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Abstract
Common variables in identity and faith development literature were explored. Two essential constructs of identity development – crisis and commitment - were applied to an assessment of strength of faith. Sixty-one college students completed a quantitative measure of common indicators of faith attitudes (strength of belief, importance of faith, life application of faith) and faith experiences ( religious behavior and spiritual feelings). They also participated in a personal interview assessing specific experiences of crises of faith and the nature of their commitment to core beliefs. Correlational analyses and analyses of variance were conducted for faith scores across levels of crisis and commitment. Significant relationships were observed for commitment. Those with more mature commitments to core beliefs scored higher on measures of faith attitudes and experiences. Implications are discussed for understanding and assessing strength of faith and encouraging faith development among late-adolescents.

Crisis and Commitment: Applying Concepts of Identity Development to Strength of Faith

Identity Development

Present thoughts on identity development in the field of psychology are influenced heavily by the work of Erik Erikson (1968) who defined identity as a quality of personal sameness and continuity. Adolescents form identity by interpreting themselves and their world. Exploration, also known as crisis, is key during this process as the adolescent “tries on” various roles, goals, opinions, attitudes, traits, and ideologies. Crisis requires genuine reflection, critical examination, and experimentation with alternative directions and beliefs. Crisis is followed by commitment, which is the adherence to one particular alternative or course of action. Commitment allows the adolescent to establish a more permanent identity.

According to Erikson (1968), crisis and commitment are crucial in determining one of two possible outcomes of identity formation: identity achievement and identity diffusion. Identity achievement occurs when an adolescent comes to a firm sense of self after a period of searching and exploring. Identity achievement is characterized by high self-esteem, social skills, and success in life (Elkind, 1978). Conversely, identity diffusion occurs when an adolescent does not achieve a sense of identity. This can be the result of either a lack of exploration or a lack of commitment. Identity diffusion is characterized by low self-esteem, lack of social skills, and less success in facing life’s future challenges (Elkind, 1978). 

Assessment of Identity Development

Erikson’s (1968) theory of identity development has been the foundation of a great number of measures of identity (Bourne, 1978a, 1978b), such as the ego identity questionnaire (Rasmussen, 1964), the ego identity scale (Dignan, 1965), and the ego status classification system (Marcia, 1987). As of 1999, the latter had been used in more than 300 studies (Bussema, 1999). Research with this measure over the years has indicated that the experience of both crisis and commitment are necessary for successful identity development. Those who do not experience identity crisis, nor commit to a particular identity are associated with the lowest levels of ego, cognitive, and moral development (Marcia, 1987). Such individuals have not explored alternative values, beliefs, and standards and have not established ideological commitments. They tend to lack stable traits and are characterized as being chaotic, erratic, and unpredictable. Other individuals make commitments to a particular identity without having experienced a meaningful exploration of alternatives. This may happen, for example, when adolescents blindly adopt the ideologies of others without individualizing their commitments. Such individuals who commit to an identity without having experienced a crisis tend to be cognitively rigid and subscribe to authoritarian values. In contrast to this, those who do experience identity crisis by exploring alternatives but do not commit to an identity tend to show contrasting patterns of rebellion and acquiescence. They also tend to be overtly anxious. Finally, individuals who experienced an identity crisis in which they explored alternative roles and ideologies after which they committed to one particular identity tend to be cognitively most integrated, complex, and flexible. They are found at the highest level of ego development with opinions, attitudes, and goals that are stable and mature.

The Relationship between Identity Development and Faith Maturity

Identity formation has long been established as a crucial aspect of human development. Identity requires the integration of past, present, and future in a meaningful way, giving the individual a sense of continuity and self-sameness. Answering ultimate, life-grounding questions about self, purpose, and meaning is critical to developing identity. However, these same questions are often also crucial to faith development. Faith and identity are each structured ways of looking at oneself and the world. Faith is a way of making sense of life, understanding whom one is in the context of what one believes to be real, true and ultimately trustworthy (Bussema, 1999). Identity and faith formation are related and often interdependent (Butman, 1990). 

