention on religion. From the early writings
of William James and G, Stanley Hall at the
beginning of the twentieth century, religiosity
as an independent scientific concept has been
an important field of inquiry to social scientists
(Spilka et al 2003). One of the earliest and
most controversial topics in psychology to date,
in fact, has been the relationship between
religiosity and delinquency, which was a focus
of much of the early work on religiosity dating
back to the 1930s (Serajzadeh 1998).

The significance of religion to human
beings in so many dimensions of daily living
has made it an important area of inquiry to
researchers. Nevertheless, the importance of
religion as an area of focus has not been a
universal effort. Attempts to study religion as
a social scientific phenomenon have been
primarily a Western, Judeo-Christian

undertaking. Hill and Hood (1999)
aggregated and analyzed 126 different
psychological measurements for religiosity.
However, Grace (2000) noted that researchers
interested in finding measures applicable to
the non-Western religions and spirituality
could not finrj them in Hill and Hood's work.
Grace also argued that those interested in
finding instruments applicable to other
religions would most likely not find them
anywhere else, either, since much of the
research focus had been on the Christian
religion (in particular, American
Protestantism). Spilka et al. (2003:3 also note
that "most psychological research has been
conducted within the Judeo-Christian
framework." According to Ghorbani et al.
(2000:2), studies of English-speaking
populations have dominated the literature.
Though other societies have received recent
attention (e.g. Gorsuch et al 1997; Grzymala-
Moszczynska 1991; Hovemyr 1988; Kaldestad
and Stifoss-Hanssen 1993), Judeo-Christian
commitments still remain the most common
object of investigation. They also add that the
need to empirically study other religious
traditions is obvious.

Attempts to understand religion and
religiosity from the individual or personal
perspective have naturally been the domain
of psychologists of religion. Since psychology
has the overall goal of understanding people
and their behaviour, psychologists attempt to
do this by studying human motivation,
cognition and behaviour (Spilka et al 2003).
For those whose domain is to understand
religion psycholo-gically, There is a major
difference between religion per se and
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religious behaviour, motivation, perception
and cognition. We study these human
considerations and not religion as such (Spilka
et al. 2003: 3). For psychologists of religion,
there is little interest in the content and make-
up of religion as a body of knowledge, tradition
and practice. Thus, there is little interest in
the religious knowledge, practices and
experiential inputs that dictate how human
behaviour, motivation, perception and
cognition are arrived at.

In religious psychology, the focus is not
on the religion itself, but rather the
functionality or output of religion. In most
studies on religiosity, the assumption is made
that people from all religious traditions
express their faith in three ways: through
behaviour (e.g. rituals), belief (e.g. belief in
the supernatural) and experience (e.g.
mystical states) (Spilka et al 2003). Despite
such assertions of the universality of religion
according to these three constructs, a single
definition of 'religion' itself remains elusive
for psychologists of religion.

PERSONALITY RELIGIOSITY

CONCEPTUALIZATION AND ITS ROOTS
These considerations lead to important
questions about how religiosity has been
conceptualized, particularly as it pertains to
religious groups outside of theJudeo-Christian
tradition. According to Kucukcan (2000: 461-
468) stated that:

"One should bear in mind that almost all
of the theoretical frameworks [discussed
in this article] were developed after
studying predominantly Christian
believers and manifestations of Christian
religious experience. It is therefore
questionable whether these methodo-
logical approaches can explain non-
Christian religious experience...."

The confirmations by Spilka et al.,
Kucukcan and others as to the current
limitations of religiosity research due to the
majority of work having been conducted
according to the Judeo-Christian perspective
is an important one. For despite the assertion
that religion - from the perspective of religious
psychology at least - can be approached
universally in terms of measuring its impact
on human behaviour, the Judeo-Christian
influence is significant in terms of the
foundational worldview on which
conceptualization efforts are grounded.

According to al-Attas (2001), the role of
assumptions stemming from one's overall
religious worldview is critical in any scientific
process. Although the measurement
techniques and methodologies (e.g.
quantitative/qualitative, sampling, etc.) may
be universally acceptable, the assumptions or
assertions made at the fore will unquestionably
shape the conceptualization and operationa-
lization process that follows. This will then
influence the findings and subsequently the
overall conclusions of the research. Thus,
religiosity scales claiming to be universal may
in fact not be. Implicitly, there is a great
likelihood that they will undoubtedly reflect
the religious worldview of the author(s) and
that of his or her particular religious tradition.
Hood and Hill (1999) have echoed this
sentiment by claiming that in terms of non-
Western faith traditions, relevant scales are
virtually non-existent as measures of religion
are likely to reflect Christian religious biases,
even when not explicitly identified as measures
of the Christian religion (Heelas 1985). Hood
and Hill's statement points to the implicit bias
of existing religiosity measurements that stem
from the use of a predominantly Judeo-
Christian religious worldview as the basis for
the conceptualization and operationalization
of the vast majority of existing religiosity
studies and measures.
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THE SIGNIFICANCE OF THE RELIGIOUS

