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Introduction

In a recent study by Jacob Poushter and Nicholas Kent, increased economic development along with
shifts in religious and political attitudes have increased the acceptance of lesbian, gay, bisexual,
transgender, queer, and non-binary people (LGBTQs).[1] In the Philippines, where almost 80 per cent of
the population is affiliated with the Roman Catholic religion, 73 per cent of Filipinos believe that
homosexuality should be accepted.[2] Despite such developments, however, individuals who identify as
LGBTQ continue to endure harassment and discrimination.[3] Stigma and the denial of civil rights and
legal protections based on sexual orientation and gender identity contribute to mental disorders.[4]
LGBTQs who suffer biased-based bullying (i.e., bullying or victimisation due to one's perceived or actual
identities) report higher levels of depression, suicidal ideation, suicide attempts, substance use, and
truancy.[5] As a result, LGBTQs are prone to experience depressive symptoms at a rate of 1.5 times
higher than the general population.[6] Moreover, LGBTQ young adults are over five times more likely to
self-harm than their non-LGBTQ peers.[7] And gay men are 4.7 times more likely to experience panic
disorders while lesbian and bisexual women experience anxiety at a rate three times higher than straight
women.[8]

There is much evidence that correlates the role of religion with a person's health and wellbeing. Koenig
reports that individuals who are more involved in religious activities or describe religion as very important
in their lives are less likely to become depressed over time.[9] While religiosity is associated with positive
mental health among the general population, the impact of religious affiliation on the mental health of
LGBTQs remains inconclusive.[10] Karl Kralovec, Clemens Fartacek, Reinhold Fartacek and Martin
Plöderl, observe that religion may be both a risk and protective factor against suicide among religiously
affiliated sexual minorities.[11] Guy Shilo and Riki Savaya show an association between low religiosity and
equally low levels of family and friends' support. 1 David M. Barnes and Ilan H. Meyer further assert that
'non--affirming religions' are linked to greater levels of internalised homophobia.[12] Non-affirming religions
who are unfavourable of LGBTQs tend to be proscriptive against sexual minorities, condemn same-sex
behaviour, bar LGBTQs from leadership, and refuse to recognise same-sex unions.

High levels of internalised homophobia highlight the mental vulnerability of sexual minorities in the
religious sector.[13] Investigating the challenges and problems faced by some LGBTQ students in the
Philippines, Xijia Tang and Ak Narayan Poudel report that non-affirming religions affect the well-being of
select Filipino LGBTQ students.[14] Concerning emotions towards God, Patty Van Cappellen, Maria Toth-
Gauthier, Vassilis Saroglou and Barbara L. Fredrickson assert that 'positive emotions, particularly the self-
transcendent positive emotions of awe, gratitude, love, and peace that are especially valued within
religious and spiritual contexts, partly explain why religion and spirituality are beneficial for people's
psychological well-being.'[15]
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Prospective studies further indicate that religion and spirituality may buffer against anxiety symptoms.[16]
Such findings resonate with many Filipino Christians who trust in God to assuage fear and anxiety.[17]
Many older Filipino Christians claim that faith serves as a source of strength and a protective buffer
against stress and suffering. Moreover, during difficult times, Filipino Catholic youths seek God's love and
care and look for a stronger connection with God.[18]

Building on a previous study highlighting the role of religiosity among select LGBTQs in the
Philippines,[19] this essay will explore the breadth of emotions that Filipino LGBTQs associate between
religious sensibility and personal well-being. While collected data include positive and negative emotions,
shame emerges as a significant qualifier of religiosity among cohort participants. For this reason, this
paper will highlight shame within the framework of Stefan Huber and Matthias Richard's inventory of
'emotions towards God' alongside studies on shame, 'coming out,'[20] and the subject formation of LGBTQ
individuals.[21] Because shame functions as a distinguishing emotion among respondents' sense of
individual religiosity, the study hopes to expand existing literature on shame and internalised homophobia
through quantitative data specific to select Filipino LGBTQs. Reflecting on this demography, the paper
explores the correlation of shame with hiya as a culturally specific mechanism in the formation of Filipino
subjectivity.