Based on interviews that assessed identity development and faith maturity among 127 college students, Bussema (1999) concluded that faith and identity appear to follow similar developmental paths. As students move through the college years, they develop in both their understanding of themselves and in their articulation of faith. In both identity and faith development, students begin by being externally oriented and holding unexamined suppositions. Progression occurs in the direction of an internalized, critically examined, and personally chosen sense of self and faith. It seems that developing personal faith can be intricately interwoven with one’s struggle to discover and establish a sense of identity. In some cases, faith and identity formation seem interchangeable, making a person of identity automatically also a person of faith (Bussema, 1999). This is reinforced by some theorists who have provided views of faith as being involved in the developmental experiences of all people, not just those who choose to practice a religion (Love, 2002).

However, if faith formation is viewed as an overlapping psychological proces with identity development, one is left to wonder about the value or unique contribution of faith. Most theorists recognize the intimate and intricate relationship between faith and identity, but deny that they represent the same construct. Researchers have proposed various conceptualizations of the relationships between identity and faith. Some view faith development as one aspect of a person’s identity development (e.g. Love and Talbot, 1999; Bussema, 1999; Stewart, 2002; and Lee, 2002) while others argue that identity fits under the larger umbrella of faith (e.g. Fowler, 1981; Helminiak, 1987; Dudley, 1999; and Mischey, 1981). 

Faith Maturity
A central challenge for researchers has been defining faith and faith maturity (Watts & Williams, 1988). Attempting to balance the mystery of faith and the need to operationalize the processes that occur within the religious realm has been a difficult task (Bussema, 1999). There is no commonly accepted definition of faith (Love & Talbot, 1999). Increasingly, however, concepts such as spiritual maturity and well-being are being operationally defined to lend themselves to scientific study (Butman, 1990). 

Assessment of Faith Maturity

Stage theories of faith. For many years the most prominent theory of faith development was that of James Fowler (1981) who described faith as developing in a trajectory of stages. Fowler defined faith as an active mode of searching for meaning in relation to the transcendent. It involves the way in which humans come to know, think about, assign value to, and relate with their environment. This process is shaped heavily by one’s stage of cognitive development. As a person develops in ability to reason, judge, and interpret, he or she is able to incorporate new spiritual phenomenon such as justice and mercy into life. As a person moves through the stages of faith there is a change in the content of his or her ideas and values, as well as in his or her patterns of operation. Therefore, faith maturity is understood based not on the quantity but on the form of a person’s faith. 

Fowler’s (1981) theory has been the foundation of many subsequent models of faith development (Love, 2002) that define mature faith as a process of meaning-making that involves seeking patterns, order, coherence, and relation among experiences of life. However, some have deemed such developmental theories to be inappropriate for understanding faith formation. The most common criticisms of such theories are based on the definition of faith that is employed (Hanford, 1993; Ford-Gabowsky, 1986). A major contention is that the definition of faith is too dependent on cognitive abilities. For example, Love (2002) noted that within this model, merely focusing on the enhancement of an individual’s cognitive development would in all likelihood contribute to his or her spiritual development. In addition, various individuals have noted that the definition of faith is much too broad (Bussema, 1999). The stage models of faith have been criticized for being constructivistic, individualistic, secular, humanistic, relativistic, and existential (Johnson, 1996). 

Alternate theories of faith. In recent years research in the realm of religion and spirituality has become more common, leading to the development of more methods of assessing faith and new definitions of mature faith. While there is not one standard definition of mature faith, there are many similarities between current theories of faith. 

Bassett et al. (1991) compared four of the most commonly used measures of faith. They administered the Religious Status Interview, the Spiritual Well-Being Scale, the Spiritual Maturity Index, and the Shepherd Scale to 242 Protestant and Catholic students. There was a high positive correlation between these instruments, suggesting that they tap similar constructs. After collapsing the instruments together, a factor analysis indicated a vertical dimension of loving God (which contained the three factors of specific religious actions, beliefs, and thoughts) and a horizontal dimension of loving people.

Similarly, Benson and Eklin (1990) studied various characteristics essential to a developed faith. They outlined eight dimensions of mature faith that include beliefs, such as trust in God’s saving grace and life-affirming values, as well as actions, such as integrating faith into daily life and seeking spiritual growth through study, reflection, prayer, and discussion. Concisely phrased, Benson and Eklin defined faith as a life-transforming relationship to a loving God and consistent devotion to others. 