WORLDVIEW IN RELIGIOSITY CONCEPT

AND INSTRUMENT DEVELOPMENT
Numerous authors have offered a variety of
definitions of 'worldview*. For example, James
Sire (1988: 17) asserts that, "A worldview is a
set of presuppositions (or assumptions) which
we hold (consciously or subconsciously) about
the basic makeup of our world." Phillips and
Brown (1991: 29) state that "A worldview is,
first of all, an explanation and interpretation
of the world and second, an application of this
view to life. In simpler terms, our worldview is
a view of the world and a view for the world."
Walsh and Middleton (1984: 32) provide the
following succinct explanation, "A world view
provides a model of the world which guides
its adherents in the world".

Anthropologist Clifford Geertz, for
example, whose definition of religion as a
"system of symbols which acts to establish
powerful, pervasive, and long-lasting moods
and motivations in men by formulating
conceptions of a general order of existence
and clothing these conceptions with such an
aura of factuality that the moods and
motivations seem uniquely realistic" (Geertz
1973:78), speaks of conceptions of a general
order of existence. That is, one of the activities
of religion is to tell us about the nature of the
world and how it works, also known as
metaphysics (Peterson 2001).

Essentially, a worldview is how we see and
judge the world and its contents. It is our
personal vision and understanding of the
reality itself. Thus, what that worldview is, what
influences it, and how it is constructed is of
the utmost concern. Behaviours, values and
thoughts all flow from that same core of beliefs
about the makeup of reality that we call our
worldview. Viewing religion in term of an
orienting worldview captures much of what is
important and one might say, even essential
to understanding religion.

The significance of worldview in regard to
understanding the conceptualization and
operationalization of religiosity is grounded in
the makeup of what a worldview is. According
to Funk (2001), a worldview is a set of beliefs

about fundamental aspects of reality that
ground and influence all of one's perceiving,
thinking, knowing and doing. The elements
of one's worldview, the beliefs about certain
aspects of reality as explained by Funk (2001),
are one's:
• epistemology: beliefs about the nature

and sources of knowledge;
• metaphysics: beliefs about the ultimate

nature of Reality;
• cosmology: beliefs about the origins and

nature of the universe, life, and
especially Man;

• teleology: beliefs about the meaning and
purpose of the universe, its inanimate
elements, and its inhabitants;

• theology: beliefs about the existence and
nature of God;

• anthropology: beliefs about the nature
and purpose of Man in general and,
oneself in particular;

• axiology: beliefs about the nature of
value, what is good and bad, what is
right and wrong.

From Funk's model of worldview
composition, a worldview is comprised of many
factors that directly influence and are
influenced by religion and related beliefs
about God, man, the universe and questions
of ultimate reality and existence. A developed
worldview supplies answers to the questions of
origin, purpose and destiny among other
things, or as some put it, the "why, whence,
and whither" of things (Orr 1948). The beliefs
one carries in each of the above listed items,
therefore, is greatly carried out in their
religious beliefs. Likewise, one's religious
beliefs are also dramatically shaped by their
beliefs in each of the above items. Each of the
subsets of worldview cited by Funk is thus
highly interrelated with, and directly affects
the others.

In the conceptualization of religiosity, the
role of worldview and its impact on the
operationalization of measures is an important
consideration due to the influence of
worldview on the philosophical foundation of
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personal religiosity. As highlighted in the
previous section and noted by religiosity
scholars, the majority of existing religiosity
measurements have been developed from the
perspective of and according to the Judeo-
Christian worldview. This implies not only that
the items used to assess religiosity reflect the
tenets and practices of Judaism and
Christianity, but often that the items are based
on specific assumptions about each of the
components highlighted by Funk (2001) in his
model of worldview composition. This is not
to say that every author from a particular
tradition has an identical worldview, however,
it implies a similarity of certain philosophical
considerations and assumptions with other
studies from the same perspective (Judeo-
Christian), yet different than those from other
religious traditions. These considerations,
stemming from the differences in religious
worldviews, thus influence how religiosity is
conceptualized and subsequently
operationalized.

HOW RELIGIOSITY HAS BEEN

OPERATIONALIZED FOR MUSLIMS
The clear differences in worldview highlighted
above raise important questions in term of the
operationalization of religiosity instruments
for the Muslim populations. Unlike physical
or material achievement, standards related to
religion are often considered difficult to
measure (Family Development Foundation
2002). One such difficulty relates to the
different perspectives of religiosity of people,
since "... individuals differ in their ways of
being religious, as one person might express
religion by meditating regularly, another by
attending church, another by reading certain
literature, and another by participating in a
civil rights demonstration" (McGuire 1992:
102). Thus, it follows that differences in
religious worldview also have important
implications for understanding how measures
for the different populations have been
developed and applied. Most current scales for
Muslims, for example, have been adapted from
the scales that were originally designed for the
Judeo-Christian populations.