Some evidence on the salience of religion among LGBTQs 

The Roman Catholic Church is considered the primary moral authority in the Philippines.[22] The Church
recognises 'heterosexuality as normative while respecting the personhood of those with homosexual
tendencies.'[23] Arvin Joaquin argues that 'in its articulation of homosexuality, the [Roman] Catholic
Church uses discourses that are consistent with the teachings … about love and acceptance. [However,]
the church also employs discourses of sinfulness and homosexuality as immoral.'[24] As such, there are
some Catholic LGBTQs who 'confront and live their sexuality in a way that is involved and shaped by the
Roman Catholic Church's norms.'[25]

Despite the dominance of the Roman Catholic Church in the Philippines, some churches cater to the
spiritual needs of Filipino LGBTQs. Some of these are the Metropolitan Christian Church, The Order of St.
Aelred, LGBTS Christian Church, and Ekklesia Tou Theou (Church of God). Other mainline Protestant
churches, such as the Iglesia Filipina Independiente and the United Church of Christ Philippines, tend to
be LGBTQ-accepting.[26] They serve an essential purpose in mitigating homophobia that alienates many
LGBTQs from churches. When congregations take an 'open and affirming' posture, they offer refuge for
LGBTQs to express their spirituality and experience emotional healing.[27] Also, despite the lack of legal
recognition, some same-sex couples affirm their relationships through the 'Rite of Holy Union' or similar
forms of the wedding ritual.[28] By sanctifying their relationships, same-sex couples significantly invest in a
partnership, emotional intimacy toward one's partner, and relationship satisfaction.

Exploring emotions in the context of religion among select LGBTQs 

Many people believe that they have a two-way, relationally engaged bond with God.[29] For some highly
religious[30] Filipino LGTBQs, commitment to God is powerful enough to influence subjective experience
and behaviour.[31] The researchers find this intriguing since the informants are socially vulnerable and
affiliated with non-affirming religions. For some LGBTQs, talking with God, thanking God, hoping to
experience God, building a relationship with God, and inviting God to share their joy and sorrows take on
distinctly personal turns, usurping the place of institutional worship. These led the researchers to inquire,
'What are the feelings of select highly religious and religious Filipino LGBTQs towards God?' More
importantly, 'What are the implications of a dominant negative emotion among Filipino LGBTQs towards
the divine for coming out and the subject formation of non-normative individuals?'
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Measuring emotions towards God 

As Huber and Richard explain, 'Emotions towards God are expressions of religious experiences and
emerge in situations interpreted with God or a higher supernatural power.'[32] There are existing
instruments that measure the dimensional structure of a person's emotional relationship with God. The
God Image Inventory (GII) for example, utilises an 8-scale, 156-item psychometric instrument to measure
one's image of God. Richard Lawrence postulates control, belonging, and fundamental goodness as the
three basic dimensions of the structure of the God-image.[33] While Huber and Richard acknowledge the
utility of GII's attachment theory to explain one's emotions to God, the GII 'is more likely to measure
cognitive attitudes instead of emotions.'[34] Alternatively, Kay Petersen's 24-item questionnaire[35] and
Sebastian Murken's 27-item questionnaire[36] list possible emotions a person may have towards God.[37]
For Huber and Richard, Petersen's and Murken's instruments offer a 'plausible distinction between positive
and negative religious emotions that correspond to the basic dimension of psychological valence.'[38]

Building on Petersen and Murken, Huber and Richard formulated the Emotions Towards God Inventory
(EtG) to measure focused positive and negative emotions. The EtG 'covers a representative variety of
psychologically and theologically relevant emotions towards God' that distinguishes positive and negative
emotions into components relevant to religious life.[39] It is at this intersection of emotional and
psychological valences that we suggest the likelihood of individuals who see their actions as sinful
associate negative emotions in their relationship with God.

Research problem and hypotheses 

Given that most Filipinos adhere to an institutional religion the Philippines is an important locus of inquiry
on the relationship between religion, sexuality and emotions.[40] Currently, there are quantitative studies
on the religious profile and salience of religion among select Filipinos.[41] However, there is a lack of
resources that translate the emotions toward God of select Filipino LGBTQs into material data.

Huber and Richard assert that emotions are deeply rooted and have a strong connection to physiological
processes that shape religious practice. Indeed, 'religious experiences (and the corresponding religious
emotions towards God) have a more profound impact on psychological makeup than religious beliefs.'[42]
Also, individuals who believe in God's existence are more likely to experience positive and negative
emotions toward the divine. By delineating the emotion towards God of select Filipino LGBTQs, this study
addresses the question, 'What is the dominant emotion towards God of select LGBTQs?'