Sanders (1998) also conducted a study to explore what makes faith mature. He administered two measures of faith to 292 Christian college students. The Dellas Identity Status Inventory-Religious Beliefs was used to assess participants’ identity status in the realm of religion. The Faith Maturity Scale was used to assess faith maturity along the lines of service to humanity and maintaining a relationship with transcendent reality. As may be expected, he found that those with an immature identity status in the area of religion lacked faith maturity. In addition, there was a significant distinction between those who had critically examined religious beliefs and those who had uncritically adopted others’ religious beliefs. While both of these groups placed a similar emphasis on maintaining a relationship with transcendent reality, those with critically examined religious beliefs were much more altruistic in their social relationships and placed a greater premium on community than those who had not personalized their faith. This emphasizes that assessing faith maturity involves not only a person’s relationship to God, but also a person’s actions and involvement in community. 

Thus, the studies available on faith maturity indicate that, present day, faith tends to be defined and measured on the basis of religious beliefs, actions, and relationships. It seems that many of the present operationalizations of faith are based on the specific religious actions, beliefs, and thoughts that make up one’s relationship to God and to others.

Applying Crisis and Commitment to Faith
Despite faith and identity processes both being essential to human development, identity development has long been established in the field of psychology while faith maturity is relatively new and less explored. The somewhat recent recognition that identity and faith formation have several themes in common warrants exploring whether the ego identity status classification system, which has proven useful within identity development, may provide the basis for a valuable understanding of faith maturity. 

In some cases, measures of identity status have been used to explore religious identity (e.g. Sanders, 1998). However, this has not been an extremely common practice and the question remains whether the religious identity status is a valid and helpful measure of faith maturity. The current study qualitatively employs the concepts underlying the identity status classification system as an initial assessment of whether they are valuable tools for assessing faith maturity. Therefore, the question raised in the current study is whether crisis and commitment, the two variables used to assess development and maturity in the domain of identity, can also be used to assess development and maturity in the domain of faith. 

Some researchers have already recognized that faith crisis and exploration may be essential to developing mature faith. For example, Fowler (1981) described the importance of the existential challenges of faith. Similarly, Mischey (1981) found that those with lower levels of faith maturity showed little evidence of conflict, sorrow, or tension in their lives, while those with higher faith maturity had experienced more conflicts and more commonly reflected upon the meaningfulness of such experiences. For this reason, he considered “prototypical challenges” an important aspect to the maturation of faith. Intuitively, it seems likely that a process of faith commitment may be equally important for developing mature faith. Therefore, the present study empirically examined whether the ego identity status constructs of crisis and commitment can add to the current understanding of faith maturity.

Method

Participants



The participants included 61 (36 female, 25 male) students from the 2002 entering class of a private, Christian, liberal arts college in southern California. Most (95%) were 18 or 19 years of age (M = 18.59). The majority of participants were Caucasian (69%), but other ethnicities were also represented: Asian (15%), Latino (12%), African American (2%), and other (3%). The majority of participants reported an annual parental income greater than $100,000.

Measures



Demographic Form. Demographic characteristics were assessed, including age, sex, ethnicity, and parental income. 


Faith Attitude Survey (FAS). Faith attitudes were assessed with a 16-item ((=0.80) inventory created for the current study. The measure was based on current trends in the assessment of faith maturity and included four subscales assessing the strength of faith ((=0.75), the importance of faith to the participant ((=0.88), the degree to which faith is integrated into life ((=0.87), and an understanding of calling ((=0.45). Participants responded using a 5-point Likert scale ranging from “strongly disagree” to “strongly agree.” 

Faith Behavior Survey (FBS). Faith behaviors were assessed with a 10-item ((=0.8) inventory created for the current study. The measure was based on current trends in the assessment of faith maturity and included three subscales assessing public religious activity ((=0.63), private religious activity ((=0.55), and the experience of spiritual feelings ((=0.88). The items assess specific behaviors and require participants to make a categorical response such as “never,” “once a week,” or “one or two times per year.” 