One of the earliest theorists on the
dimension of religiosity proposed a four-
dimensional model in approaching religious
orientation and group involvement (Lenski
1961: 21-24). These dimensions were: 1-
'associational' aspect, which includes
frequency of religious involvement in worship
and prayer services; 2-tcommunar dimension,
which relates to the preference and frequency
of one's primary-type relations; 3-'doctrinal
orthodoxy', which refers to the intellectual
acceptance of the prescribed doctrines of the
church; and 4-'devotionalism\ which involves
private or personal communion with God
through prayers, meditation and religious
behaviour (Kucukcan 2000). This model
exemplified the Judeo-Christian focus of the
conceptualization of religiosity. It is also
multidimensional, which makes it unique
among the early models of religiosity, as most
early conceptualizations were uni<limensional
in nature.

Religiosity has often been measured with
a single-item, such as church attendance or
level of participation in various Christian-based
religious activities. Much of the early research
on religiosity and delinquency, for example,
used church attendance as the sole measure
of the religious commitment (see Evans et al.
1995; Johnson et al. 1987; Tittle and Welch
1983). Thus, most research that have
attempted to examine religiosity has done so
in a limited way, typically by assessing a single
item of the religious affiliation (Weaver et al.
1998), despite the obvious psychometric
shortcomings of the single-item measurements
(Emmons 1999).

The ongoing debate among the
researchers deals specifically with the question
of whether religiosity is best measured as either
a uni-dimensional or multidimensional
concept. Although single-item measures like
church attendance remain relevant within the
literature, it is important to acknowledge that
treating religion as multidimensional has been
more of a methodologically desirable goal
(Gorsuch and McFarland 1972).Johnson etal.
(2001) examined 40 published studies on
religiosity to determine the number of factors
used to measure religious commitment. For
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instance, they were interested in determining
if the church attendance only was used (one
factor), if salience and prayer were both used
(two factors), or if several indicators were used
to develop a multidimensional measure of
religiosity (i.e. three factors, or four or more
factors) (Johnson et al 2000). According to
Johnson et al i systematic review, salience and
attendance were the two most frequently used
variables to measure religion (85% and 65%,
respectively). Prayer was used to measure
religious commitment in 35% of the studies.
Participation in religious activities was used in
27.5% of the studies to measure religiosity,
whereas denomination and Bible study were
used in only 22.5% of the 40 articles.

Although it has been suggested that using
multiple factors to measure religion is
preferable (Gorsuch and McFarland 1972),
most of the studies in Johnson et al s review
failed to do so. Less than half of the studies
(19 of 40) used more than two factors to
measure religion. Slightly more than half of
the articles (21 of 40) reviewed in the study
measured religiosity with one or two factors
(Johnson et al. 2001).

Concerning the literature on religiosity
instruments used with the Muslim populations,
several studies made use of a measure of
religiosity. Among these, two studies
(Pouryousefi 1984; Samandari 1982) included
Glock and Stark's model (see below), while in
others an ambiguous, arbitrary or sometimes
subjective single-item definition of religiosity
was used (see Hassani 1978; Yahya 1988;Junger
and Polder 1993; Afshari 1994) (in Serajzadeh
1998).

In Samandari's work (in which the site of
the study was Babol, a city in the North of
Iran), the measure consisted of forty items.
According to her report, a long process of
discussion and consultation with the religious
leaders and university professors in Iran was
followed to check the validity of the scale.
Nevertheless, nothing about the internal
validity and the reliability of the scale, as well
as sub-scales, was reported in her work. Most
surprisingly, in the data processing stage, only
five items of forty were used with this short

explanation:'"due to the extensiveness of the
list of items measuring the degree of religiosity,
only the responses to a limited number of
items were utilized for analysis" (Serajzadeh
1998).

In Pouryoussefi's work, a 31-item Likert
scale of Glock and Stark's model of religiosity,
excluding the intellectual dimension, was
constructed to measure the religiosity of
Muslim students studying in the United States.
Administering a pre-test, he seemed to have
constructed and used the scale more precisely.
However, in his work the statistical results of
the internal validity and reliability of the scale
were not reported either (Serajzadeh 1998).

Wilde and Joseph (1997) devised, in
English, a 14-item 'Muslim Attitudes Towards
Religion Scale' or in short MARS. The scale
contained items adapted from the Francis
Attitudes Toward Christianity scale (Francis
1978; Francis and Stubbs 1987). According to
Hill and Hood (1999), the Attitude Toward
Christianity Scale focuses solely on the people's
perception of the Christian religion. The
MARS, therefore, is an adapted scale for the
Islamic faith. Items were developed'"under the
guidance and supervision of the University of
Essex Moslem society" (Wilde and Joseph
1997:899).