To the best of our knowledge, there are no studies on the emotions towards God among LGBTQs in the
Philippines. The researchers hope to bridge this gap and contribute to the literature on the connections
between religion, emotion and health. In this, the researchers hypothesise that among select participants:

Hypothesis 1: 'Highly religious' and 'religious' Filipino LGBTQs tend to experience positive emotions
towards God compared to those who are 'non-religious.'[43] 

Hypothesis 2: 'Highly religious' Filipino LGBTQs affiliated with non-affirming religions tend to
experience negative emotions towards God. 

Hypothesis 3: Filipino LGBTQs who wield a negative feeling toward the divine as a defining emotion
expose some correlation between sexual orientation and religiosity.
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Methods 
Participants and procedure

The procedure and participants are the same as described in Fides del Castillo, Clarence Darro del
Castillo, Gregory Ching and Michael Sepidoza Campos .[44] This is a continuation of the ongoing
research on the centrality of religiosity vis-à-vis emotions towards God. Using Qualtrics survey software,
the data were collected from November 2020 to December 2020. Snowball sampling was applied. The
respondents answered the survey form online. The study is aligned with ethical principles and obtained
informed consent from the research participants. All data were treated with anonymity and confidentiality.
The respondents answered the 16-item Inventory of Emotions towards God (EtG)[45] and the 20-item
interreligious Centrality of Religiosity Scale (CRSi).[46] As Huber and Huber point out, individuals who
score 1.0 to 2.0 are not religious, 2.1 to 3.9 are religious, and 4.0 to 5.0 are highly religious.[47] A total of
89 Filipinos who identify as LGBTQs answered the EtG and the CRSi. However, after cleaning the data,
only 59 respondents were included in the study.

Instruments 
Emotions Towards God 

The full English version of the 16-item Inventory of Emotions Towards God (EtG) was used with
permission of Stefan Huber. The EtG captures specific emotional tendencies a subject generally feels
towards God. It consists of two orthogonal factors (positive and negative emotions) representing the
psychological valence of different emotions towards God. Also, the factors comprise three inter-correlated
dimensions that refer to specific emotional qualities and can be assigned to theological issues.[48] The
EtG operationalises the intensity of emotions toward God according to the frequency of situations in which
they are perceived. In the EtG:

the instruction given to the respondent is a simple question: ‘How often do you experience situations where you feel the
following emotions toward God?' Respondents rate the items on a 5-level scale of how often they feel each emotion in their
relationship with God (levels: never sometimes, often, very often). The responses are summed and divided by 16, so scores
range from 1 to 5; higher scores indicate a higher frequency of emotions.[49]

Centrality of religiosity scale 

Huber and Huber proposed that religiosity can be measured in terms of intellect, ideology, public practice,
private practice and experience. Items were collected using five, six, and eight levels of self-reported
frequency ratings from never to very often, more than once a week, and several times a day. These were
later recoded into five levels for consistency. Further information on CRS items, recoding, and evaluation
can be found at Huber and Huber.[50]

A recent study on the religiosity of select Filipino LGBTQ by del Castillo, del Castillo, Campos and Ching
affirmed the prominence of religion in a demographic group assumed to exist in 'tension between
sex/gender identities and affiliation with religious institutions.' The quantitative data identified a 'general
religiosity … particularly among older respondents' expressed specifically through 'ideology and private
practice.'[51] A key outcome defined religious experience as a largely personal phenomenon. To the
extent that growing secularism has long 'diminished [the] relevance of church institutions among youth
respondents,' religious practices were relegated to the private sphere. Its public manifestation takes on the
form of 'political action,' where transcendence is equated with imminent social concerns and
transformation.