Personal interview. A 30-minute personal interview was developed to qualitatively assess college student development in the areas of identity, faith, and spirituality. Two interview questions were used in the current analysis to parallel Marcia’s conception that “of most significance to identity status determination are the process variables of exploration of alternatives (“faith crisis”) and commitment to alternatives (“belief commitment”). Identity status is determined on the basis of the degree of exploration and subsequent commitment” (Marcia, 1987, p. 163).


Several models are available for the assessment of crises and critical life events. Bussema (1999), for example, defined a critical life event as a concrete event or identifiable period of time of significant stress, conflict, or doubt that has a significant impact on the participant’s view of self, others, and world. In his research, Mischey (1981), focused specifically on issues such as sickness, accidents, death, puberty, and responsibility because he felt such conflicts were incentives for the structuring of more encompassing and meaningful life-perspectives. 


In this study, the claim that movement in faith is often triggered by periods of doubt, confusion, or suffering (Bussema, 1999) was examined by asking participants about the faith challenges they had experienced. The question: “Describe a recent event that challenged your faith, either something that caused you to question your faith or something that caused your faith to grow” was designed to shed light on crises of faith that may have led participants to a more critical examination of faith. Responses were rated at one of three Faith Crisis levels according to the degree of impact the crisis had on faith development, ranging from no experience of crises or crises with little impact on faith to crises that impacted faith in a direct and meaningful way.


In addition, the question: “List three of your core beliefs” was used to assess participant’s level of Belief Commitment. This question was designed to obtain a better understanding of the participants’  general ideological commitments. Responses to this question were examined based on how well defined the core beliefs were, as well as the nature of the content of the core beliefs. The responses to this question were rated at one of three levels ranging from superficial, external commitments to deep, internalized commitments.

Procedure

Two pools of participants were obtained based on a stratified random sampling technique to insure equal numbers of males and females. For the quantitative analyses, a sample of students was sent a letter inviting them to participate in an online survey (68% response rate). For the qualitative analyses, a sample of students was contacted by telephone and invited to participate in a 30-minute personal interview (67% response rate). Those who agreed to participate received the interview questions by email several days in advance. All personal interviews were audio tape-recorded. The current analyses are based on the participants who were selected for both the quantitative and qualitative analyses and participated in both. 

Results

Ratings of Faith Crisis and Belief Commitment

Two independent raters analyzed the interview transcripts with the use of detailed rubrics. Each transcript was evaluated and assigned a low, medium, or high level for the experience of crisis of faith (“Crisis”) and nature of commitment to core beliefs (“Commitment”).  The criteria for each of the Faith Crisis and Belief Commitment levels are shown in Table 1.  The inter-rater reliability for level of Faith Crisis was 79% and level of Belief Commitment was 72%. In cases of disagreement, a third independent rater rated the responses and the mode rating was assigned. The classification of participants into levels of Faith Crisis and Belief Commitment are shown in Table 2. 
Example Faith Crisis Ratings

Participants were assigned to the lowest level for Crisis if their response indicated a low impact on faith development. This included participants who failed to describe a specific crisis, such as: ”Yeah. I can’t really think of one that challenged my faith. If I can think of one I’ll come back to it.” Or: 

“We haven’t had any major deaths or illnesses in the family. I mean like my parents directly, they’ve never been sick. Like my mom’s best friend’s husband was diagnosed with cancer … to have your dad or mom die would really be a challenge.”

Other types of Faith Crisis level-one responses were those in which a crisis was mentioned but was not connected to the participant’s faith, such as: 

“I guess I could say the event with my roommate; it’s been very difficult to have patience with him, I guess. He plays along with rap music and has Playboy posters all over the walls so you can’t even see the wall. Yeah, that’s really been a challenge.” 

Responses in which the crisis impacted the individual’s faith to only a very small degree were also categorized at level one.

Participants were assigned to Faith Crisis level-two if their responses indicated a moderate impact on faith development. This included responses in which the participant indicated that the crisis had an impact on his or her faith, but not in an extremely strong, significant, or unique way, for example: 

“Um, my parents are going through a divorce right now… It hasn’t challenged, it hasn’t questioned my faith, but definitely caused it to grow. Not necessarily like in a big personal aspect, but more like…all the decisions that are going to have to be made. And I just, I completely trust that God knows what He’s doing and that it’s going to work out.”