Glock and Stark's discussion (1965) on the
dimensionality of religion turned scholars'
attention towards a multidimensional
definition of religiosity. This issue has been
consistently associated with their name
(Dejong et al. 1976; Himmelfarb 1975; Roof
1979; Spilka et al 1985). Glock and Stark's
model of religiosity, in spite of some criticism,
has been predominantly employed, either
partly or completely, in different fields. Thus,
in order to measure the religiosity of the
Muslim respondents, Glock and Stark's model
was also adapted to the religion of Islam in
Wilde and Joseph's study (Serajzadeh 1998).

Glock and Stark (1965: 19-20) argue that
in all religions of the world, in spite of their
great variation in details, there are general
areas in which religiosity is manifested. These
areas, considered by Glock and Stark as the
core dimensions of religiosity, are the

136 PertanikaJ. Soc. Sci. & Hum. Vol. 13 No. 2 2005



The MRPI's Religiosity Measurement Model: Towards Filling the Gaps in Religiosity Research on Muslims

'Ideological', the 'Ritualistic', the
'Experiential', the 'Intellectual' and the
'Consequential' dimensions.
• The 'Ideological1 dimension or religious

belief, encompasses beliefs that are
expected to be held by the followers.

• The 'Ritualistic' dimension or religious
practice, includes the specific religious
practices, such as worship, prayer,
participation in special sacraments, fasting
and so on, which are expected to be
performed by the believers.

• The 'Experiential' dimension or religious
feeling, refers to feelings, perceptions and
sensations of having communication with
a divine essence (i.e. with God) ultimate
reality or transcendental authority.

• The 'Intellectual' dimension or religious
knowledge encompasses the basic
information and knowledge about the
tenets of the faith and its sacred scriptures
that are expected to be known by the
believers.

• The 'Consequential* dimension or
religious effects, includes the effects of
religious belief, practice, experience and
knowledge on the believer's everyday life
(dock and Stark 1965: 20-21).

Serajzadeh (1998), in his study on the
Iranian Muslim youth and crime, developed
an adapted measure for religiosity based on
the Clock and Stark's model. The assumption
for using the model was "since the three
monotheistic religions (namely Judaism,
Christianity and Islam) seem to share similar
elements in their structural tenets, some items
developed by researchers for Christianity and
Judaism seem to be applicable to Islam too"
(1998:138-139). For each of Glockand Stark's
five dimensions, Serajzadeh included or
applied the aspects of the Islamic faith. For
example, for the"Ideological' dimension, the
Islamic 'articles of faith' or the 'five pillars'
were used. For the 'Ritualistic' dimension,
Serajzadeh included daily prayer (salat) and
fasting during the month of Ramadan (as part
of the "Pillars of Islam"), reading the Holy

Book, the "Koran", attending public prayer
(both daily and during the Friday prayer),
taking part in ceremonies held on holy days
in mosques and others.

The adaptation of the dock and Stark's
model to an Islamic religious context,
although more comprehensive than most
multidimensional models measuring the
Muslim populations, has important
shortcomings that must be highlighted, dock
and Stark's model is an attempt to universalize
a set of primary religiosity dimensions, based
on commonalties in "general areas in which
religiosity is manifested" (dock and Stark
1965: 19-20). This model, although perhaps
achieving its general goal, neglects the
uniqueness and spirit of the individual
religious tradition, however, including each
tradition's unique understanding of what
religion is and is meant to be in the life of its
followers. This stems ultimately from a faith's
particular worldview. Accordingly, dock and
Stark's model is suitable for a general
religiosity, in that it was developed by looking
at commonalities across the religious
traditions. However, for measuring Islamic
religiosity specifically, the dock and Stark's
model may be inadequate for generalizability
and commonalities with other traditions is of
less concern. Rather, what is desired is to
capture the unique qualities and the most
relevant dimensions of religiosity from the
perspective of Islam alone.

Thus, the dimensions of dock and Stark's
model, although they can be shown to exist
within Islamic religiosity, may not be the most
appropriate given the makeup of the Islamic
religious worldview and how the worldview is
manifested in the daily lives of Muslims. This
has been highlighted by Shamsuddin (1992:
105) who indicated that Muslims, in particular,
need a relatively different scale to measure
religiosity because "... the Islamic concept of
religion is fundamentally different from the
[above mentioned] concept of religion." In
response, Shamsuddin proposed a model of
Islamic religiosity'Yepresented by the concept
of taqwa (God-consciousness) — a multi-
dimensional variable of religiosity that includes
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knowledge ((Urn/ma'rifah), belief (iman),
practice Carnal), consequences (natajah) and
realization of excellence (ihsan). Since the
scope of religion, i.e. its dimensions, are
defined by the very concept of religion, "...
the content dimensions of the Muslim
religiosity vary considerably with the Judeo-
Christian religious tradition" (Shamsuddin
1992: 105).

In adapted measurements such as the
Glock and Stark model, therefore, there
remain a lack of integration between the
unique religious elements that comprise the
Islamic tawhidic worldview. The Glock and
Stark's model does not reflect the Islamic
religiosity elements such as the role of the self
in religious practice, the different categories
of knowledge that comprise religious
worldview, e.g., worldly and other-worldly
dimensions of knowledge and others that are
inherent within the tawhidic worldview of
Islam.