Data Analysis 
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The averages and distributions of EtG and CRSi were calculated. The Cronbach alpha reliability is
calculated to establish the internal consistency of the instruments.[52] Group comparisons such as the
independent samples t-test and one-way analysis of variance (ANOVA) were applied to determine the
relationship between participants' religiosity levels and sexual orientations with the 16 emotions. Lastly, all
the analyses were accomplished with the use of the Statistical Package for Social Science (SPSS)
software version 20 at loan from one of the researcher's institutions.[53]

Results 

There are 59 Filipino LGBTQ respondents whose ages range from 18 to 42 years old (average = 22 years
old). In terms of location, most the respondents live in urban settings (92%). The participant's biological
gender at birth is female (54%), male (44%), and not listed (2%). The participant's internal sense or
gender identities were as follows: female (44%), male (41%), not listed (12%), and transgender (3%).
Sexual orientations, describing emotional, physical, and sexual attractions, were categorised as bisexual
(39%), gay (29%), lesbian (14%), not listed (15%), and queer (3%). The data shows that many the
participants are Christians represented by the following denominations: Roman Catholic (53%), mainline
Protestant (17%), Agnostics (9%), Spiritual (5%), Buddhist (5%), Evangelical Christian (3.5%), Jehovah's
Witness (2%). Other affiliations indicated are Not listed (3%) and Atheist (2%).

Tables 1 and 2 show average values, including the distribution (skewness and kurtosis)[54] of the various
EtG emotions and CRSi. The result indicates that the distribution (skewness and kurtosis values) is within
the accepted ranges of +/- 2.0 for skewness and +/- 7.0 for kurtosis.[55] Also, the emotions of gratitude
and hope both scored the highest at 3.71. In contrast, the emotion of rage stands lowest with 2.12. For the
CRSi, the religiosity category of ideology stands highest with 4.16, while the category of public practice is
lowest with 3.21. Overall, Cronbach's alpha reliability of EtG is computed at 0.94, while CRSi is computed
at 0.93 both signifying a reliable instrument.

Table 1. Emotions towards God of select LGBTQs 

Emotions towards God Average Skewness Kurtosis
Protection 3.56 –0.54 –0.68
Joy 3.56 –0.52 –0.52
Awe 3.58 –0.58 –0.55
Gratitude 3.71 –0.71 –0.29
Trust 3.66 –0.79 –0.20
Happiness 3.54 –0.57 –0.48
Reverence 3.36 –0.34 –0.78
Hope 3.71 –0.71 –0.56
Release 3.51 –0.61 –0.43
Fear 3.24 0.01 –0.92
Anxiety 2.69 0.25 –0.78
Failure 2.66 0.43 –0.87
Guilt 2.88 –0.01 –1.11
Shame 2.53 0.32 –0.94
Anger 2.73 0.79 –0.40
Rage 2.12 0.88 –0.04
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Table 2. Religiosity levels of select LGBTQs 

CRSi Average Skewness Kurtosis
Intellect[56] 3.41 –0.58
Ideology[57] 4.16 –0.31 –0.31
Public practice[58] 3.21 –0.04 –1.16
Private practice[59] 4.03 –1.25 1.219
Experience[60] 3.58 –0.53 –0.20
CRSi total 3.68 –0.71 0.09

For the group comparison between the different respondents' backgrounds, there are no notable
differences that were found in the emotion of shame with regards to respondents' religious affinity,
residence (urban or rural), and biological gender (male or female). Interestingly, however, ANOVA
comparisons show significant differences between the respondents' sexual orientations (Lesbian = 8, Gay
= 18, Bisexual = 23, Queer = 2, and not listed = 9) and the emotions of shame at p = 0.02 (p < 0.05) level
for the five dimensions with F (4, 54) = 3.12. Cohen's effect size was computed at 0.49, denoting a small
effect size.[61] This implies that among the sixteen emotions listed in the EtG, shame stands out as a
qualifying emotion that defines the emotional experiences of LGBTQs towards God.

Group comparisons undertaken on the emotion of shame and CRSi levels (religious = 33 and highly
religious = 23; note that 3 individuals are categorised as non-religious)[62] indicate that the levels of
shame for highly religious (average = 3.22) respondents are significantly higher than among religious
(average = 2.18) individuals with t =3.78 at p < 0.001. These denote that shame might be more apparent
among more religious individuals.

Discussion 
Positive emotions, psychological valence and religious conduct of life 

Overall results affirmed the dominance of gratitude and hope as key emotions among sample
participants.[63] The results further revealed that LGBTQs between the ages of 30 and 42 years old tend
to feel positive emotions such as protection, trust and hope. This aligns with the assertion of Robert
Buenaventura, Jacqueline B. Ho and Maria Lapid that faith is an important resource for many older
Filipinos.[64] Since religious beliefs promote mental health and social function,[65] it is possible that
among select highly religious older LGBTQs, God remains an ideal attachment figure.