Participants were assigned to Faith Crisis level-three if their responses indicated a very high impact on faith development. This included responses in which the crisis was directly and meaningfully connected to a significant change in the participant’s faith, for example: 

“My older cousin committed suicide. And it was very confusing as to why, why God would allow that. So that really challenged my faith. For probably four or five months after that, I didn’t pray a whole lot. I never touched the Bible. I was basically thinking ‘is God there and if He is why would He allow something like that to happen?’ That was definitely the most challenging to my faith. I just couldn’t figure out why He would even let it happen. It started to turn around after Christmas. I just started to realize and accept the fact I’m never going to know why. And that through all that I could never deny that God was there, that He’s real and I just don’t understand. I think at first I was in shock and then I was angry at God for a long time but then I realized it wasn’t God who did it, it was my cousin who did it. For some reason I feel very strong in my faith. I feel like I could go through anything and still not lose my faith.”

Or:

“Something that caused my faith to grow was my parent’s divorce. It’s like your darkest times where you latch onto God the most. Well, I really latched onto God and that’s when I found Him. And that’s what, you know, what drew me closer to him and made me a better person. And I wouldn’t change it even though my parent’s divorce was awful for me…But because of my relationship with God and how that grew, I completely changed as a person. After that whole situation I realized everything has a purpose. Even though it was the toughest time in my life, everything is better because of it.”
Example Belief Commitment Ratings
Participants were assigned to Commitment level-one if the beliefs did not seem very significant to the participant, such as: “And let’s see, I had it just a second ago. I guess the other one is about like censorship, I really don’t like that.” Responses were also rated  Belief Commitment level-one if the beliefs were narrow in scope, for example, focusing exclusively on a narrow aspect of life rather than the larger principle behind it, such as: “Okay, I believe smoking is bad.”

Belief Commitment level-two was characterized by core beliefs that had a moderate degree of significance to the participant, for example: “I’m really into being yourself. And so one [core belief] would be to be independent; like don’t follow the crowd.” Beliefs in this level were also relatively broad in range, and steadfast, such as: “I believe God exists” or “I believe everybody is beautiful.”

Participants were assigned to  Belief Commitment level-three if the beliefs were extremely significant to the participant and impacted his or her daily life. These core beliefs were broad in scope, steadfast, and unchanging. Some examples included:

“I guess you could say, I believe strongly in the concept of friendship. And being just a loyal person to whoever you are and really reaching out to others. Everybody needs a good friend. So I like to hold onto those concepts. You get friends and you stand by them no matter what. You’re always a good person and you’re always there for them.”

Or:

“I believe that Jesus is the Son of God. And that has a lot to do with my life, you know, just faith and belief that I’m working towards something. Like this life is not all that matters. Like I’m working towards something beyond that’s worth more than that.”

Or:

“I believe in truth…what matters is the truth. And, like, honesty counts. And, like, even if it hurts, I think the truth is the most important thing….I think that’s important. I believe in that.”
Correlational Analyses between Levels of Faith Crisis and Belief Commitment and Faith Scores 

Spearman correlations were conducted to analyze the relationship between scores for Faith Crisis and Belief Commitment and scores for faith attitudes and experiences (see Table 3). Results indicated an absence of significant correlations between experiences of Faith Crisis and the faith measures. Significant positive correlations were observed between Belief Commitment and faith attitudes (r(61) = .40, p < .01) and faith experiences (r(61) = .30, p < .02).

Faith Crisis and Belief Commitment Group Comparisons for Faith Scores

One-way analyses of variance were conducted on total faith attitude and experiences scores across the three levels of Faith Crisis as well as the three levels of Belief Commitment. No significant group differences were observed for Faith Crisis. Significant group differences were observed for Belief Commitment groups and total faith attitude scores: F(2, 58) = 7.15, p < .01 and total faith experiences scores: F(2, 58) = 3.61, p < .05, with a moderate effect size for faith attitudes (( = .45) and a mild effect size (( = .33) for faith experiences. Mean comparisons indicated that total faith attitude scores for those with a level two commitment to core beliefs were significantly higher than total faith attitude scores for those with a level one commitment to core beliefs (p < .01). In addition, total faith experiences scores for those with a level two commitment to core beliefs were significantly higher than total faith experiences scores for those with a level one commitment to core beliefs (p < .05). 
Multivariate analyses of variance (MANOVA) were conducted to examine faith score subscales across Belief Commitment levels and results are shown in Table 4.  MANOVAS examining the three subscales of faith attitudes and the two subscales of faith experiences across Belief Commitment levels indicated significant group differences [report F statistic here].  Examination of the univariate F tests indicated significant differences on the following subscales: strength of belief, life application of faith, importance of faith, and public religious activity. Examination of Tukey mean comparsions indicated that   [We need to describe the significant mean comparsions for each subscale across Belief Commitment groups here.]  
Discussion