GAPS IN THE LITERATURE:

ISLAMIC RELIGIOSITY
The gap in the religiosity literature in the area
of instrumentation reflective of the tawhidic
worldview of Islam was identified by
Shamsuddin (1992) who indicated that
Muslims, in particular, are in need of a
relatively different scale to measure religiosity
because "... the Islamic concept of religion is
fundamentally different from other concepts
of religion." Since the scope of religion, i.e.
its dimensions are defined by the very concept
of religion, "... the content dimensions of the
Muslim religiosity vary considerably with the
Judeo-Christian religious tradition"
(Shamsuddin 1992: 105). Western scholars
also raise "the need to empirically study other
religious traditions is obvious. Success in
meeting that need clearly rests upon the
availability of the relevant psychological scales"
(Ghorbani^ al 2000:2).

BETWEEN THE EXTREMES: THE

TAWHIDIC WORLDVIEW OF ISLAM
Islam claims to represent the middle or
balanced way as the path between the extremes
of worldliness and other-worldliness. Although
it posits a God-centred reality, it essentially
combines the two attitudes. There are no
dichotomies between the spiritual and the
material as well as between the religious and
secular life, between thought and action,
values and facts, theory and practice, ethics
and economics, science and arts, knowledge
and life, the individual and the community.
The tawhidic worldview, with its focus on the
unity of the Creator, includes the element of
what Emmons (2003) calls the 'ultimate
concerns*, which serve as focal points around
which people organize their lives, views of
themselves, goals, and activities. He writes,

"With the divine incorporated into one's
worldview, a person is able to see various
midlevel tasks, plans, and purposes as
related to, and perhaps part of, a larger
ultimate concern. Theoretically, this
would enable the person to organize the
various aspects of his or her life in relation
to the larger framework. This would also
serve as the basis for seeing life in the long
view, for long-term motivation and
sustained performance of even mundane
behaviours as part of a set of spiritual goals
or strivings. Imbuing a goal with a sense
of the divine is likely to decrease any prior
ambivalence in commitment to that goal.
Does one need a greater justification than
the perception that one's goals are
pleasing to God?" (Emmons 2003: 23).

Emmons' 'ultimate concerns' are an
integral element of the Islamic worldview and
its approach to the world. Ultimate concerns
represent the terminal values or end goals for
both individuals and societies, and act to the
shape worldview (Family Development
Foundation 2002). Abul Hasan Ali Nadwi
(1983), speaking from the Islamic perspective,
claims that true civilization, a stable and just
human society, can only be built on the
foundation of a right concept of God and his
attributes, a recognition of the necessity of
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divine revelation, and a worldview which places
man in his rightful place in the total system of
the Theo-centric creation. Thus, as a way of
life and religion, Islam has its own distinct
worldview that is unique from others (Aziz
2000).

According to al-Attas (2001), a worldview
is not merely the mind's view of the physical
world and of man's historical, but also the
social political and cultural involvement in it.
This is because the worldview of Islam is not
based upon philosophical speculation
formulated mainly through observation of the
sensible world or the world of created things.
The worldview of Islam is therefore not limited
to the existence of this world alone, but
encompasses both the "sacred' and
the'"profane"- this world (al-dunya) and the
world hereafter (al-akhira). Furthermore,
these are not two separate, unrelated entities
or concepts but are directly related,
continuous and inseparable to one another.
Thus, the worldview of Islam is the vision of
reality and truth that reveals what all of
existence is about; for it is the world of
existence in its totality, which includes both
the seen worlds and those unseen (al-Attas
2001).

In the Islamic worldview, this totality is the
eternal Divine principle of unity that pervades
and rules all things. It is expressed in the
metaphysical world of the hereafter and the
Day of Judgment, in the external world of the
cosmos and nature and in the inner world of
the mind and spirit. Underlying this universal
order and totality is a living unity, which is all-
pervading and everlasting. Everything has a
purpose, which is the realization of the essence
of the Divine nature developing within it. To
be able to realize and reveal the essence of
one's being and of existence in general, Islam
points its adherents to the path for realizing
the essence of life. The path is tawhid, which
reveals the unity of God. Tawhid comes from
the Arabic verb wahhad, which literally means
'to unite'. In the Islamic terminology, it means
to realize and maintain the unity of God in
one's actions (both inwardly and outwardly)
(Crane 2004).

It is tawhid that comprises the essence and
spirit of Islam. It is through the dialectic of
tawhid, and the worldview that flows from it,
that allows Muslims to accept contradiction in
their beings, nature and the universe around
them. Tawhidkeeps the balance among diverse
multiplicities and contradictions. Tawhidgives
Islam its spirituality by reminding its followers
of the ultimate goal as the testification to and
manifestation of the oneness of God (al-Zeera
2001).