For Huber and Richard, 'the emotion of hope, in the context of religion, is related to the theological issue of
providence.'[66] In the Christian worldview, God governs the world.[67] This becomes a point of contention
when one's worth is not reflected in the practices and teachings of the institutions to which one belongs.
Instead of suspending belief, however, David Fergusson suggests that moments of disjuncture can also
deepen one's faith.[68] This may explain, in part, the co-existence of the emotions of gratitude and hope
with that of shame among select 'highly religious' LGBTQs. This study focuses on shame because it has
emerged as the primary emotional inclination of a select group of Filipino LGBTQ people towards God,
even though other negative feelings were also mentioned by the respondents.

To the extent that LGBTQ respondents are mostly affiliated with non-affirming religions, however, shame
emerges as a significant counterpoint to gratitude and hope. The desire to practice one's faith in a
community that condemns same-sex behaviour adds a layer of stress and shame to predominantly
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positive emotions towards God. When Christian faith communities advise adherents to conform to a
heteronormative lifestyle, many LGBTQ people experience shame, depression, anxiety, isolation and
some even abandon their faith.[69]

Shame as an Emotion of Religious Significance 

Given the results of this study, the researchers discern clear resonances with existing studies on shame,
'coming out,' and the subject formation of LGBTQ individuals. Shame—specifically its Tagalog equivalent,
hiya—scaffolds the loób, the internal dimension of personhood codified by Virgilio Enríquez in the field of
Sikolohiyang Pilipino[70] and José de Mesa in theology,[71] among others.

Shame and queer subjectivities: Genealogies and traces 

Studies on shame, identity, and the subject formation of LGBTQs often begin in the fields of psychology
and mental health.[72] Some emerge from contexts specific to LGBTQ youths and allies.[73] Scholars,
theologians, and ministers have articulated theological and pastoral responses to shame, sexuality and
the well-being of LGBTQs within religious institutions.[74] In critical studies, feminist, queer and
psychoanalytic theories explore subjectivity alongside narratives of masculinization and 'coming out.'[75]
However, fewer sources trace the parameters through which Filipino LGBTQ Catholic and/or religious
youths inhabit shame as an emotion that defines their images of God.[76]

Interdisciplinary theological studies on shame draw from feminist theory, literary criticism and
psychoanalytic theory to reveal discourses that normalise conceptions of God and their implications for
subject formation. Virginia Burrus's Saving Shame,[77] for example, rehabilitates shame from the
shadowed confines of Augustinian, neoplatonic repulsion of bodies and sex.[78] In this, Burrus echoes
Judith Butler's subversion of phallogocentrism and its reduction of female bodies to 'troublesome'
counterpoints to masculinity.[79] Indeed, Butler's Gender Trouble expands feminist theory into a larger
critique of gender, encompassing masculinities and queer sexualities.[80] Her work intersects with Michel
Foucault's genealogical interrogation of sex as inherently 'confessional'—condemned to taboo and the
regulation of bodily regimes around sex and selfhood.[81] By attending to the ways gender constitutes a
larger narrative of patriarchy, Butler provides a critical framework through which sexuality is reimagined as
a cultural artifact, unmoored from essentialising discourses of sex and identity.

This shift in method and perspective opened ways for scholars and activists to reconsider the role of
culture in codifying normative and non-normative sexualities. Among these, the work of Eve Kosofsky
Sedgwick is foundational in its interrogation of the 'closet' as a trope on which LGBTQ subjectivities are
constructed.[82] She suggests that one's negotiation of what is hidden with what is exposed serves as the
fulcrum on which LGBTQs constitute queer identities. Within the dynamic of coming out, shame functions
as a strategy through which queer subjects negotiate private and public identities. Shame—and its
converse, pride—lends queer subjects a framework to both affirm and reject sexual and gender norms.[83]

Shame, hiya, and personhood 

In the Philippine cultural universe, queerness—particularly among men—is conflated with femininity and
female bodies.[84] This trope of a determinedly effeminate (and thus, presumably, gay) man implies the
accompanying inversion of 'female queerness' as masculine, butch and dominant. There prevails an
enduring heteronormativity that crucifies bodies and sexualities onto the masculine-feminine binary.