The current study provides insight into the application of identity development constructs to faith development. The constructs of crisis and commitment were examined from a religious perspective in order to assess whether these two variables can be used to define faith maturity.

The interview data suggest that the concept of commitment is an important variable for understanding faith development. By comparing differences in faith attitudes and behaviors for those with various levels of commitment to core beliefs, support was offered that those with higher levels of commitment to core beliefs exhibit stronger faith attitudes and behaviors than those with lower levels of commitment to core beliefs. The implication seems to be that having a low level of commitment to core beliefs may be an impediment to faith maturity. It may be more difficult for individuals to develop mature faith attitudes and behaviors if they do not have a defined set of core beliefs that are of central importance to their lives and identities. This also holds true for individuals with core beliefs that are inconstant or particularly narrow in scope. 

These findings highlight specific areas of concentration for those who desire to encourage faith development among late-adolescents. In order to foster spiritual well-being in higher education, it would be useful to design programs, activities, and opportunities for students to explore their core beliefs. One might start by facilitating exposure to various belief systems, philosophies and ideals. Students should then be encouraged to critically examine their own beliefs. They should be confronted with questions about what they believe, why they believe it, what the implications of their beliefs are, and how these beliefs directly impact their identity and daily living. Only by moving beyond a state of unawareness surrounding core beliefs will students be able to develop more mature faith in the traditional sense of religious attitudes and behaviors.

Further information is gained by exploring what aspects of faith maturity are influenced by a person’s level of commitment to core beliefs. The findings suggest that more mature commitment to core beliefs is associated with stronger beliefs, greater integration of faith into life, greater importance of faith to the individual, and more public religious activity. In contrast to this, more mature commitment to core beliefs was not associated with a better understanding of calling, more private religious activity, or the experience of more spiritual feelings. The implication seems to be that among a sample of predominantly self-reporting Christians, most experience similar private spiritual lives, including spiritual feelings, private religious activities, and contemplation of God’s calling. Yet, clear distinctions were found between those who had mature versus immature commitment to core beliefs. Those with mature commitment valued their core beliefs more strongly. They also exhibited a higher degree of integration of their beliefs into their lives and were more involved in public religious activities. This offers additional support for Sanders’ (1998) previous findings that the distinction between those with critically examined religious beliefs and those with unexamined religious beliefs was not the emphasis they placed on maintaining a relationship with transcendent reality, but their level of altruistic behavior and the importance they placed on religious community. Thus, the findings of this study offer a new perspective on the meaning of mature faith. Mature faith seems to involve not only the experience of private and internal spiritual matters, but is based on how important spiritual matters are to the individual and the degree to which he or she integrates faith into daily living. Therefore, it is likely that measures of faith that assess only beliefs and private activities will offer an incomplete picture of faith maturity. In order to more fully understand a person’s faith, it is necessary also to assess the importance of faith to the individual and the degree to which the faith takes shape in specific life actions and activities.
Contrary to expectations, crisis of faith was not found to relate to faith attitudes or faith behaviors. This may be due to the difficulty involved in objectively measuring the concept of a faith crisis. Past research on faith crises has predominantly explored extreme circumstances and unexpected or painful events. However, Erikson’s (1968) conception of crisis is better understood as a process of change, which may involve uncertainty, but is not necessarily based on extreme events. From an identity development perspective, crisis is not an extraordinary experience but rather an internal unrest or dissatisfaction that results when one’s sense of values and meaning is unclear or incongruent with the way one lives (Love & Talbot, 1999). Crisis is highly focused on exploration and the experience of various belief systems, philosophies and ideals. The discrepancy between these two conceptions of crisis may have resulted in the lack of findings in this study. A better understanding of the role of crisis in the development of mature faith may be gained by assessing the subtler experience of spiritual exploration and change rather than extreme experiences that impacted participants’ faith. 