The tawhidic worldview of Islam is thus a
metaphysical one that puts God not only at the
centre, but upholds Him as the Ultimate
Reality and makes return to Him the inevitable
result for everything in creation. The Islamic
worldview defines God as not only the Creator
and lawgiver, but also worship and service in
His way as the very object of life itself.
According to the Qur'an, God says, "I have only
created the Jinn and Man that they may serve
Me" (Qur'an: 51:56). And, "Do they seek other
than the religion of God? While all creatures
in the heavens and on earth have, willing or
unwilling, submitted to His will and to Him
shall they all be returned" "(Qur'an: 3:83).
Thus, from the Holy book of Islam we can see
that the tawhidic worldview presupposes a way
of life that requires constant and ongoing
consciousness of not only the present, earthly
world {al-dunya), but that of the life-to-come
(al-akhira). In so much as Islam purports that
God is the One from which man came and will
return to upon death, the One to whom all
are accountable and the One who sustains all
life at every moment, the Islamic worldview is
thus God-centered.

In being God-centred, however, Islam does
not discard or discount the life of this world
in the same way as the Traditional or Religious
worldview as described by Aziz (2000). As man
is told in the Qur'an, "And there are men who
say: "Our Lord! Give us good in this world and
good in the Hereafter, and defend us from the
torment of the Fire" (Qur'an: 2:201) while, "To
the righteous (when) it is said, "What is it that
your Lord has revealed?" they say, "All that is
good." To those who do good, there is good
in this world and the Home of the Hereafter
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is even better and excellent indeed is the
Home of the righteous" (Qur'an: 16:30).

The concept of continuity of life put forth
in the Qur'an offers that the tawhidxc worldview
of Islam is not 'worldly' nor is it * other-worldly/
Rather, Islam includes the entire spectrum of
life, even including the pre-creation stage
where the Qur'an claims that the souls of man
were made to testify to God's Lordship (see
Qur'an 7:172). According to the eighteenth
century Muslim scholar Shah Waliullah, the
purpose of Islam is to purify the inner life of
man and to make him realize the Divine Will
by creating a society wherein man is able to
develop his potential to the fullest (Nik
Mustapah Hj. Nik Hassan 2000). Islamic
sources of knowledge therefore posit that
Islam cannot be understood except as an all-
encompassing way of life that defines reality
in both worldly and spiritual terms.

TOWARD FILLING THE GAP - THE

MUSLIM RELIGIOSITY-PERSONALITY

INVENTORY (MRPI)
To address this need in religiosity
instrumentation, one that is reflective of the
tawhidic (divine unity) worldview of the Islamic
faith in particular, a multi-disciplinary research
team in Malaysia created the Muslim
Religiosity-Personality Inventory (MRPI). This
religiosity model purports that religiosity from
the Islamic perspective can be understood
according to two main constructs. The first is
called the 'Islamic Worldview'. The Islamic
Worldview construct reflects the Islamic
doctrine of the divine unity/oneness of God.
It is measured or assessed primarily through
the Islamic creed (aqidah), which details a
Muslim should know, believe and inwardly
comprehend about God and religion. Thus the
Islamic creed is laid down by the Qur'an and
Sunnah (way) of the Prophet Muhammad,
which represent the two primary sources of
the Islamic religious law, belief and practice
within (Sunni) Islam. Thus, the MRPI survey
items developed for the 'Islamic Worldview'
construct aimed to ascertain one's level of
agreement with statements relating to the
Islamic pillars of faith (i.e. belief in: God,

Angels, Messengers and Prophets of God,
Books of Revelation, The Day of Judgment,
and the Divine Decree).

The second major construct of the Islamic
religiosity concept is called the 'Religious
Personality'. The Religious Personality
represents the manifestation of one's religious
worldview in worship (ibadah)y in the greater
sense meaning righteous works (amalan saleh),
or the particular ways a person expresses his
or her traits or adapts to diverse situations in
the world - manifested aspects of a personal
identity, life definition and worldview - that
are guided by the Islamic religious teachings
and motivated by God-consciousness. It flows
from the relationship with the Master {Hablun
Min'Allah), which determines the mode of
relationship with fellow servants (Hablun
MinAn-Nas)I (Hassan 1995).

The 'Religious Personality' includes a
variety of everyday behaviours to assess the
extent to which they reflect Islamic teachings
and commands. This construct is represented
by item statements relating to the formal ritual
worship or 'special ibadat\ that reflect one's
direct relationship with God; and daily
mu'amalaU or religiously-guided behaviours
towards one's family, fellow human beings and
the rest of creation, i.e., animals, the natural
environment, etc., which are known as the
general worship or 'general "ibadah\ "IbadaV
is often translated as 'worship' but is in
actuality much broader in meaning. "Ibadaf
comes from the Arabic word ' abdor slave.' Abd
has the connotation of 'being owned' by Him
Whom he serves, rather than simply being a
'servant', which is known in Arabic as khadim
(al-Attas 2001). The 'abid is thus one who "is
indebted absolutely to God, abases himself in
service to Him; and hence the act of service
appropriate for him is called ibadah and the
service is ibadat, which refers to all conscious
and willing acts of service for the sake of God
alone and approved by Him, including such
as are prescribed worship" (al-Attas 2001: 50-
51).