Tracing the place of women within Filipino patriarchy, Karen Enríquez identifies shame as a strategy
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through which subjectivities are gendered, or more specifically, feminised.[85] Drawing on the work of
Mary John Mananzán, Virginia Fabella and José de Mesa, Enríquez rereads hiya (shame) as a
mechanism of meaning-making. She examines the uncritical conflation of hiya with dangal (honour) in
justifying the relegation of women to the domestic space; she critiques the principle of gender
complementarity that undergirds John Paul II's 1988 Apostolic Letter on women, Mulieris Dignitatem.[86]
For Enríquez, hiya—specifically embarrassment, shame and self-consciousness—is a potential strategy
for transformation. More than a negative value, hiya evokes Foucault's 'confessional'—where naming what
is silenced, shamed, or closeted unravels heteronormative systems that police gendered bodies. Hiya is
the critical portal through which one approaches dangal—honour, dignity and self-acceptance.

Indeed, Agnes Brazal echoes hiya's liberative impulse that reorients its negative valuation. Her study of
cyberviolence against women suggests that hiya functions as a corollary to 'saving face' in honor-based
cultures. Rereading Emmanuel Levinas alongside Filipino notions of loób (essential self) and kapwa
(other), Brazal unveils an ethical impulse to hiya that holds the self accountable to others. Affirming the
process through which the self comes to agency within the context of community, Brazal reanimates
women's potency to wield hiya as a strategy of resistance. Rather than passively submitting to normative
gender roles, Filipinas subvert the (patriarchal) binary that imposes taboo, shame and silence to regulate
bodies.[87]

It probably comes as no surprise that theologians such as Brazal and Enríquez locate hiya within a cultural
space defined by Spanish-Catholic colonial tropes.[88] Shame and honour are deployed through religious
narratives that ground the self on sin and redemption (echoes of hiya and dangal). For non-normative
subjects—specifically LGBTQs—hiya imposes a regulatory mechanism through which subjectivities are
constituted. While their valuation of hiya tends to be ambivalent, Enríquez and Brazal codify hiya as a core
component in the construction of Filipino gendered selves. In this, both affirm existing literature on shame,
identity and the religious experiences of LGBTQ lives.

In our study, highly religious respondents identify shame as a dominant negative emotion toward God.[89]
Tobias Künkler, Tobias Faix and Marie Jäckel further argue that those who are highly religious may also
experience guilt (and release and fear) towards God.[90] By focusing on the emotions of Filipino LGBTQs
in the conversation, this paper expands on existing research on how religiosity correlates with feelings
towards God.

Conclusion and outlook 

As an initial effort to survey the religiosity of select Catholic LGBTQs, the study proposed several
hypotheses that sought to correlate sexual orientation with levels of religiosity and emotions towards God.
According to the quantitative data, individuals whose faith likely plays a central role in their lives have a
higher tendency to express positive emotions—specifically hope and gratitude (Hypothesis 1). Conversely,
data confirmed the association of negative emotions among LGBTQs affiliated with non-affirming religious
traditions (Hypothesis 2).

The emergence of shame as an emotion specific to the religious experience of select LGBTQ Filipino
youths invited a necessary consideration of shame beyond its valuation as a negative psychic-affective
state. While the study's data affirmed shame as a defining emotion for select LGBTQs (Hypothesis 3),
existing literature on 'coming out,' LGBTQ subjectivities, feminist and queer theories compelled the
authors to critique Huber's and Richard's categorisation of shame as a negative emotion. Brazal's and
Enríquez's re-reading of hiya and dangal subvert the positive-negative binary on which emotions are
categorised and thus valuated. There is a far-reaching implication for this critique: if shame were left as a
'negative emotion,' LGBTQ experiences will continue to be defined by heteronormative social standards
that may lead to further erasure.



Intersections: Emotions towards God of Select LGBTQs in the Philippines and the Experience of Shame

http://intersections.anu.edu.au/issue48/campos.html[4/12/2022 11:25:17 am]

While the data sample of this research is limited, the study's potential in bridging existing conversations on
shame, gender and religiosity with the quotidian realities of queer lives is vast. This is of particular
significance given the Philippine postcolonial condition. As shown in Sedgwick's analysis of the 'closet'—
along with Enríquez's and Brazal's valuation of hiya as a deployment of agency—a presumably negative
emotion might well expose a more complex negotiation with prevailing tropes around God, religious
propriety, culture and colonial subjectivities. More than just a marker of a potential psychic breakdown,
shame might well affirm non-heteronormative subjectivities.