Despite the lack of significant relationships between crisis of faith and the measures of faith maturity, the data obtained from the interviews are not without value. The interviews provide useful information regarding the type of events that elicited faith development. Pascarella and Tenezini (1991) have lamented the tendency of researchers to focus on the structural characteristics of development while ignoring the question of what experiences in college facilitate or impede development. The interviews conducted for the current study shed light on the events that have elicited college students to view their faith in a new way. The most frequently noted events that challenged the faith of the participants included: moving away from home; going to college; encountering new religious and philosophical perspectives; participating in religious activities; and experiences with car accidents, illnesses, and death. Therefore, the current data serve as an examination of catalysts for spiritual growth in the college environment. 


In conclusion, the findings of this study offer some support for the use of the constructs of crisis and commitment in the study of faith development. Insight is offered into the role of immature commitment to core beliefs in impeding maturity within religious attitudes and behaviors. In addition, the findings highlight the importance of considering how a person incorporates faith into daily life when considering his or her faith maturity. While the findings do not suggest a clear relationship between the experience of crises of faith and maturity level within religious attitudes and behaviors, some insight is gained by qualitatively exploring college students’ self-reported life experiences that elicited faith to grow. More research is required to determine the extent of the usefulness of the constructs of crisis and commitment as an assessment tool for faith maturity. 
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Table 1. Criteria for Crisis and Commitment Levels

Crisis Criteria:

1) importance of the crisis to the participant

2) uniqueness of the crisis in the participant’s life

3) level of connection made between the crisis and the participant’s faith

4) nature of the change in faith experienced as a result of the crisis

5) impact of the crisis on the participant’s life

 6) openness to questioning. 

Commitment Criteria:
1) importance of the belief to the participant

2) uniqueness of the belief in the participant’s life

3) degree to which the belief is personalized

4) strength of foundation of the belief

5) range of applicability of the belief

6) impact of the belief on the participant’s life and identity

7) impact of the belief on matters beyond the participant

8) openness [We need to be more specific about this one – what does “openness” mean exactly?]
Table 2. Percentage of Participants Rated at Each of the Levels of Crisis and Commitment. 



Level 1 – Low

Level 2 – Medium

Level 3 – High

Crisis


43 (n=26)

36 (n=22)


21 (n=13)
Commitment

39 (n=24)

49 (n=30)


12 (n=7)

Table 3.  Spearman Correlations of Crisis and Commitment with Faith Scores





Crisis


Commitment

Faith Attitudes

-.028


.395**
Faith Experiences

.097


.300*
*Correlation significant at the .05 level

**Correlation significant at the .01 level

[Shouldn’t we include the correlations for the subscales in this table as well?]
Table 4. MANOVA Results for Faith Scores by Level of Commitment

Level of Commitment




Level 1-Low

Level 2-Medium

Level 3-High
Faith Scores
M
SD

M
SD

M
SD
F

Faith Attitudes 
64.04a
9.56

73.60b
9.46

73.71ab
10.98
7.15**

     Strength of belief
21.38a
6.06

25.07 b
3.83

24.29 ab
3.94
7.14**

     Importance of faith
9.71a
4.09

12.93 b
2.67

13.29 b
3.10
9.85***

     Life application of faith
14.88a
5.33

17.07 b
3.78

16.43 ab
3.13
3.72*

Faith Behaviors
43.83a
10.16

50.60 b
9.19

51.00 ab
10.50
3.61*

     Public religious activity 
15.17a
4.64

18.30 b
3.92

17.71 ab
4.92
3.48*

     Private religious activity
16.17a
5.38

18.37 a
3.99

19.43 a
4.54
2.36

     Spiritual feelings
12.5a
4.49

13.93 a
4.11

13.86 a
3.51
1.71

Note: *p < .05, **p < .01, ***p < .001

Note: Means in the same row that do not share subscripts differed at p < .05 in the Tukey comparison.
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