A key underlying aspect of the Religious
Personality construct in sum is akhlaq
Islamiyyahy or the Islamic notion of refined
character that underpins a religious
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personality. Akhlaq Islamiyyah is the
manifestation of the tawhidic worldview in
one's everyday actions, which presupposes a
way of life that requires constant and ongoing
consciousness of not only the present, earthly
world (al-dunya), but that of the life-to-come
(al-akhira).

The tawhidic worldview of Islam is thus a
metaphysical one that puts God at the centre,

and upholds Him as the Ultimate Reality,
making return to Him the inevitable result for
everything in creation. The Islamic worldview
thus defines God as not only the Creator and
law-giver, but also worship and service in His
way as the very object of life itself (Al-Attas
2001). These concepts are illustrated in Fig. 1.

Islamic Worldview —Tawhidic Paradigm -
Fundamental Elements Characterized by:

The Nature of God; Revelation; His Creation; Man
Knowledge; and Others

Knowledge of the Above Rooted in:

Islamic Creed {Aqidah)

and

Islamic Pillars of Faith (Arkan al-Iman)

Islamic Worldview
Manifested In:

Religious Personality - Worship
Manifested in Amalan Saleh

(General) Ibadah
Relationship with Self
and Others

(Special) Ibadat
(Direct) Relationship
with Allah

Pillars of Islam: Islamic Character
(Akhlaq Islamiyyah):

State and
knowledge of Self

2. Daily mu 'amalat —
Everyday

1. Testification of Faith
2. Prayer
3. Fasting
4. Alms

Figure 1: MRPI muslim religiosity measurement model
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CONCLUSION
This article aimed to provide a philosophical
background and justification for the
development of a Muslim religiosity
measurement model given existing gaps in the
literature in the area of Muslim religiosity
measurement. From a review of the religiosity
literature, it was determined that existing
religiosity instrumentation reflective of a
tawhidic worldview model of Islam is scant at
best.

Religious worldview is a key element to
religiosity conceptualization and operationa-
lization, as worldview represents one's
fundamental understanding of reality and is
comprised of many dimensions as espoused
by Funk (2001). One's fundamental worldview
thus includes considerations and assumptions
that influence and inform one's beliefs and
approach to religious knowledge and practice.
This, in turn, impacts religiosity concep-
tualization and instrument development.

In response, the current study outlined a
measurement model for the Muslim religiosity
reflective of the tawhidic worldview of Islam
that included two main religiosity dimensions,
Islamic Worldview and Religious Personality.
The two dimensions reflect the religious
belief/understanding and religious practice or
manifestation of one's religious worldview.

Of the two sub-dimensions of the MRPI,
one pertains to the specific theological pillars
of Islam, while the other is representative of
the general religious behaviour that shares
many similarities with other revealed faiths.
The former, the Islamic Worldview subscale,
is unique to the Islamic faith alone in that it
aims to measure the levels of understanding
of certain key theological tenets of the Islamic
belief. The latter, the Religious Personality
subscale, though containing several items
specific to the Islamic religious practice and
ritual behaviour, is predominantly comprised
of items of a universal nature not exclusive to
Islam alone but a key aspect of the Islamic
religiosity. This construct is represented by
items relating to ritual worship, which reflect
one's direct relationship with God; and
mu'amalaU or religiously-guided behaviours

towards one's family, fellow human beings and
the rest of creation, i.e. animals, and the
natural environment (Krauss et al. 2006). A
secondary version of the latter scale is
currently being developed at UPM to be used
as a universal religious personality scale for use
with other faith communities in Malaysia and
beyond.

REFERENCES
AL-ATTAS, S.M.N. 2001. Prolegomena to the Metaphysics

of Islam. Kuala Lumpur: International Institute
of Islamic Thought and Civilization (ISTAC).

AL-ZEERA, Z. 2001. Wholeness and Holiness in
Education: An Islamic Perspective. Herndon:
International Institute of Islamic Thought.

ABRAHAMSON, B. and F. SMITH. 1998. Thinking about
religion from a global perspective. Teaching
Anthropology Newslette33(7).

Aziz, H.S. 2000. Views of Islam. Online book.
Retrieved September 5, 2002 from: http://
www. altway.freeuk. com/Views /View-13. htm.

CRANE, R.D. 2004. Shaping a future for Muslims in
America. The American Muslim (online),
March-April. Retrieved April 18, 2005 from:
http://www. theamericanmuslim. org/
2004march_comments.php?id=P400_0_26_0

DEJONG, G.F., J.E. FAULKNER and R.H. WARIAND.