Second, the study exposes the multilayered roles of religion in scaffolding the cultural spaces in which
gendered subjects construct meaning. It is noteworthy to affirm that among our LGBTQ respondents,
'religiosity' functions as a deeply felt personal phenomenon. Perhaps this turn to the personal does not so
much disavow institutional practices as displace negative emotions often associated with rigid views of
orthodoxy and orthopraxis (Hypothesis 2).

The EtG is a short and simple instrument that captures important aspects of religious feelings towards
God. Its use as a screening instrument can help identify the overall emotional response of an individual to
religious experience. Moreover, religious emotions affect psychological makeup more deeply than
religious beliefs, as emotions are more deeply rooted (e.g., they are linked to physiological processes)
than beliefs.[91] The Filipino LGBTQs surveyed in this paper report gratitude, hope, and shame as
dominant emotions in their relationship with God or higher supernatural power. Their positive emotions
indicate that their religious practices bring them joy and comfort. Rather than mere counterpoints,
however, negative emotions invite some reconsideration of their role in the constitution of queer identities.

As a platform for future research, the authors acknowledge the need to more intentionally nuance several
identity assumptions of select informants, namely: religiosity, Filipino/culture, gender, age and emotions
(hiya/shame). There are limitations to the study, and subsequent validation can be conducted. For the
moment, however, this paper attempts to address the correlation between 'religiosity,' 'emotions,’ and the
formation of queer subjectivities in the Philippine postcolonial context. Given extensive studies on the
subject formation of queer bodies and selves, any engagement with the interior dimensions of queer lives
requires a critical rereading of existing identity categories and their complicity to patriarchal and
heteronormative standards.

Appendix 

Items of the inventory of emotions towards God 

The Emotions Towards God Inventory (Huber and Richard 2010) covers a representative variety of
psychologically and theologically relevant emotions towards God that distinguish positive and negative
emotions into components relevant to religious life.

In sum, we measured emotions towards God with the following items using a 5-stage response format (1 =
never, 2 = rarely, 3 = sometimes, 4 = often, 5 = very much).

How often do you experience:

1. protection by God?
2. joy towards God? 
3. awe towards God? 
4. gratitude towards God? 
5. trust towards God? 
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6. happiness towards God? 
7. reverence towards God? 
8. hope towards God? 
9. release from guilt towards God? 
10. fear (scare) towards God? 
11. anxiety towards God? 
12. failure towards God? 
13. guilt towards God? 
14. shame towards God? 
15. anger towards God? 
16. rage towards God?

Centrality of religiosity scale interreligious (CRSi) 

Centrality of Religiosity Scale Interreligious (CRSi) versions 7, 14, and 20 (Huber and Huber 2012). CRSi
has five subscales: intellectual, ideology, public practice, private practice, and religious experience. The
CRSi uses a 5-point frequency (very often, often, occasionally, rarely, and never) and intensity (very much
so, quite a bit, moderately, not very much, and not at all) response scale (Huber and Huber 2012, p. 716).
CRSi-7, 14, and 20 subscales, sample items, and the number of items per subscale are shown in Table 3.

Table 3. CRSi-7, CRSi-14, & CRSi-20 subscales and sample items 

CRSi versions and
subscales Sample items no. of items

CRSi 7
Intellectual How often do you think about religious issues? 1
Ideology To what extent do you think that God or something divine exists 1
Public practice How often do you take part in religious services? 1
Private practice How often do you pray 2

Religious experience How often do you experience situations in which you have the
feeling that God or something divine intervenes in your life? 2

CRSi 14
Intellectual How interested are you in learning more about religious topics? 2

Ideology To what extent do you believe in an afterlife, e.g., immortality of
the soul, resurrection of the dead, or reincarnation? 2

Public practice How important is it to take part in religious services? 2
Private practice How important is personal prayer for you? 4

Religious experience How often do you experience situations in which you have the
feeling that you are touched by divine power? 4

CRSi 20

Intellectual
How often do you keep yourself informed about religious
questions through radio, television, internet, newspapers, or
books?

3

Ideology In your opinion, how probable is it that a higher power really
exists? 3

Public practice How important is it for you to be connected to a religious
community? 3

Private practice How often do you pray spontaneously when inspired by daily
situations? 6
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Religious experience How often do you experience situations in which you have the
feeling that God or something divine is present? 5
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