1976. Dimensions of religiosity reconsidered:
Evidence from a cross-cultural study. Social
Fortes 54(4): 866-887.

EMMONS, R.A. 1999. Religion in the psychology of
personality: An introduction. Journal of
Personality 67(6): 873-889.

EMMONS, R.A. 2003. Spiritual striving and the
unification of personality. Streams of William
James 5(1): 21-24.

EVANS, T.D., F. CULLEN, R.G. DuNAWAvand V. BURTON,

Jr. 1995. Religion and crime reexamined: The
impact of religion, secular controls, and social
ecology on adult criminality. Criminology 33:
195-217.

142 Pertanika J. Soc. Sci. & Hum. Vol. 13 No. 2 2005



The MRPI's Religiosity Measurement Model: Towards Filling the Gaps in Religiosity Research on Muslims

FAMILY DEVELOPMENT FOUNDATION. 2002. An analysis
of values and their effects on social problems.
Report - Yayasan Pembagunan Keluarga Darul
Ta'zim (Family Development Foundation -
Johor State) website. Retrieved March 19, 2003
from: http://www.ypkdt. org. my/ypk/default!, htm.

FRANCIS, L. J. 1978. Attitude and longitude: A study
in measurement. Character Potentials: 119-130.

FRANCIS, L. J. and M. X STUBBS. 1987. Measuring
attitudes towards Christianity: From childhood
to adulthood. Personality and Individual
Differences 8:741-743.

FUNK, JL 2001. What is a worldview? Industrial and
Manufacturing Engineering Faculty, Oregon
State University. Homepage. Retrieved
November 6, 2003 from: http://
web.engr.oregonstate.edu/-funkk/Personal/
worldview. html.

FUTRELL, M. 2001. Religious worldview. Teaching
about religion website. Retrieved January 19,
2004 from: http://www. teachingaboutreligion. org/
WorldviewDiversity/religious_worldview.htm.

GEERTZ, C. 1973. Religion as a cultural system. In
Reader in Comparative Religion, ed. William A.
Lessa and Evon Z. Vogt, p. 78-89. New York:
HarperCollins. Originally published in
Anthropological Approaches to the Study of Religion,
ed. Michael Banton. London: Tavistock
Publications.

GHORBANI, N., OJ. WATSON, A.F. GHRAMALEKI, RJ.
MORRIS and R.W. HOOD, JR. 2000. Muslim
attitudes towards religion scale: Factors, validity
and complexity of relationships with mental
health in Iran. Mental Health, Religion & Culture
3(2): 125-133.

GLOCK, C. and R. STARK. 1965. Religion and Society in
Tension. Chicago: Rand McNally.

GORSUCH, R.L. and S. MCFARLAND. 1972. Single vs.
multiple-item scales for measuring religious
values. Journal for the Scientific Study of Religion
11:53-64.

GORSUCH, R.L., G. MYLVAGANAM and K. GORSUCH.
1997. Perceived religious motivation,
International Journal for the Psychology of Religion
7: 253-261.

GRACE, C. 2000. A copious aggregation of religious
scales (book review). Journal of Psychology &
Theology 28: 71-73.

GRZYMAIA- MOSZCCZYDSKA, H. 1991. The psychology
of religion in Poland. International Journal for
the Psychology of Religion 1: 243-247.

HAMID S. AZIZ. 2000. Views of Islam. Online book.
Retrieved September 5, 2002 from: http://
www. altway.freeuk. com/Views/View-13. htm.

HASSAN, M.K. 1995. Worldview orientation and
ethics: A Muslim perspective. IKIMJournal 3(1):
1-24.

HEELAS, P. 1985. Social anthropology and the
psychology of religion. In Advances in the
Psychology of Religion, ed. L.B. Brown, p. 34-51.
Oxford: Pergamon Press.

HILL, P. C. and R.W. HOOD, Jr. 1999. Measures of
Religiosity. Birmingham, AL.: Religious
Education Press.

HIMMELFARB, H. S. 1979. Agents of religious
socialization among American Jews. Sociological
Quarterly 20.

HOOD, R.W., Jr., B. SPILKA, B. HUNSBERGER and R.L.
GORSUCH. 1996. The Psychology of Religion: An
Empirical Approach. 2nd ed. New York: Guilford
Press.

HOVEMYR, M. 1998. The attribution of success and
failure as related to different patterns of
religious orientation. International Journal for the
Psychology of Religion 8(2): 107-124.

JOHNSON, B.R., D.B. LARSON and T.C. PITTS. 1987.
Religious programs, institutional adjustment,
and recidivism among former inmates in prison
fellowship programs. Justice Quarterly, 14(1).
Retrieved December 2, 2003 from: http://
www. leaderu. com /humanities/Johnson, html.

JOHNSON, B. R., S. D. LI, D.B. LARSON and M.
MCCULLOUGH. 2000. A systematic review of the
religiosity and delinquency literature: A
research note. Journal of Contemporary Criminal
Justice 16(1): 32-53.

Pertanika J. Soc. Sci. & Hum. Vol. 13 No. 2 2005 143


